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Thou art Mother, Thou art Father,
Thou art Kinsman, Thou art Friend,

Thou art Knowledge, Thou art Wealth,
Thou art my all, O Lord of Lords!
Obeisance to Kæ¶ƒa, Guide and Teacher

of the world, son of Vasudeva, Chastiser of
Ka≈sa and Cµaƒµura, and Devak∂ís supreme
delight.

GLORY OF THE G∫TÅ

The Bhagavadg∂tµa contains divine words
emanating from the lips of God Himself. Its
glory is infinite, unlimited. None can really
describe it. Even ›e¶a, the thousand-headed
serpent-god, whose back forms the couch of
God Vi¶ƒu, and ›iva and Gaƒe‹a, cannot
fully depict this glory. How can a puny
mortal expect to do it? The Epics and
Purµaƒas etc., have sung the glory of the G∂tµa
at many places; but if all those words of
praise are brought together, even then it
cannot be declared that the glory of the G∂tµa
has been fully enumerated. The fact is that
a full description of the glory of the G∂tµa
is never possible. For how can a thing which
can be fully described remain unlimited ? It
at once becomes finite and limited.

As a scripture, the G∂tµa embodies the
supreme spiritual mystery and secret. It
contains the essence of all the four Vedas.
Its style is so simple and elegant that after
a little study man can easily follow the
structure of its words; but the thought behind
those words is so deep and abstruse that
even a lifelong, constant study does not
show one the end of it. Everyday the book
exhibits a new facet of thought; hence the
G∂tµa remains eternally new. And deep reflection

with reverence and faith will make it directly
appear impregnated with deep meaning at
every step. The virtues, glory, essential
character, truth, mystery and worship of God
as well as the topics of Action and Knowledge
have been discussed in the G∂tµa in such a
way that its parallel can hardly be found in
any other book. As a scripture, the G∂tµa is
so incomparable that there is no word in it
which is devoid of some instructive thought.
There is not a single word in the G∂tµa, which
may be described as flattering. Whatever
statements have been made in it are true to
the very letter. To assume overpraise in the
words of God, the very embodiment of
Truth, is to show disrespect to the divine
words.

The G∂tµa is an epitome of all the
scriptures. The essence of all the scriptures
is to be found in it. And it would be no
exaggeration, indeed, if it is called the very
store-house of all scriptural knowledge. For
a fair understanding of the G∂tµa may lead one
automatically to a comprehension of the
truths contained in the other scriptures, and
no separate study is required to obtain this
knowledge.

The Mahµabhµarata also says: ë‚fl¸‡ÊÊSòÊ◊ÿË
ªËÃÊíóëëThe G∂tµa comprises all the scriptures.íí
(Bh∂¶ma-Parva, 44.4). But this statement too
is inadequate. For all the scriptures have
originated from the Vedas, the Vedas were
revealed through Brahmµaís mouths, and
Brahmµa himself took his descent from the
Lordís navel. In this way, a great distance
separates the scriptures from the Lord. But
the G∂tµa has emanated directly from the lips
of the Lord; hence there will be no exaggeration
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if it is declared as superior to all the scriptures.
The divine sage Vedavyµasa himself says:ó

ªËÃÊ ‚ÈªËÃÊ ∑§Ã¸√ÿÊ Á∑§◊ãÿÒ— ‡ÊÊù‚¢ª˝„ÒU—–
ÿÊ Sflÿ¢ ¬kŸÊ÷Sÿ ◊Èπ¬kÊÁmÁŸS‚ÎÃÊH

(Mahµabhµarata, Bh∂¶maparva, 43.1)
ëëThe G∂tµa alone should be sung, heard,

recited, studied, taught, pondered and
assimilated properly and well. What is the
use of collecting other scriptures ? For the
G∂tµa has emerged directly from the lotus-like
lips of God Vi¶ƒu Himself.íí

Through the word ëPadmanµabhaí in the
above verse, the author of the Mahµabhµarata
has brought out the very idea expressed by
us. That is to say, the G∂tµa has emanated
from the lips of the same Lord from whose
navel Brahmµa took His birth; and the Vedas,
which are the source of all the scriptures,
were revealed through the mouths of Brahmµa.

The G∂tµa is superior even to the Ga∆gµa.
In the scriptures, liberation has been declared
to be the reward of a bath in the Ga∆gµa.
But he who bathes in the Ga∆gµa, though he
can obtain liberation himself, does not acquire
the power of liberating others. He, however,
who takes a dive into the G∂tµa, not only gets
liberated himself, but also gains the power
of liberating others. The Ga∆gµa has sprung
from the feet of the Lord, whereas the G∂tµa
has emanated directly from the divine lips.
Again, while the Ga∆gµa liberates him alone
who goes to it and takes a plunge in its
waters, the G∂tµa finds its way to every home,
and shows the way to liberation to every
individual. These are the reasons why the
G∂tµa is declared as superior to the Ga∆gµa.

The G∂tµa is superior even to the Gµayatr∂.
Through the practice of Japa of the Gµayatr∂
man attains liberation, no doubt. But he who
practises Japa of the Gµayatr∂ secures liberation
only for himself; whereas the student of the
G∂tµa liberates not only himself but others as

well. When the Dispenser of Liberation, God
Himself, becomes his own, Mukti becomes
a trifling affair to him. It takes up its abode
in the dust of his feet. He makes a gift
of Mukti to anyone and everyone who asks
for it.

If we declare the G∂tµa as greater even
than God, there will be no exaggeration. The
Lord Himself says:ó

ªËÃÊüÊÿ˘„¢U ÁÃDÔUÊÁ◊ ªËÃÊ ◊ øÊûÊ◊¢ ªÎ„U◊˜–
ªËÃÊôÊÊŸ◊È¬ÊÁüÊàÿ òÊË°À‹Ê∑§ÊŸ˜ ¬Ê‹ÿÊêÿ„U◊˜H

(Vµarµahapurµaƒa)
ëëI take My stand on the G∂tµa, the G∂tµa

is My supreme abode. I maintain the three
worlds on the strength of the wisdom contained
in the G∂tµaíí.

Apart from this, in the G∂tµa itself the
Lord openly declares that he who follows
His instructions contained in the shape of the
G∂tµa will undoubtedly attain liberation. Not
only this, He further says that even he who
studies this scripture will have worshipped
Him through wisdom-sacrifice. When such
is the value of a mere study of the G∂tµa, what
shall we say of the man who has moulded
his life according to its teachings, initiates
Godís devotees into its secrets and disseminates
and propagates its teachings among them ?
Referring to such a man, the Lord says that
he is very dear to Him. It will be no
exaggeration to say that he is dearer to God
than His very life. The Lord subordinates
Himself to the will of such devotees. Even
in the case of noble souls, it is found that
those who follow their teachings become
dearer to them than their own life. The G∂tµa
constitutes the Lordís principal mystic teachings.
What wonder, then, that the follower of these
teachings should be dearer to Him than even
His life ?

The G∂tµa is the very life-breath, the
heart and the verbal image of the Lord. He



* A General Survey of the G∂tå * 5

who has his heart, speech, body and all his
senses and their functions imbued with the
G∂tµa is the very embodiment of the G∂tµa. His
very sight, touch, speech and thought lend
supreme sanctity to others, to say nothing of
those who follow his precept and example.
Really speaking, no sacrifice, charity, austerity,
pilgrimage, religious vow, self-restraint and
fasting etc., stand comparison with the G∂tµa.

The G∂tµa contains words directly
emanating from the lips of Bhagavµan ›r∂
Kæ¶ƒa. Its compiler is Mahar¶i Vyµasa. The
Lord uttered parts of His discourse in verse,
which the compiler Vyµasa recorded exactly
as they emanated from His lips. The part of
it uttered in prose was versified by the
compiler, and the words of Arjuna, Sa¤jaya
and Dhætarµa¶¢ra were similarly versified by
him in his own words, and dividing the book
of seven hundred verses, into eighteen chapters,
he made it an organic part of the Mahµabhµarata.
This is how the book has come down to us.

PURPORT OF THE G∫TÅ

The G∂tµa is an unfathomable ocean of
wisdom. In fact, an infinite store of knowledge
lies embedded in it. The greatest of savants,
who have established their reputation by
vanquishing their rivals in polemics, and sages
engaged in the investigation of truth, find
themselves incapable of explaining its secrets.
For, its full meaning is known to Bhagavµan
›r∂ Kæ¶ƒa alone. The next place may be
assigned to its compiler, Vyµasa, and its direct
recipient, Arjuna. The attempt, therefore, on
the part of a man like me to fathom the depth
of meaning and glory of such a book, full of
deep esoteric import, is like the attempt of an
ordinary bird winging to measure the extent
of the boundless heavens.

The G∂tµa is a bottomless sea containing
endless strata of meaning. Just as a diver

diving deep into the sea lays his hands on
precious gems, even so, diving deeper and
deeper into the secrets of the G∂tµa, the seeker
goes on discovering ever new piles of
extraordinary gems of ideas. But the king of
birds, GaruŒa, as well as the tiny mosquito
both take their flight in the air, each according
to his or its capacity. In the same way each
and every student of the G∂tµa makes something
out of it according to his or her comprehension.

Therefore, careful inquiry on the subject
reveals that the primary aim of the G∂tµa is
to lead the J∂va, merged in the ocean of
worldly existence due to ignorance coming
down from eternity, to the realization of
God; and with this object in view the G∂tµa
prescribes means by adopting which man
can realize God even while scrupulously
performing his worldly duties. This wonderful
art of applying the spiritual truth in practical
life has been revealed in the G∂tµa, which
prescribes two paths for God-realization to
suit the nature and qualification of the Sådhaka.
These two paths areó(1) the Path of
Knowledge or Sµa∆khyayoga, and (2) the
Path of Yoga or Karmayoga (III.3).

Here it may be pointed out that
almost all the scriptures have mentioned
three principal ways to God-realizationó(1)
Action, (2) Worship and (3) Knowledge.
How does the G∂tµa, then, speak of only two
paths ? Does it not recognize the cult of
devotion? Many students of the G∂tµa, however,
understand its teachings as laying particular
emphasis on Devotion, and the Lord too has
brought out the special glory of Devotion in
the clearest terms here and there (VI.47) and
declared His realization as easy of attainment
through Devotion (VIII.14). Our reply to this
question is that the cult of ëUpµasanµaí or
Worship dealt with in the scriptures alongwith
those of Action and Knowledge is covered
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by the two Paths mentioned above. When
a man worships God recognizing Him as
one with him, such worship falls under
Sµa∆khyani¶¢hµa or the Path of Knowledge;
and when it is carried on in terms of
diversity, it is comprised in Yogani¶¢hµa or
the Path of Action. This constitutes the main
difference between Sµa∆khyani¶¢hµa and
Yogani¶¢hµa. Similarly, verse 24 of Chapter
XIII speaks of God-realization through the
practice of meditation alone; but there too
it should be understood that meditation which
is practised in terms of identity with God
falls under Sµankhyani¶¢hµa, while that which
is practised in terms of diversity is comprised
in Yogani¶¢hµa. The popular belief that Devotion
is the principal means to God-realization
according to the G∂tµa is also correct. Devotion
has been accorded a very high place in the
G∂tµa and definite instructions have been
given to Arjuna at several places to cultivate
Devotion (IX.34; XII.8; XVIII.57, 65, 66).
Nevertheless, the G∂tµa upholds only two
Paths. According to it, Devotion forms part
of the discipline of Yoga. And, inasmuch as
Devotion involves activity, the above view
upheld by the G∂tµa cannot be pronounced
to be altogether opposed to reason. The
question how Devotion goes with the
discipline of Yoga will be examined later in
the course of this discussion.

Besides, the various senses in which the
two words ëJ¤µanaí and ëKarmaí have been
used in the G∂tµa also carry special significance.
In the G∂tµa ëKarmaí and Karmayoga, and so
ëJ¤µanaí and J¤µanayoga too, are not identical.
According to the G∂tµa action prescribed by
the scriptures can be performed from the points
of view of both the Path of Knowledge and
the Path of Yoga. Even the Path of Knowledge
is not opposed to action as such; while in the
Path of Yoga, performance of action alone

has been recognized to be the Sµadhanµa or
practice (VI.3), whereas actual renunciation
of action is deemed to be a hindrance (III.4).
In verses 47 to 51 of Chapter II, verse 19 of
Chapter III and verse 42 of Chapter IV. Arjuna
has been commanded to perform action
following the Path of Yoga; while in III.28
and V.8, 9 and 13 the Lord tells us how to
perform action from the point of view of the
Path of Knowledge. There is no place for
action with an interested motive in either of
the two paths; on the other hand, the Lord
declares men working with an interested motive
as of meagre intelligence (II.42ó44 and 49;
VII.20ó23; IX.20-21, 23-24).

The word ëJ¤µanaí too has not been used
in G∂tµa in the sense of J¤µanayoga (the Path
of Knowledge) alone; it also signifies Self-
realization, which is the culmination of all
spiritual practicesóof the Path of Knowledge
as well as of the Path of Yoga,óand which
is also called real Knowledge, or the Realization
of Truth. Verse 24 and the latter half of verse
25 of Chapter IV speak of J¤µanayoga or the
Yoga of Knowledge, while verses 36 to 39
of the same chapter refer to ëJ¤µanaí or Self-
realization, which is the culmination of all
spiritual practices. In this way, at other places
too the word should be interpreted according
to the context in which it has been used.

An attempt will now be made briefly
to discuss such topics as the essential character
of the Path of Knowledge and the Path of
Yoga, the main points of difference between
them, their ramifications and the persons
qualified to follow these paths and also
whether the two paths are independent of
each other or interdependent, and so on.

ESSENTIAL CHARACTER OF THE
TWO PATHS

(1) All objects are illusory or unreal
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like water seen in a mirage or like the world
of dream, so that all actions proceeding from
the mind, senses and the body are nothing
but the moving of Guƒas, born of Mµayµa
(Nature), in the shape of the senses etc.,
among Guƒas in the shape of the various
sense-objects. Realizing this, a follower of
the Path of Knowledge no longer claims the
doership of those actions (V.8-9). And
remaining constantly established in identity
with the all-pervading Supreme Spirit or
God, who is Truth, Consciousness and Bliss
solidified, he ceases to recognize the existence
of anything else than God (XIII.30). Such
is the Path of Knowledge or ëSµa∆khyani¶¢hµaí
as it is called. It is also termed as ëJ¤µanayogaí
or ëKarmasannyµasaí.

(2) A follower of the Path of Yoga, on
the other hand, regards everything as belonging
to God. He remains equipoised in success
and failure and, renouncing attachment and
the desire for fruit, performs all actions
according to the behests of God (II.47ó51).
Or, resigning himself to God in thought,
word and deed, he practises, with faith and
reverence, constant meditation on His divine
form, alongwith His name, virtues and glory
(VI.47). This constitutes the Path of Yoga.
It is this path which has been designated by
various other namesóe.g., Samatvayoga or
Buddhiyoga, i.e., the Yoga of equanimity,
ëTadartha Karmaí or ëMadartha Karmaí, i.e.,
working for the sake of God, and Sµattvika
Tyµaga or Renunciation of the Sµattvika type.

In the path of Yoga, Bhakti or Devotion
does play a part, either in a general way,
or as the ruling principle. The Path of Yoga
as enunciated in the G∂tµa is not divorced
from Devotion. Even those verses which do
not explicitly mention Devotion of God
(II.47ó51) do involve obedience to the
commandments of the Lord in any case; and

that too is conducive to God-realization. In
this sense Bhakti indirectly figures there too.

For, actually treading the Path of
Knowledge, the Lord has suggested several
processes, the fruit of all of which is the
same, viz., realization of God, who is Truth,
Consciousness and Bliss solidified. Although
having many subordinate types, the Yoga of
Knowledge, may be divided into four main
types. They may be represented by the
following guiding principles:ó

(1) All that exists is Brahma and Brahma
alone.

(2) All phenomenal existence is illusory;
in fact, nothing exists but Brahma, who is
Truth, Consciousness and Bliss solidified.

(3) All that appears is my own selfó
it is I.

(4) Whatever appears is illusory and
transient, and has no real existence; I, the
one eternal conscious Self, exists.

Among these, the practices based on the
first two maxims have reference to the word
ëTatí (That) in the Vedic formula ëTattvamasií
(Thou art That), while the last two have
reference to the word ëTvamí (Thou). The
principles given above may be elaborated as
follows:ó

(1) Whatever appears in this world of
animate and inanimate beings is Brahma;
nothing is different from God, who is Truth,
Consciousness and Bliss solidified. Whatever
action we perform, the means and materials
of that action, and the doer himselfóall that
is Brahma (IV.24). Just as blocks of ice
floating in an ocean are pervaded, both
inside and outside, by water and water alone,
and the blocks themselves are nothing but
water, even so all animate and inanimate
beings are pervaded, both inside and outside,
by God and God alone, and it is He who
exists in the form of all those beings (XIII.15).
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(2) Negating all phenomenal existence
as illusory, momentary and perishable, and
realizing that the substratum of them all, viz.,
God alone, exists, and nothing besides God,
even the mind and intellect should be merged
into Brahma; and thus establishing himself
in identity with God, the Sådhaka should
become one with Him through direct realization
(V.17).

(3) The whole animate and inanimate
creation is Brahma, and that Brahma is my
own self; hence all this is my own self.
Following this line of thought, the Sådhaka
should look upon all animate and inanimate
beings as his own self.

In the eyes of the Sådhaka who carries
on the above practice, nothing remains but
Brahma; it is in that being of his, which is
the same as Knowledge and Bliss solidified,
that he now delights (V.24; VI.27; XVIII.54).

(4) Regarding all this phenomenal
existence, which is illusory and a product of
the three Guƒas, and all activities proceeding
from it, as apart from oneís self, perishable
and transient, and totally negating them all,
the Self alone should be realized as the only
Existence (XIII.2, 34).

In order to enable the Sådhaka to attain
the above state of mind, the Lord has
inculcated on the mind of the Sådhaka,
through various devices and at more than
one place, the truth that the Self is the seer,
witness, conscious and eternal, and that all
material, objective existence such as the
body etc.,óall that appearsóis transient,
and, therefore, unreal; the Self alone is real.
In order to support this very view, the Lord
devotes verses 11 to 30 of Chapter II to a
discussion of the eternal, pure, awakened,
formless, changeless, actionless and
transcendent Self. Sådhakas who look upon
God as their own self attain Self-realization

only when they proceed with their Sµadhanµa
regarding the soul as possessed of these
characteristics. Whatever action is taking
place is nothing but the play of the Guƒas
among themselves; the Self has nothing to
do with them (V.8, 9; XIV.19)óit neither
does anything itself nor causes anything to
be done. Realizing this they constantly and
eternally feel supreme joy within their own
self (V.13).

Of the four practices of J¤µanayoga
mentioned above, the first two are associated
with the worship of Brahma, while the third
and the fourth are conjoined with the form
of worship in which the worshipper regards
the deity as his own self.

Here the question arises: Are the above
four practices to be carried on at the end of
abstract meditation, or during the meditation
itself ? Or, can they be followed in both the
states ? Our reply to this question is that only
the process delineated at the end of Section
(4) above, which proceeds on the lines
indicated in V.9, is to be practised while
dealing with the world; whereas that given
at the beginning of Section (2) and which
has to be practised according to verse 17 of
Chapter V, is to be carried on only during
meditation. The rest can ordinarily be practised
in both the states.

In this connection the following extracts
from the G∂tµa attract our special notice:ó

(1) flÊ‚ÈŒfl— ‚fl¸Á◊ÁÃ óëWhatever appears
is the same as Godí (VII.19); and

(2) ‚fl¸÷ÍÃÁSÕÃ¢ ÿÊ ◊Ê¢ ÷¡àÿ∑§àfl◊ÊÁSÕÃ—ó ëHe
who, established in unity, worships Me as
residing in all beings as their selfí (VI.31).
One may ask here: Why have these not been
mentioned in connection with the processes
delineated in Section (1) above? Our reply to
this question is that both these verses occur
in the context of Bhakti and both relate to a
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God-realized soul; hence they have not been
mentioned in connection with the first practice.
Should, however, anyone treat these verses
as bearing on the path of Knowledge and
desire to carry on practice in accordance with
the same, there can be no objection to it.

Just as the discipline of Knowledge has
been divided into four types as above; even
so the discipline of Yoga may be classified
under three main heads:ó

(1) Karmayoga with special emphasis
on Action.

(2) Karmayoga blended with Devotion.
(3) Karmayoga dominated by Devotion.
(1) Karmayoga with special emphasis

on Action consists in performing duties
enjoined by the scriptures with due regard
to oneís grade in society and stage in life,
completely renouncing the desire for fruit
and attachment in respect of all actions and
worldly objects. In His teaching on this type
of Karmayoga, the Lord has at some places
insisted on the renunciation of the fruit alone
(V.12; VI.1; XII.11; XVIII.11); at other
places He has laid stress on the renunciation
of attachment alone (III.19; VI.4); while at
still other places He has demanded the
renunciation of the fruit as well as of
attachment (II.47, 48; XVIII.6, 9). Where
stress has been laid on the renunciation of
the fruit alone, renunciation of attachment
too should be taken as covered by the same;
while in the context where renunciation of
attachment alone has been insisted upon,
renunciation of the fruit as well should be
taken as implied in it. The discipline of
Action is really consummated only when
both the fruit and attachment are renounced.

(2) Karmayoga blended with Devotion:
In this discipline the striver has been asked
to worship God through the performance of
duties appropriate to his Varƒa or grade in

society, regarding Him as present in the
whole universe (XVIII.46).

(3) Karmayoga dominated by Devotion:
It is further divided into:ó

(a) Offering of actions to God, and
(b) Action for the sake of God.
Offering of actions to God is also

practised in two ways. In that which is
known as ëcomplete surrenderí the striver
renounces the feeling of mineness, attachment
and the desire for fruit in respect of all
actions. He believes that everything belongs
to God, that he too is Godís, and whatever
acts are performed by him are also His, and
that it is God who is getting everything done
by him as the showman gets things done by
his puppet. And with this belief he performs
duties prescribed in the ›µastras according to
His behests and for His pleasure alone
(III.30; XII.6; XVIII.57,66).

Besides this, an act done with some
other motive in the first instance may at a
later stage be offered to God; it may be
offered in the middle even during the process
of its performance; it may be offered as soon
as it is completed; or its fruit alone may be
offered. All these are so many forms of
offering oneís actions to God, even though
they represent only its initial stage. It is
through the continued practice of these
preliminary stages that the stage of ëcomplete
surrenderí as referred to above is ultimately
reached.

ëAction for the sake of Godí is also of
two kinds:ó

Duties enjoined by the scriptures, which
are performed according to the behests of
God, with the object of God-realization or
attainment of Divine Love, or for the sake
of Godís pleasure, and even so offering
worship to the Lordís images etc., and other
acts of worship such as the practice of



10 * Bhagavad-G∂tµa *

adoration and meditation etc.,ówhich are
performed for the sake of God alone and
which are even externally connected with
God,óboth these are included in ëactions for
the sake of Godí. Both these types of actions
have been referred to in the G∂tµa by the terms
ëMatkarmaí and ëMadartha-Karmaí (XI.55;
XII.10).

That which has been spoken of as
exclusive Devotion or the Yoga of Devotion
(VIII.14, 22; IX.13, 14, 22, 30, 34; X.9;
XIII.10; XIV.26) is also included in the two
types of action represented by the words
ëBhagavadarpaƒaí (action offered to God)
and ëBhagavadarthaí (action for the sake of
God). The fruit of all these is the same, viz.,
God-realization.

The next question is, ëëIs the Path of
Yoga an independent means to God-realization,
or does it contribute to God-realization as an
auxiliary to the Path of Knowledge ?íí Our
reply to this question is that the G∂tµa subscribes
to both these views. In other words, the G∂tµa
holds the Path of Yoga to be both an
independent means to God-realization or
Liberation and as subsidiary to the Path of
Knowledge. If the striver so desires, he can,
without the help of the discipline of
Knowledge, attain the highest perfection
directly through the practice of Karmayoga;
or, obtaining access to the Path of Knowledge
through Karmayoga, he can realize God by
treading the Path of Knowledge. Which of
the two courses he should adopt depends on
his predilection or predisposition. That the
Path of Yoga is an independent means has
been clearly affirmed by the Lord in V.4 and
5, as well as in XIII.24. That he who works
for God alone, fixing his mind on Him,
realizes Him through His grace, has also
been declared by the Lord at several places
(VIII.7; XI.54, 55; XII.6ó8).

Even so disinterested action and worship
both can also play their part as subsidiary
to the Path of Knowledge (V.6; XIV.26).
But, as J¤µanayoga is characterized by a form
of worship in which the worshipper looks
on God as his own self, the path of Knowledge
cannot be auxiliary to Bhaktiyoga, or the
Path of Yoga, in which the worshipper
views God as distinct from him. It is quite
another thing if a follower of the Path of
Knowledge later on finds his inclination or
opinion changed and, giving up this path
takes to the Path of Yoga, and then realizes
God through this latter path.

Here it may be asked: What is the
process followed by those who, having taken
to Karmayoga or the Path of Yoga in the
beginning, realize God later on through the
practice of Sµa∆khyayoga or the Yoga of
Knowledge? The process followed by such
strivers may be referred to by the term
ëTyµagaí or renunciation and divided into the
following seven stages:ó

(1) TOTAL RENUNCIATION OF
PROHIBITED ACTS

This consists in wholly abstaining, in
thought, word and deed, from vile deeds
prohibited by the scriptures, such as thieving,
adultery, lying, duplicity, chicanery, coercion,
violence, taking forbidden food, indulgence
in frivolities etc. This is the first stage of
Renunciation.

(2) RENUNCIATION OF ACTIONS
MOTIVATED BY DESIRE

This means ceasing to perform, with a
selfish motive, sacrifices, charity, penance,
worship and other actions motivated by
desire, which are generally performed with
a view to obtaining agreeable object, such
as wife, progeny and wealth etc., or with the
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object of securing freedom from some ailment
or ridding oneself of other calamities. This
is the second stage of Renunciation.

If by chance one is confronted with a
duty, secular or sacred, which is outwardly
motivated by desire, but the omission of
which is calculated to cause pain to anyone
or interferes with the time-honoured institutions
of Action and Worship, there is no objection
to oneís performing it disinterestedly, and
only for the good of the world. Thereby he
will not be deemed to have performed an
act motivated by desire.

(3) COMPLETE RENUNCIATION OF
THIRST FOR WORLDLY OBJECTS

This consists in giving up the thirst for
enhancing oneís honour, fame, social prestige
and the number of oneís wives, progeny and
whatever other objects of a transient nature
have fallen to oneís lot, regarding them as
an obstacle to God-realization. This is the
third stage of Renunciation.

(4) RENUNCIATION OF THE
PRACTICE OF TAKING SERVICE
FROM OTHERS WITH A SELFISH

MOTIVE

Asking for money or bodily service
from another for oneís own gratification and
accepting articles or bodily service offered
without oneís asking for the same and
seeking to attain oneís selfish end through
anyone by any means whatsoeveróall this
is included in taking service from another
with a selfish motive. Renunciation of all
these is the fourth stage of Renunciation.

If non-acceptance of physical service
from another, or of refreshments etc., offered
by another, where one is entitled to receive
such service or offer, causes any pain to
anyone, or in any way hinders the maintenance

of the world order, accepting service on such
an occasion in an unselfish spirit, and only
for the pleasure of those offering it, would
not be blameworthy. For, non-acceptance of
service offered by oneís own wife, son or
servant, or of refreshments etc., offered by
friends and relatives etc., is likely to cause
them pain and may prove harmful, so far as
propriety of social conduct is concerned.

(5) ABSOLUTE RENUNCIATION OF
SLOTH AND THE DESIRE FOR

FRUIT IN RESPECT OF ALL ONEíS
DUTIES

Devotion to God, worship of gods,
service to oneís parents and other elders,
performance of sacrifices, charity and penance,
earning oneís livelihood appropriate to oneís
grade in society and stage in life and bodily
functions such as taking of food and drink
and so onóall these constitute oneís duty.
Giving up sloth and every form of desire in
respect of these is the fifth stage of
Renunciation.

(6) TOTAL RENUNCIATION OF THE
SENSE OF MEUM AND

ATTACHMENT WITH REGARD TO
ALL WORLDLY OBJECTS AND

ACTIVITIES

All worldly objects like wealth, house,
clothes etc., all near and dear ones like wife,
children, friends etc., and all forms of enjoyment
of this world and the next like honour, fame,
prestige etc., are momentary and perishable,
and should be regarded as impermanent; and
there should be no sense of meum and
attachment with regard to them. Similarly,
having developed exclusive and unadulterated
love for God alone, one should cease to
entertain all sense of meum and attachment
with regard to actions performed through the
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mind, speech and body and even with
respect to the body itself. This is the sixth
type of Renunciation.

Men who have reached this sixth stage
of Renunciation develop dispassion for all
objects of the world; and God, who is the
supreme embodiment of Love, becomes the
only object of their attachment. Therefore,
hearing and telling and mentally dwelling on
the stories of spotless divine Love, which
reveal His virtues, glory and mystery, and
practising constant adoration and meditation
and pondering the hidden meaning of the
scriptures while living in a secluded place
are their only favourite pursuits. They do not
like to live in the midst of sensual men or
to waste even a moment of their valuable
time in mirth, luxury, carelessness, vilification
of others, sensuous enjoyments and idle talk
etc., and they perform all their duties in a
disinterested way only for Godís sake, dwelling
all the time on His Name and Form.

The above six stages of Renunciation
constitute the practice of Karmayoga. Through
the continued practice of this discipline the
Sådhaka realizes the truth about God by His
grace, and thereby attains the imperishable
supreme state (XVIII.56).

Should, however, anyone seek to realize
God through Sµa∆khyayoga or the Path of
Knowledge, he should, after practising the
above six forms of Renunciation, tread the
Path of Knowledge on the lines of the
following seventh stage:ó

(7) COMPLETE RENUNCIATION OF
LATENT DESIRE AND SELF

IDENTIFICATION WITH REGARD
TO THE WORLD, ONEíS OWN

BODY AND ALL ACTIONS

Being products of Mµayµa all objects of
the world are wholly transient, and God

alone, who is Truth, Consciousness and
Bliss solidified, is equally present everywhere
with this conviction one should erase from
oneís mind all thoughts of worldly objects,
including the body and every form of activity
even in the form of impressions. And
completely renouncing self-identification with
the body, one should totally disclaim doership
with regard to all actions performed by the
mind, speech and body, and get firmly and
constantly established in identity with God.
This is the seventh stage of Renunciation.

Through such practice the Sådhaka
easily and immediately succeeds in realizing
God (VI.28). But the striver who adopts the
practice of Sµa∆khyayoga from the very
beginning, without going through the discipline
of Karmayoga as outlined in the foregoing
paragraphs, attains God with difficulty.

‚ÛÿÊ‚SÃÈ ◊„UÊ’Ê„UÊ ŒÈ—π◊Ê#È◊ÿÊªÃ— – (V.6)
Here the question arises: Is it possible

for a striver to practise both the disciplines
simultaneously ? If not, why not ? Our reply
to this question is that the two disciplines
of Sµa∆khyayoga and Karmayoga cannot be
followed by the same striver at one and the
same time. For, during the process of his
Sµadhanµa, the Karmayog∂ recognizes action,
the fruit of action, God and his own self as
distinct entities and, renouncing the fruit of
action and attachment, performs all his duties
for the sake of God, or as an offering to
God (III.30; V.10; XI.55; XII.10; XVIII.56-
57). The Sµa∆khyayog∂, on the other hand,
disclaims the doership with regard to all
actions performed by his mind, senses and
body, regarding them as nothing but the
moving of the Guƒasówhich are the products
of Mµayµa, among themselves, or that of the
senses among their objects, and remains
established in identity with the all-pervading.
Divinity, who is Truth, Consciousness and
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Bliss solidified (III.28; V.13; XIII.29; XIV.19-
20; XVIII.49ó55). The Karmayog∂ regards
himself as the doer of actions (V.11); the
Sµa∆khyayog∂ does not (V.8, 9). The Karmayog∂
offers his actions to God (IX.27-28); the
Sµa∆khyayog∂ does not recognize actions,
performed by the mind and senses without
any sense of doership, as actions at all
(XVIII.17). The Karmayog∂ views God as
apart from him (XII.10); the Sµa∆khyayog∂
looks on Him as ever identical with him
(XVIII.20). The Karmayog∂ recognizes the
existence of Prakæti and all objects evolved
from Prakæti (XVIII.61); the Sµa∆khyayog∂
refuses to recognize the existence of anything
other than Brahma (XIII.30). The Karmayog∂
recognizes the existence of Karma and its
fruit; the Sµa∆khyayog∂, on the other hand,
neither recognizes the existence of any action
or its fruit as apart from Brahma, nor claims
to have any connection with such action.
Thus the process of Sµadhanµa as well as the
views of the two types of strivers are poles
asunder. Under the circumstances, it is not
possible for the same individual to follow the
two disciplines at one and the same time.
Just as a person, intending to travel from
India to New York in America, would reach
America if he continues to travel along the
correct route either purely eastward or purely
westward, even so, though the disciplines
of Sµa∆khyayoga and Karmayoga proceed
on altogether different lines, a Sådhaka
who resolutely pursues either will speedily
reach the supreme common goal of both,
viz., God (V.4).

QUALIFICATION FOR THE TWO
PATHS

The question now remains: Who are
qualified for the practice of Sµa∆khyayoga
and Karmayoga as taught by the G∂tµa ? Are

they open to all irrespective of class, creed
or nationality or only persons belonging to
a particular Var∆a or grade in society, a
particular Å‹rama or stage in life and a
particular community are eligible for their
practice ? Our reply to this question is that,
although the method of spiritual discipline as
enunciated by the G∂tµa is wholly Indian in
character, and has been followed by the §R¶is
or seers of Vedic Mantras, nevertheless on
a careful reflection on the teachings of the
G∂tµa, it can be safely asserted that the
spiritual disciplines taught in the G∂tµa can be
practised by all human beings. This gospel
of Bhagavµan ›r∂ Kæ¶ƒa, the Teacher of the
whole world that He is, is intended for all
mankindóand not for any particular class or
order. This constitutes a distinctive feature
of the G∂tµa. The Lord has made this point
abundantly clear in the course of His teachings
by using words like ëMµanava¨í (a human
being), ëNara¨í (man), ëDehabhætí (an
embodied soul), ëDeh∂í (one possessed of a
body) etc., at several places. While enunciating
the fundamental practice of Sµa∆khyayoga,
the Lord throws it open to all humanity by
using the word ëDeh∂í in that context (V.13).
Similarly, the Lord declares in unequivocal
terms that any human being can attain
perfection by worshipping the all-pervading
Divinity through the performance of duties
alloted to him by the scriptures (XVIII.46).
Even so with regard to Devotion, the Lord
declares women, the ›µudras (members of the
labouring class) and even those of vile birth
as qualified to practise it (IX.32). And
wherever else the Lord teaches any particular
discipline, He never restricts its practice to
men belonging to a particular Varƒa, Å‹rama
or community alone.

Nevertheless, it should be remembered
that all actions are not suited to all individuals.
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That is why the Lord lays great emphasis
on Varƒa-Dharma or the division of duties
according to different Varƒas or castes. Only
those actions that have been prescribed for
a particular Varƒa or grade in society constitute
the duty of that Varƒa, and not those prescribed
for any other Varƒa. It is by this principle
that oneís action should be governed. Every
man can perform duties allotted to him by
such Varƒadharma (or the code of conduct
prescribed for the different Varƒas or castes)
according to his qualifications and taste. Apart
from the duties prescribed for oneís Varƒa
or grade in society, duties prescribed for the
whole of humanity, such as right conduct
and devotion etc., can be practised by all.

Some people hold the view that only
those belonging to the order of Sannyµasa,
and members of no other Å‹rama or order
are eligible for the practice of Sµa∆khyayoga.
This too does not appear to be supported by
reason. In verse 18 of Chapter II, the Lord
commands Arjuna to fight even from the
point of view of Sµa∆khya. If He recognized
Sannyµas∂s alone as qualified for the practice
of Sµa∆khyayoga, He could never have
commanded Arjuna to fight from the said
point of view. For the order of Sannyµasa
shuts out all action, not to speak of much
more terrible deeds like war. Moreover,
Arjuna was no Sannyµas∂ or recluse either,
and the Lord has even advised him to
approach men of spiritual insight, and seek
enlightenment from them (IV.34).

Apart from this, in verse 4 of Chapter
III, the Lord declares that perfection in
Sµa∆khyayoga cannot be attained merely by
refraining from action. If the Lord regarded
Sannyµas∂s alone as qualified for the practice
of Sµa∆khyayoga, He would have declared
renunciation of actions as indispensable for
the same, rather than make the above

statement. Not only this, in verses 7ó11 of
Chapter XIII, where He has enumerated
various means of attaining wisdom,
renunciation of attachment for and identification
with son, wife, home etc., has also been
mentioned as one such meansóë•‚ÁQ§⁄UŸÁ÷cflXÔU—
¬ÈòÊŒÊ⁄UªÎ„UÊÁŒ·Èí.

The question of giving up attachment
for and identification with oneís wife, children,
wealth, home etc., arises only where there
is connection with them. In the order of
Sannyµasa, there is no connection with wife,
children and so on. Such being the case, if
Sannyµas∂s alone were qualified to practise
J¤µanayoga, it was needless to mention
renunciation of attachment for and identification
with them as a means of attaining wisdom;
for the question of renouncing them does not
arise in the case of a Sannyµas∂.

Again, in Chapter XVIII, where Arjuna
makes a direct inquiry about the nature of
Sannyµasa and Tyµaga, the Lord discusses in
verses 13 to 40 the subject of Sµa∆khyayoga
or the Path of Knowledge in place of
Sannyµasa, and nowhere mentions the order
of Sannyµasa, the Lord implied the order of
Sannyµasa by the word ëSannyµasaí, or if He
regarded Sannyµas∂s alone as qualified to
practise Sµa∆khyayoga, He would have certainly
mentioned this in clear terms on that occasion.
All this definitely proves that the practice of
Sµa∆khyayoga is equally open to the Sannyµas∂
as well as to the house-holder. Of course,
it is true that for the practice of Sµa∆khyayoga
the order of Sannyµasa affords greater facilities,
and in this sense the mode of life of a recluse
may certainly be declared as better suited for
the practice of Sµa∆khyayoga than that of a
householder.

In the practice of Karmayoga action is
predominant and one is specially enjoined to
perform the duty prescribed for oneís grade
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in society (III.8; XVIII.45-46); on the other
hand, renunciation of action has been declared
as a hindrance in this path (III.4). Therefore,
in the order of Sannyµasa, one cannot practise
Karmayoga which lays special emphasis on
Action; for, in that order there is actual
renunciation both of material objects and
actions such as sacrifice and charity etc.
Practice of devotion to God, however, can
be carried on in all Å‹ramas. Hence the
practice of Karmayoga dominated by Devotion
is possible in all Å‹ramas.

There are people who labour under a
misconception that the G∂tµa is useful only for
hermits and recluses, and is of no use to
householders. That is why people generally
keep their boys aloof from the G∂tµa under
the obsession that a study of this book may
lead them to renounce their household. But
the above facts belie their apprehension.
They fail to perceive that it was due to the
supremely esoteric teaching of the G∂tµa that
Arjuna,ó who had, under a spell of delusion
shrunk from his duty as a K¶atriya and made
up his mind to live on almsóremained a
householder all his life and continued to
perform his duties. How could the same G∂tµa
produce such a contrary result in the case
of our boys ? Not only that; the Deliverer
of the G∂tµa, Bhagavµan ›r∂ Kæ¶ƒa Himself,
so long as He remained on earth as an
Avatµara (a direct manifestation of the Deity),
remained constantly engaged in action,ó
protected the virtuous, redeemed the wicked
by putting an end to their earthly existence
and established the kingdom of righteousness
on earth. He even went the length of saying
that if He did not scrupulously engage in
action, people would follow His ways and
give up their duty; and thus He would be
responsible for creating confusion in society
(III.23-24). This does not mean either that

the G∂tµa is not meant for recluses. The G∂tµa
is intended for men belonging to all Varƒas
and Å‹ramas. All can undertake spiritual
practice according to the principles of either
Sµa∆khya or Yoga, for whichever they may
be qualified, performing actions pertaining to
their respective Varƒa or Å‹rama.

DEVOTION IN THE G∫TÅ

The paths of Devotion, Knowledge and
Actionóall these have been discussed at
length in the G∂tµa. Strivers following any of
these paths can obtain sufficient material for
their guidance in the book. Arjuna, however,
was a devotee of the Lord; therefore, while
throwing light on the various paths, whatever
personal instructions are given to Arjuna for
his own guidance, the Lord generally exhorts
him to follow the Path of Action with special
emphasis on devotion (III.30; VIII.7; XII.8;
XVIII.57, 62, 65, 66). In some places, he
has even been urged to action alone (II.48,
50; III.8, 9, 19; IV.42; VI.46; XI.33-34); but
there too Devotion should be inferred as
implied, drawing the inference from other
places. In IV.34 the Lord directs Arjuna
to approach the enlightened and seek
enlightenment from them, and that too in
order to show him the method of attaining
Self-realization and by way of cautioning
him. The Lord did not really mean to direct
Arjuna to any enlightened soul to seek
wisdom, nor did Arjuna actually seek wisdom
anywhere according to the process mentioned
in that verse. A reference to the beginning
and end of the G∂tµa also leads one to the
conclusion that the culmination of the G∂tµa
lies in ëSelf-surrenderí. True, the teaching of
the G∂tµa actually commences from the verse
ë•‡ÊÊëÿÊŸãfl‡ÊÊøSàfl◊˜í etc.,óëëYou grieve over
those who should not be grieved foríí (II.11);
but the seed of this teaching is contained
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in Arjunaís statement in verse II.7
ë∑§Ê¬¸áÿŒÊ·Ê¬„UÃSfl÷Êfl—í etc., in which the word
ëPrapannamí (having taken refuge) reveals
his spirit of self-surrender. That is why it is
with a call to surrender that the Lord
concludes His teaching with the words
ë‚fl¸œ◊Ê¸Ÿ˜ ¬Á⁄UàÿÖÿíóëResigning all duties to
Meí etc.

There is not a single chapter in the G∂tµa,
in which there is no reference to Devotion
at one place or another. By way of illustration
the reader is referred to verse 61 of Chapter
II, verse 30 of Chapter III, verse 11 of
Chapter IV, verse 29 of Chapter V, verse
47 of Chapter VI, verse 14 of Chapter VII,
verse 14 of Chapter VIII, verse 34 of
Chapter IX, Verse 9 of Chapter X, verse 54
of Chapter XI, Verse 2 of Chapter XII, verse
10 of Chapter XIII, verse 26 of Chapter
XIV, verse 19 of Chapter XV, verse 1 of
Chapter XVI (where the compound word
ëJ¤µanayogavyavasthiti¨í refers to the practice
of meditation on God), verse 27 of Chapter
XVII, and verse 66 of Chapter XVIII. In
this way each and every chapter of the G∂tµa
contains a reference to Devotion. Chapter
VII to XII, in particular, contain copious
references to Bhakti; that is why these six
chapters have been recognized as dealing
primarily with Bhakti. For the sake of
illustration, only one verse from each chapter
has been cited above.

Even so, references to Knowledge too
may be found in several chapters. By way
of illustration the reader is referred to verse
29 of Chapter II, verse 28 of Chapter III,
verse 24 of Chapter IV, verse 13 of Chapter
V, verse 29 of Chapter VI, verse 13 of
Chapter VIII, verse 15 of Chapter IX, verse
3 of Chapter XII, verse 34 of Chapter XIII,
verse 19 of Chapter XIV and verse 49 of
Chapter XVIII. Of all other chapters, Chapters

II, V, XIII and XVIII in particular contain
numerous verses dealing with the subject of
Knowledge.

Even as the G∂tµa fully reveals the truth
about Devotion and Knowledge, so does it
unfold the secret of Action as well. Verses
39 to 53 of Chapter II, verses 4 to 35 of
Chapter III, verses 13 to 32 of Chapter IV,
verses 2 to 7 of Chapter V, and verses 1
to 4 of Chapter VI fully unravel the secret
of Action. Of these, again, verse 47 of
Chapter II and verses 16 to 18 of Chapter
IV throw particular light on the subject of
Action. Apart from these the topic of Action
has been dealt with in other chapters too.

For dearth of space, more references are
not being given here. All this shows that the
G∂tµa does not only confine itself to a discussion
of Devotion alone but throws ample light on
all the three subjects of Knowledge, Action
and Devotion.

GOD AS QUALIFIED AND
ABSOLUTE, AND HIS WORSHIP

It has been stated above that whether
we worship God as apart from ourselves, or
as our own self, the fruit of both is the same.
How is it true ? For, to him who worships
God as other than himself, the Lord reveals
His divine form; and when the worshipper
leaves his body, he ascends to the Lordís
own supreme Abode. He who worships God
as his own self, on the other hand, becomes
one with Brahma or the Absolute. There is
no change of place for him. Our reply to
this question is that what we have stated is
true, and the objection raised above is also
to the point. How the two facts can be
reconciled, is being shown below.

The form of God-realization varies in
every individual case according to the
sentiment and faith of the worshipper during
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the period of his spiritual discipline. Those
who worship Him in terms of identity, i.e.,
as their own self, realize Him in terms of
identity; while to those who worship Him
in terms of diversity, He reveals Himself as
other than the worshipper. God is realized
differently by different strivers according to
their respective conviction.

Worship in terms of identity and worship
in terms of diversity, both these constitute
the worship of God; for God is both absolute
and qualified, with form and without form,
manifest and unmanifest, and what not. To
those who regard Him as absolute and
formless, He is devoid of attributes and form
(XII.3). To those who look upon Him as
qualified and formless, He is possessed of
attributes though devoid of form (VIII.9). To
those who view Him as almighty, all-
supporting, all-pervading, all-surpassing, i.e.,
adorned with all excellent virtues, He is
endowed with all noble virtues (XV.15, 17,
19).* To those who hold Him as embracing
everything, He embraces all (VII.7-12; IX.16-
19). To those who recognize Him as possessed
of form and attributes both, He reveals
Himself as such (IV.8; IX.26).

What has been stated above is, no
doubt, true; but this does not solve the basic
point raised by the questioner, which stands
as it is. The question was just this: When
God is realized differently by different
individuals, how can the fruit of the various
disciplines be called one ? Our reply to this
question is that the realization of God by the
Sådhaka corresponds in the first instance
with his own conception about God or with
his sentiment in respect of Him. The realization
of His true nature, that follows next, is
beyond the range of speech; words fail to

describe what it is like. The ultimate fruit
of all forms of worship is one and the same,
no matter whether He is worshipped in terms
of identity or in those of diversity. In order
to make this very point clear the Lord says
that those who worship God in terms of
identity realize the Lord Himself (XII.4;
XIV.19; XVIII.55), and he who worships
Him in terms of diversity becomes one with
Brahma or the Absolute (XIV.26), secures
lasting peace (IX.31), realizes Brahma (VII.29),
attains the eternal, imperishable Abode
(XVIII.56), and so on and so forth. It is in
order to impress upon the mind of Arjuna
the identity of fruit of both forms of worshipó
that carried on in terms of identity and that
practised in terms of diversityóthat the Lord
expresses the same truth in various ways,
both directly and indirectly. The goal to be
attained, the truth to be realized by both the
types of worshippers,óthose who worship
Him in terms of identity and those who
worship Him in terms of diversity,óis one
and the same; it has been described in some
places as ësupreme peaceí and the ëeternal
stateí (XVIII.62), as the Supreme Abode at
another (XV.6), and as ëAmætaí (supreme
Bliss) at still another (XIII.12). Again, it has
been referred to at some places as the
ësupreme stateí (VIII.13), and at still others
as ëhighest perfectioní (XVIII.45). It has
been spoken of at one place as ëthe imperishable
supreme Stateí (XV.5), as ëBrahma who is
all peaceí at another (V.24) and as everlasting
peace consisting of supreme Blissí (VI.15)
at still another. Besides these, many more
words have been used in the G∂tµa to denote
that ultimate fruit. But nothing can be said
about it beyond the assertion that it is the
fruit of all diciplines. It transcends speech.

* The verses referred to above mention only the excellent virtues of God. Hence the word ëApohana,
in XV.15 has been interpreted by us, not in the senses of effacement of memory and wisdom, but as that
of doubt and misapprehension.
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He alone, who has attained that object
knows it; but he too cannot describe it. He
can only hint at it by the use of the above
or similar other words, even as we help a
friend to pick out the new moon by pointing
to a bough which appears to touch it. (This
is what is known as the ›µakhµacanŒra-nyµayaí
in Sanskrit.) Hence the only reasonable
conclusion is that the supreme Reality which
is the ëfruití of all spiritual practices, is one.

This reality of God is transcendent in
character, a supreme mystery, and the secret
of all secrets. He alone who has realized it,
knows it. But even this assertion is made
only with the object of pointing to that
Reality. Considered logically, however, even
this statement is wide of the mark.

EQUANIMITY IN THE G∫TÅ

Equanimity is the dominant note of the
G∂tµa. The test of God-realization lies in the
attainment of equanimity. In all the three
paths of Knowledge, Action and Devotion,
cultivation of equanimity has been declared
as essential even as part of the discipline to
be followed; and equanimity has been pointed
out as a distinguishing mark of those who
have realized God through any of the three
paths. Divorced from equanimity, even spiritual
practice is deficient, much more Realization.
He who lacks equanimity cannot be called
a realized soul. The use of the compound
word ëSamadu¨khasukhamí (balanced in joy
and sorrow) in II.15 denotes that of those
who tread the Path of Knowledge only, he
who is possessed of equanimity is eligible
for immortality or liberation. The latter half
of II.48, which declares Yoga to consist in
equanimityóë‚◊àfl¢ ÿÊª ©UëÿÃíóenjoins the
follower of the Path of Action to maintain
his balance of mind while performing his
duties. And in verse 20 of Chapter XII, the

Lord expects even a Sådhaka treading the
Path of Devotion to practise equanimity.
Even so, equanimity finds a prominent place
among the marks of a Guƒµat∂ta or a realized
J¤µanayog∂ (XIV.24-25). Again, a realized
Karmayog∂ has been declared as equipoised
(VI.7-9) and equanimity has also been included
among the marks of a realized devotee
(XII.18-19).

In order to enable Arjuna to grasp the
truth of this virtue easily and thoroughly, the
Lord explains in the G∂tµa in different ways
the conception of equanimity with reference
to all living beings, actions, abstract ideas
and objects. For example:

EVEN-MINDEDNESS TOWARDS MEN
IN GENERAL

ëëHe who looks upon well-wishers and
neutrals as well as mediators, friends and
foes, relatives and objects of hatred, the
virtuous and the sinful, with the same eye,
stands supremeíí (VI.9).

EVEN-MINDEDNESS TOWARDS MEN
AND ANIMALS

ëëThe wise look with the same eye on
a Brµahmaƒa endowed with learning and
culture, a cow, an elephant, a dog and a
pariah tooíí (V.18).

EVEN-MINDEDNESS TOWARDS ALL
BEINGS

ëëArjuna, he who looks on all as one,
on the analogy of his own self, and looks
upon the joy and sorrow of all with a similar
eye,ósuch a Yog∂ is deemed the highest of
allíí (VI.32).

At some places, the Lord mentions
equanimity with reference to men, actions,
objects and abstract ideas together. For
exampleó
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ëëHe who is alike to friend and foe, as
well as to honour and ignominy, who remains
balanced in heat and cold, pleasure and pain,
and other pairs of opposites, and is free from
attachment (is dear to Me)íí (XII.18).

In the above passage, ëfriendí and ëfoeí
stand for men; ëhonourí and ëignominyí
represent treatment by others, which is an
action; ëheatí and ëcoldí refer to objects;
while ëjoyí and ësorrowí are abstract ideas.

ëëHe who is ever established in the Self
takes sorrow and joy alike, views a clod of
earth, a stone and a piece of gold alike, is
possessed of wisdom, receives the pleasant
as well as the unpleasant in the same spirit,
and views censure and praise alikeíí (XIV.24).

In the above passage as well, ësorrowí
and ëjoyí are abstract ideas; ëclod of earth,í
ëstoneí and ëgoldí represent objects; ëcensureí
and ëpraiseí typify action by others; while
ëpleasantí and ëunpleasantí refer to all the
four, viz., beings, ideas, objects and actions.

In this way he who looks on all with
the same eye, who, though entertaining the
feelings of ëIí and ëmineí only in name in
his dealings with the world, is even-minded
towards all, who sees unity in the whole
worlds;ósuch a man is possessed of
equanimity and he alone is an advocate of
equality in the real sense of the term.

There is a world of difference between
the cult of equanimity preached by the G∂tµa
and the doctrine of the so called equality
preached by modern socialism. Modern
socialism is anti-theistic in its outlook, whereas
the cult of equanimity preached by the G∂tµa
sees God everywhere and in everything.
One uproots Religion, while the other upholds
Religion at every step; one is violent in its
conception, while the other establishes the
principle of non-violence; one is based on
self-interest, while the other has no room for

selfishness. One, though abolishing all
distinctions in the matter of interdining and
social intercourse etc., maintains disunion in
spirit; while the other, though maintaining
due discrimination in the matter of interdining
and social intercourse according to the bounds
prescribed in the ›µastras, does not admit any
disparity in spirit and exhorts us to perceive
the Supreme Spirit as the same in all. The
goal of one is mammon-worship, while that
of the other is God-realization. In one there
is identification with oneís party and disrespect
for others; while in the other there is complete
absence of pride, and respect for all which
comes from a sense of the immanence of
God. In one, there is emphasis on external
behaviour, while in the other it is the spirit
which matters; in one it is material happiness
which is of primary importance, while in the
other it is spiritual happiness that counts; in
one there is want of tolerance for othersí
wealth and othersí views, in the other there
is equal respect for all; one is dominated by
partiality and prejudice, while the other
prescribes conduct which is free from partiality
and prejudice.

DESTINY OF J∫VAS AFTER DEATH

The G∂tµa mentions three grades of
destinies, viz., high, middling and low,
corresponding to the qualities (Guƒas) and
actions of the J∂vas. The destiny of those
who perform duties and worship prescribed
in the ›µastras from the points of view of
Karmayoga and Sµa∆khyayoga has been
described in verse 24 of Chapter VIII. Of
these, again, the destiny of those who fall
from Yoga has been mentioned in verses 40
to 45 of Chapter VI. There it is stated that
casting off their mortal coil they ascend to
heaven and other worlds and, having enjoyed
the pleasures of those celestial regions for a
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pretty long period, are reborn in the homes
of wealthy people of pious conduct. Or,
without being temporarily transferred to heaven
they are directly reborn in a Yog∂ís family
and, driven once more to the practice of
Yoga by the impulse of their previous
Sµadhanµa, attain the supreme goal.

The destiny of those who perform the
prescribed duties or worship with an interested
motive has been described in verses 20 and
21 of Chapter IX; there it has been shown
how those who perform sacrifices etc.,
prescribed in the Vedas with a desire to
attain heaven ascend to that region, and how,
on the stock of their merit being exhausted,
they are hurled back to the mortal plane. The
route and the process of their ascent to heaven
have been delineated in the commentary on
verse 25 of Chapter VIII.

Verses 14, 15 and 18 of Chapter XIV
briefly describe in a general way the destiny
of all men. When a man gives up the ghost
during the preponderance of the quality of
Sattva, he attains to the higher worlds; dying
when Rajas is in the ascendant, one is born
among men; and he who expires during the
predominance of Tamas is born in the
species of birds, beasts, insects, moths and
trees etc. Even so a man established in Sattva
ascends after death to the higher regions;
men of a Rµajasika disposition who are
established in Rajas remain in the world of
mortals; and men of a Tµamasika temperament
who are established in Tamas descend in the
scale of spiritual evolution, i.e., are cast into
hell or born in sub-human species. In verses
19 to 20 of Chapter XVI the Lord says, with
reference to Tµamasika men of a demoniac
disposition, that He repeatedly casts them
into demoniac wombs, i.e., the species of
low-born creatures like dogs and swine etc.,
and subsequent to this they are cast into

terrible hells. Similarly, in other places too
the G∂tµa speaks of men attaining good or evil
destiny according to their qualities and actions.
The destiny of liberated souls has been
described at length at many places in the
shape of the goal of the Paths of Knowledge
and Action.

SOME SPECIAL FEATURES OF THE
G∫TÅ

(1) MEANS OF TESTING THE
PREDOMINANCE OF GU§NAS
The G∂tµa has laid down certain definite

standards of judging whether a particular
object, idea or action belongs to the Sµattvika,
Rµajasika or Tµamasika type. They are as
follows:ó

(1) An idea or action which is untainted
with selfishness, which is free from attachment
and the sense of ëmineí, and which is
conducive to God-realization, should be
regarded as Sµattvika.

(2) An idea or action which is tainted
with greed, selfishness, and attachment, and
which yields momentary pleasure and
ultimately leads to sorrow should be regarded
as Rµajasika.

(3) An idea or action which is
characterized by violence, infatuation and
obstinate error, and which leads to sorrow
and ignorance, should be regarded as
Tµamasika.

Thus pointing out the distinguishing
marks of ideas and actions of the Sµattvika,
Rµajasika and Tµamasika types, the Lord
enjoins us all to adopt those of the Sµattvika
type and discard those of the other two
types.

(2) PREDOMINANCE OF SPIRIT
OVER ACTION IN THE G∫TÅ

Although the G∂tµa recognizes good
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conduct and a noble spirit both as conducive
to blessedness, it lays emphasis on the spirit
or oneís mental attitude. In the marks of a
stable-minded Yog∂, a devotee and a Guƒµat∂ta
(one who has transcended the three Guƒas)
given at the end of Chapters II, XII and XIV
respectively, it is the spirit that has
been emphasized (II.55ó71; XII.13ó19;
XIV.22ó25). In Chapters II and XIV,
Arjunaís question has particular reference to
conduct, but the Lordís reply lays emphasis
on the spirit. In the eyes of the G∂tµa, most
ordinary pursuits such as fighting, trade,
agriculture and menial service etc., done in
a disinterested spirit, are superior to the
noblest acts like sacrifice, charity, penance,
public service and worship etc., done with
an interested motive, inasmuch as the former
are conducive to liberation (II.40, 49; XII.12;
XVIII.46). In Chapter IV too, which enunciates
various practices in the form of so many
sacrifices (IV.24ó32), liberation has been
shown to depend primarily on the spirit of
the sacrificer.

G∫TÅ AND THE VEDAS

The G∂tµa shows great regard for the Vedas.
By declaring Himself as worthy of being known
by the Vedas, as the author of the Vedµanta
and the knower of the Vedas, the Lord enhances
their glory to a great extent (XV.15). While
speaking of the P∂pala tree in the shape of
creation, the Lord says that he alone who
knows ëëthis tree with its roots in essence
really knows the truth of the Vedasíí (XV.1).
The Lord shows thereby that the intention of
the Vedas is to reveal the true character of the
world together with its cause, viz., God. The
Lord says that He simply reiterates what the
Vedas have stated by the analytical process.
Thus citing the Vedas as authority in support
of His utterances, the Lord has exalted the

Vedas to the skies. By declaring the three
Vedasó°Rk, Yaju¶ and Sµamaóas His own
selves, He has accorded them a still greater
honour. The Lord states that the Vedas have
proceeded from Him (III.15; XVII.23). He
further says that various means to God-
realization have been taught in the Vedas
(IV.32). Thereby He clearly indicates, as it
were, that the Vedas do not merely enunciate
practices which bring enjoyment in the
worldóas some unthinking men hold, but
that they set forth, not one or two, but numerous
ways to God-realization. While referring to
His Reality as the ëëSupreme Godíí, the Lord
says that knowers of the Vedas term it as
ëAk¶araí or the syllable O≈ (VIII.11). By this
statement too the Lord conveys the same idea,
viz., that the Vedas do not merely speak of the
transient enjoyments of this world and of heaven,
which are the goal of men who are motivated
by desire, but that they discuss at length the
imperishable Reality of God as well. This
makes it clear that the Lord has shown
exceptional esteem and regard for the
Vedas.

This raises the question: Why, then, did
the Lord speak slightingly of the Vedas at
several places ? For example, He has spoken
of men obsessed by desire and devoted to
the letter of the Vedas as unwise (II.42).
Again, declaring the Vedas as dealing with
the evolutes of the three Guƒas in the form
of worldly enjoyments, as well as with the
means of attaining such enjoyments, He has
advised Arjuna to remain unattached to them
(II.45). And referring to men who are motivated
by the desire and devoted to the ritual
enjoined by the three Vedas, the Lord says
that they repeatedly come and go, and do
not escape from the whirligig of birth and
death (IX.21). What are we to understand
from the above?
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Our reply to the above question is that,
although the observations of the Lord referred
to above appear to decry the Vedas, really
speaking they do not. The G∂tµa values absolute
desirelessness on the part of a doer or a
worshipper much more than an interested spirit,
and has declared the former as indispensable
for God-realization. Hence it is with a view
to declaring selfish motive with regard to oneís
actions or worship as lower than absolute
desirelessness and as conducive to momentary
sense-enjoyments, that the Lord has off and
on proved it to be of no consequence; but
He has nowhere denounced such spirit just
as He has denounced prohibited acts. Even
where He speaks of oneís transcending the
fruits held out by the Vedas, He only refers
to the fruits of actions performed with an
interested motive. Thus it is clear that nowhere
in the G∂tµa does the Lord decry the Vedas;
on the other hand, He has only extolled them
every now and them.

G∫TÅ AND THE SCHOOLS OF
SÅÃKHYA AND YOGA

Some people hold the view that wherever
the word ëSµa∆khyaí occurs in the G∂tµa, it
stands for the Sµa∆khya system of philosophy
founded by Mahar¶i Kapila; but this does not
appear to be a reasonable view. In three
consecutive verses (Verses 19, 20 and 21)
of Chapter XIII, and elsewhere too, the G∂tµa
uses the words ëPrakætií and ëPuru¶a, together,
and these are the two principal words of the
Sµa∆khya terminology; this has led people to
conclude that the G∂tµa upholds the doctrine
of Sµa∆khya taught by Kapila. Similarly,
some people interpret the word ëYogaí too
as referring to the school of philosophy of
that name founded by Mahar¶i Pata¤jali. At
the beginning of Chapter V, and at many
other places too, the words ëSµa∆khyaí and

ëYogaí have been used together; this has
also contributed to the assumption that the
words ëSµa∆khyaí and ëYogaí respectively
stand for the philosophical systems of those
names attributed to sages Kapila and Pata¤jali.
But the view does not appear to be supported
by reason. The ëSµa∆khyaí referred to in the
G∂tµa is not the same as the Sµa∆khya system
of philosophy associated with the name of
Kapila, nor is the ëYogaí spoken of in the
G∂tµa the same as the Yoga of Pata¤jali. This
will be clear from the following:ó

(1) The Sµa∆khya system of philosophy
refuses to recognize God as conceived by
the G∂tµa.

(2) Although the word ëPrakætií occurs
at several places in the G∂tµa, there is a world
of difference between ëPrakætií as conceived
by the G∂tµa and the ëPrakætií of Sµa∆khya.
According to the Sµa∆khya philosophy as
taught by Kapila, ëPrakætií denotes a state of
equilibrium of the three Guƒas. But the
ëPrakætií of the G∂tµa is the cause of the three
Guƒas, which are its evolutes (XIV.5).
Sµa∆khya recognizes Prakæti as without
beginning and eternal; the G∂tµa does hold it
to be without beginning (XIII.19), but not
eternal.

(3) Similarly, there is a great difference
between ëPuru¶aí as conceived by the G∂tµa
and the ëPuru¶aí of the Sµa∆khya philosophy.
According to Sµa∆khya, Puru¶as are many;
but ëSµa∆khyaí as preached by the G∂tµa
recognizes only one Puru¶a (XIII.22, 30;
XVIII.20).

(4) The G∂tµaís conception of ëMuktií
also widely differs from ëMuktií as taught
by the Sµa∆khya system. According to the
latter, Mukti or liberation consists in the final
cessation of sorrow. In the ëMuktií of the
G∂tµa, however, there is not only final cessation
of sorrow but in addition to it there is



* A General Survey of the G∂tå * 23

realization of God; who is an embodiment
of supreme Bliss (VI.21-22).

(5) Besides the above doctrinal
differences, the Yoga system of Pata¤jali
defines ëYogaí as the cessation of the functions
of the mind. The G∂tµa however, uses the
word ëYogaí in different senses according
to the context in which it occurs (vide
commentary to II.53).

Thus there is a great difference between
the teachings of the G∂tµa, on the one hand,
and the teachings of the Sµa∆khya and Yoga
schools of philosophy, on the other.

APOLOGY FOR THE PRESENT
COMMENTARY

For many years past some friends have
pressed me, and tried to prevail upon me,
to write a detailed commentary on the G∂tµa
according to my own ideas. Already there
exist a number of glosses, commentaries and
expositions on the G∂tµa by revered Åcµaryas
or world-teachers, saints and holy men, as
well as by savants possessing deep insight
into the ›astras. They are all worthy of
respectful consideration, and have attempted
to bring to light the secrets of the G∂tµa
according to their own respective standpoints.
But most of them are in Sanskrit and are
particularly useful to men of learning. Therefore,
the friends argued that a commentary should
be written in a simple language, which may
be of use to all, and may be comprehended
by the common run of people, and which
may contain a detailed exposition of the
teachings of the G∂tµa. With this end in view,
and believing that the writer himself would
be benefited the most by such an undertaking,
the work was taken in hand. But experience
showed that the task was far more difficult
than it appeared to be in the beginning.

I am conscious of the fact that from the

points of view both of ability and qualification,
this attempt on my part will be regarded as
nothing short of a daring act. By caste I am
a Vai‹ya, and in point of learning and
wisdom too I find myself wholly unequal to
the undertaking. Thus I am altogether
unqualified to write a commentary on a
universally respected scripture like the G∂tµa.
As regards the meaning of the G∂tµa, far from
claiming a full understanding of the teachings
of the Lord, it would be too presumptuous
on my part to say that I have understood
even a hundredth part of their import. And
having grasped their meaning even to a small
degree it is all the more difficult to translate
them into practice. Those alone who are
specially favoured by the Lord can undertake
to do so. Practice in life of all those teachings
in their entirety is indeed a far cry; even they
are really blessed, who have moulded their
lives according to a stray verse of the G∂tµa
dealing with spiritual practice; and I bow
crores of times at their sacred feet. Such
persons alone possess the requisite qualification
to interpret the G∂tµa.

Thus, from all points of view, the
present attempt on my part is a daring
enterprise and sheer childishness. Nevertheless,
it has provided me an opportunity to devote
some thought to the meaning of the G∂tµa, to
reflect on the divine teachings of the Lord
and to discuss spiritual topics and these
moments of my life have been spent in the
best way possible, for which I consider
myself blessed. This has no doubt contributed
to advance my knowledge of the G∂tµa and
has also served to correct many errors;
nonetheless, it may be safely presumed that
I have erred at every step in the course of
this undertaking. For, whether I have understood
even a hundredth part of the teaching of the
G∂tµa cannot be definitely said. The real
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commentary, I have neither referred to the
views of any Åcµarya or commentator, nor
criticized any. But while stating my own
point of view, I may have said something
which may conflict with the views of any,
for which I seek forgiveness from all. It has
not been my object to enter into controversy,
or compare one point of view with another.

As far as possible, care has been taken
to avoid inconsistency between what has
gone before and what follows; but inasmuch
as the commentary has assumed unwieldy
proportions, it is not unlikely that mistakes
of this type may have escaped notice. I
humbly hope that the generous reader will
kindly rectify all such errors and inform me
about the same.

In writing this commentary, I received
invaluable help from several revered
personages, friends and relatives. Modern
etiquette demands that I should mention
them all by name. But if I proceed to do
so, I would be hurting their feelings in the
first instance; and secondly my relations with
them are of such an intimate nature that any
praise offered to them is as good as self-
praise. Therefore, without mentioning any of
them by name, I consider it enough to say
that but for their ungrudging co-operation the
commentary would not perhaps have seen
the light of the day as it is.

ó Jayadayal Goyandaka

import of the G∂tµa is known in its entirety
only to the Lord Himself, and to a certain
extent to Arjuna, for whom the G∂tµa was
intended. Or, even those who have actually
realized God, and have fully actualized in
life the grace of God, may partially know
it. What more can I say on this  subject ?
I, for my part, am deeply obliged and
indebted to all those revered souls who have
written glosses and commentaries on the
G∂tµa; for in shaping the present commentary,
I have taken great help from a number of
those glosses and commentaries. Therefore,
with a heart full of gratitude, I offer, again
and again, my humble salutations to those
adorable souls.

With regard to this commentary, of
course, I can unhesitatingly say that it is full
of imperfections. Far from correctly interpreting
the intention of the Lord, I may have
misconstrued it myself at several places, and
in many places I may have represented the
very reverse of what the Lord intended to
say. For all these errors, I apologize with
folded hands both to the merciful Lord and
to all lovers of the G∂tµa. Whatever I have
written, I have written according to my own
poor lights; and I hope men of learning and
wisdom will pardon me for the childishness
I have exhibited through this indication of
my poor understanding. In the present

U
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›r∂madbhagavad-G∂tå
Chapter I

The present chapter is the Introduction to the great teachings delivered to the entire
world by God Himself in the form of the G∂tµa, making Arjuna the immediate cause for

its delivery. After a recital of the principal warriors on both sides, it mainly
describes Arjunaís dejection, caused by faint-heartedness, from the fear of loss
of friends and relatives in the course of the impending clash of arms. And
such a feeling of dejection helps oneís spiritual advancement by inducing

aversion to worldly enjoyments if one comes in touch with an advanced Soul. That is
why the chapter has been given the title of ëëThe Yoga of Dejection of Arjunaíí.

In the first verse of this chapter Dhætarµa¶¢ra enquires of Sa¤jaya about the details of
the war. Thereupon Sa¤jaya describes in the second verse how, approaching Droƒµacµarya,

Duryodhana starts his conversation. In the third verse Duryodhana invites
Droƒµacµarya to observe the mighty army of the PµaƒŒavas and devotes verses
4 to 6 to a recital of the names of the prominent warriors on the PµaƒŒava

side. In the seventh, asking Droƒµacµarya to know pointedly the main warriors and generals
of his own army, he gives in verses 8 and 9 the names of some of them and describes
their heroism and skill in warfare. In the tenth verse declaring his own army as
unconquerable, and that of the PµaƒŒavas as comparatively weaker, in the eleventh he
requests all his warriors to guard Bh∂¶ma on all sides. The twelfth verse speaks of Bh∂¶ma
blowing his conch and the thirteenth describes the noise produced by the sudden blaring
forth of conches, kettledrums, drums and trumpets, etc., in the Kaurava army. Fourteenth
to eighteenth verses speak of Bhagavµan ›r∂ Kæ¶ƒa, Arjuna, Bh∂ma, Yudhi¶¢hira, Nakula,
Sahadeva and all other distinguished warriors of the PµaƒŒava army blowing their respective
conches and verse 19 tells us of the terrible sound echoing through heaven and earth and
rending the heart of Duryodhana and his followers. Seeing the sons of Dhætarµa¶¢ra arrayed
for battle Arjuna requests ›r∂ Kæ¶ƒa, in verses 20 and 21, to place the chariot between
the two armies, and in verses 22 and 23 he says that the chariot should be kept there
till he has carefully observed and scanned the warriors assembled for the war. Verses 24
and 25 describe how placing the chariot between the two armies, as desired by Arjuna,
›r∂ Kæ¶ƒa invites the latter to behold the warriors assembled for the war. Then, upto verse
30 there is a description, first by Sa¤jaya and then by Arjuna himself, of the latterís
perplexity and grief at the sight of his relations in battle-array. In verse 31 Arjuna points
out the evil consequences of war and verses 32 and 33 are devoted to his reasons for
not coveting either victory or the pleasures attending sovereignty. In verses 34 and 35
Arjuna mentions his close relationship with the warriors, viz., they being his teachers, uncles,
etc., and declares that he did not want to kill them, though he might be killed by them,
or even for the sovereignty of the three worlds. Saying so, he proceeds in verses 36 and

Title of the
Chapter

Summary of
the Chapter
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37 to say that even though Duryodhana and his brothers were desperadoes, their killing
would result only in sin and happiness could never be expected from it. In verses 38
and 39 he points out why the PµaƒŒavas should desist from the sin of destruction of their
own race and enmity towards friends, and devotes verses 40 to 44 to a detailed enumeration
of the evils resulting from the destruction of a family and its traditions. In verses 45 and
46 Arjuna says that the preparation for war with a view to killing his own relations due
to lust for throne and enjoyment was nothing but preparation for the commission of a
great sin, and expressing regret for it, he declared that it was better that the sons of
Dhætarµa¶¢ra should kill him. The chapter is concluded with verse 47, wherein Sa¤jaya
describes how having determined not to fight, and agitated by grief, Arjuna laid down
his arms, and sank into his chariot.

The pomp and wealth of the PµaƒŒavas displayed during the performance of the
Rµajasµuya sacrifice aroused deep jealousy in the mind of Duryodhana, who in collusion

with ›akuni, etc., invited Yudhi¶¢hira to a game of dice, in which Yudhi¶¢hira
was fraudulently defeated and deprived of all his wealth and possessions.
Finally, it was settled that Yudhi¶¢hira and the other PµaƒŒavas, together with
Draupad∂, should repair to the forest and live there in exile for twelve years;

after this for one year they were to remain incognito, untraced by the Kauravas. All these
thirteen years the kingdom was to be ruled by Duryodhana, and if the PµaƒŒavas remained
undetected during the stipulated period of one yearís incognito existence, the kingdom
was to be returned to them after the conclusion of thirteen years. Having successfully
concluded their exile of thirteen years according to these terms when the PµaƒŒavas at
last asked for the return of their kingdom, Duryodhana gave a flat refusal. The learned
and aged family priest of Drupada was sent to Duryodhanaís court to negotiate in favour
of the PµaƒŒavas, but Duryodhana remained adamant. Thereafter both the sides began
to prepare themselves for war. Duryodhana went to Dvµarakµa to invite Bhagavµan ›r∂ Kæ¶ƒa
to join him as an ally. Arjuna also reached there the very same day. They both found
›r∂ Kæ¶ƒa resting on a couch in His palace. Observing that ›r∂ Kæ¶ƒa was asleep,
Duryodhana went in and occupied a nice and comfortable seat placed at the head of
the couch, while Arjuna remained standing near the feet of ›r∂ Kæ¶ƒa, joining both his
palms in a posture of humility. The moment ›r∂ Kæ¶ƒa opened His eyes He saw Arjuna
standing before Him, and then, when He turned His head, He could observe Duryodhana
seated on the chair at the head of the couch. Bhagavµan ›r∂ Kæ¶ƒa welcomed both of
them, and asked for the reasons of their visit. In reply Duryodhana said, ëëYour love and
affection for me as well as Arjuna are quite balanced, and both of us are your relations;
but I was the first to approach you. The code of honour among honourable men demands
that help should be rendered to the first seeker of help. You are the greatest and most
honourable person in the world today; therefore, you should render help to me alone.íí
The Lord said, ëëI agree that you were the first to come here; but My eyes fell on Arjuna
first. Therefore, I shall help both of you. According to the law of the scripture, the privilege
of first choice should be given to the younger in age, therefore Arjunaís desire should
be satisfied first. My help will be available in this war in two ways. One side will have

Link of the
Story
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My most powerful Nµarµayaƒ∂-Senµa, and on the other, I shall remain Myself, single-handed,
bound by the vow of not participating in battle, and not taking up arms. Now, Arjuna,
as righteousness dictates, I give you the first chance to express your desire; please take
from out of those two whatever you preferíí. Arjuna thereupon chose Bhagavµan ›r∂ Kæ¶ƒa,
the slayer of foes, and a manifestation of Nµarµayaƒa Himself, as his helper. Duryodhana,
for his part, took the powerful Nµarµayaƒ∂-Senµa as his share, and returned to Hastinµapura
very much delighted at heart.

Then, Bhagavµan ›r∂ Kæ¶ƒa asked Arjuna why, when He (›r∂ Kæ¶ƒa) would not
participate in battle as a warrior, Arjuna gave up preference for the Nµarµayaƒ∂-Senµa and
took Him (›r∂ Kæ¶ƒa) on his side Arjuna replied, ëëLord ! You are capable of destroying
all those forces single-handed; why should I, in that case, care for the army ? Besides,
I have for a long time cherished the desire in my heart that you should act as my Charioteer.
Kindly fulfil that desire of mine during this great waríí. The Lord, who is ever the most
devoted lover of His devotees, accepted with pleasure this role of driving the horses of
Arjunaís chariot, as desired by Arjuna. That is how Bhagavµan ›r∂ Kæ¶ƒa became the
charioteer of Arjuna, and at the commencement of the battle of Kuruk¶etra delivered to
Arjuna the divine teachings as incorporated in the G∂tµa.

On the return of Duryodhana and Arjuna from Dvµarakµa, when the armies on both
sides had assembled, Bhagavµan ›r∂ Kæ¶ƒa Himself went to Hastinµapura as the emissarry
of the PµaƒŒavas, and tried to prevail upon Duryodhana to prevent the war; but Duryodhana
declared in clear and explicit terms : ëëSo long as I am alive, the PµaƒŒavas can never
expect to have the kingdom. I am not prepared to give them even as much land as can
be covered by the point of a needle.íí (Mahµabhµarata, Udyoga-Parva, Chap. 127, verses
22 to 25). It is only then that according to the advice of their mother, Kunt∂, and under
the inspiration of Bhagavµan ›r∂ Kæ¶ƒa, the PµaƒŒavas finally decided to resort to war,
considering their cause to be righteous, and establish by force of arms their rightful claim
to the kingdom.

When both the sides had thoroughly prepared to start the battle, the sage Vedavyµasa
approached Dhætarµa¶¢ra and said, ëëIf you want to see this terrible carnage with your
own eyes, I can make you a gift of transcendent vision.íí But Dhætarµa¶¢ra replied: ëëO
chief of Brahmar¶is, I have no desire to see with my own eyes this slaughter of my own
family, but I should like to hear all the details of the battleíí. Thereupon the great sage
Vedavyµasa conferred the gift of divine vision on Sa¤jaya (Dhætarµa¶¢raís trusty counsellor)
and said to Dhætarµa¶¢ra, ìSa¤jaya will describe to you all the incidents of the warî.
Whatever happens in the course of this war, he will directly see, hear and otherwise come
to know. Whether an incident takes place before his eyes or behind his back, during the
daytime or at night, privately or in public, and whether it is reduced to actual action
or appears only as a thought, it will not remain hidden from his view. He will come
to know everything exactly as it happens. No weapon will touch his body, nor will he
feel the least exhaustion.

ëëWhat is taking place is inevitable; there is no power on earth capable of arresting
the course of this catastrophe. It will end in the triumph of righteousness and virtue.íí
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On Mahar¶i Vedavyµasaís departure from the royal court, Sa¤jaya in answer to
Dhætarµa¶¢raís query described to him the location of the different Dv∂pas (divisions) of
the terrestrial world in the course of which he gave a geographical description of
Bhµaratavar¶a (India) as well. In the meanwhile, the struggle between the Kauravas and
PµaƒŒavas started and continued for ten days, when the great Bh∂¶ma was thrown down
from his chariot and lay on his bed of arrows. At this point Sa¤jaya, again, goes to
Dhætarµa¶¢ra and suddenly announces to him the fall of Bh∂¶ma in battle (Bh∂¶ma-Parva,
Chap. 13). Terribly moved at the sad news, Dhætarµa¶¢ra requested Sa¤jaya to describe
to him all the incidents of the conflict. Thereupon Sa¤jaya gave a detailed description
of the formation of the two rival armies. Then, Dhætarµa¶¢ra again asked Sa¤jaya to recite
to him in greater detail all the incidents that had taken place from the beginning of the
battle till then. Here commences the first chapter of the G∂tµa. It constitutes the twenty-
fifth chapter of Bh∂¶ma-Parva of the Mahµabhµarata. It starts with Dhætarµa¶¢ra questioning
Sa¤jaya in the following terms:

äÊÎÃ⁄UÊc≈˛U ©UflÊø

œ◊¸ˇÊòÊ ∑È§L§ˇÊòÊ ‚◊flÃÊ ÿÈÿÈà‚fl—–
◊Ê◊∑§Ê— ¬Êá«UflÊpÒfl Á∑§◊∑È§fl¸Ã ‚TÿH 1H

œÎÃ⁄UÊc≈˛U— Dhætarµa¶¢ra, the blind king of Hastinµapura; ©UflÊø said; œ◊¸ˇÊòÊ ∑È§L§ˇÊòÊ on the
sacred soil of Kuruk¶etra; ‚◊flÃÊ— gathered; ÿÈÿÈà‚fl— eager to fight; ◊Ê◊∑§Ê— my own sons;
¬Êá«UflÊ— the sons of PµaƒŒu; ø and; ∞fl indeed; Á∑§◊˜ what; •∑È§fl¸Ã did; ‚Tÿ O Sa¤jaya.

Dhætarµa¶¢ra said: Sa¤jaya, gathered on the holy land of Kuruk¶etra, eager to
fight, what did my sons and the sons of PµaƒŒu do? (1)

austerities at this very place. Those who die
here go to the higher regions after death. For
these and similar other reasons ëKuruk¶etraí
is called a Dharma-K¶etra or Puƒya-K¶etra,
ëholy tractí.

By the word ëMµamakµa¨, (my sons)
Dhætarµa¶¢ra refers to his hundred sons and all
the warriors on his side. And by the word
ëPµaƒŒavµa¨í (the sons of PµaƒŒu), he means the
five PµaƒŒava brothers, Yudhi¶¢hira and others,
and all the warriors on their side. The
questioning in the verse shows Dhætarµa¶¢raís
desire to know in detail the account of the
terrible fight which had raged for ten days
prior to this,óhow the assembled fighters started
the battle, who was matched with whom in
the fighting array, and who was killed by
whom, on what date and by what means, etc.

Chapter 83 of Vanaparva, and Chapter
53 of ›alyaparva, of the Mahµabhµarata, contain
detailed disquisitions on the sacredness of
Kuruk¶etra. It has been described as bounded
by the river Sarasvat∂ in the north, and the
river Dæ¶advat∂ in the south. It is said that
the length and breadth of the area were five
Yojanas each, corresponding to forty miles
on each side. The present geographical position
of the place is south of Ambala in Haryana
and north of Delhi. A small town, named
Kuruk¶etra, is even now situated at the place.
There is another name, Samantapa¤caka,
by which the locality is designated. The
›atapatha-Brµahmaƒa and other sacred books
mention it as the place where celestials like
Agni, Indra and Brahmµa performed their
austerities. King Kuru also performed severe
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In answer to Dhætarµa¶¢raís query, Sa¤jaya says:

‚Tÿ ©UflÊø

ŒÎ¶ÔÊ ÃÈ ¬Êá«UflÊŸË∑¢§ √ÿÍ…¢U ŒÈÿÊ¸œŸSÃŒÊ–

•ÊøÊÿ¸◊È¬‚XÔUêÿ ⁄UÊ¡Ê fløŸ◊’˝flËÃ˜H 2H
‚Tÿ— Sa¤jaya; ©UflÊø said: ŒÎ¶ÔUÊ seeing; ÃÈ and; ¬Êá«UflÊŸË∑§◊˜ the army of the PµaƒŒavas;

√ÿÍ…U◊˜ drawn up for battle; ŒÈÿÊ¸œŸ— Duryodhana; ÃŒÊ at that time; •ÊøÊÿ¸◊˜ the preceptor
(Droƒa); ©U¬‚XÔUêÿ approaching; ⁄UÊ¡Ê king; fløŸ◊˜ (these) words; •’˝flËÃ˜ spoke.

Sa¤jaya said: At that time, seeing the army of the PµaƒŒavas drawn up for battle
and approaching Droƒµacµarya, King Duryodhana spoke these words:         (2)

latter their right to their kingdom, or whether
the righteous King Yudhi¶¢hira himself, being
influenced by the holiness of the tract, had
walked out of the war, or whether both the
armies had, till then, remained arrayed in
battle in their respective positions, and no
fight had yet taken place, or, if there had
been a fight, what was its result, etc.

Dhætarµa¶¢ra having already heard the news
of the great Bh∂¶maís fall in battle, the
questioning cannot mean that he had remained
wholly ignorant of the battle, and therefore
wanted to know whether the sanctity of the
ëholy landí of Kuruk¶etra had reformed the
mind of his sons, inducing them to make
peace with the PµaƒŒavas by conceding to the

Though the grand old man Bh∂¶ma was
the Chief Commander of the Kaurava army,
the position which Guru Droƒµacµarya, held
in that army was also very high and responsible.
In an army the position allotted to a commander
must be maintained by him; he cannot quit
his position without throwing the army into
disorder. Therefore, though exercising the
authority of the King, Duryodhana considered
it better to go to Droƒµacµarya himself, rather
than summon the Åcµarya to him and thus
make him move from his allotted place in
the army. Over and above this, Droƒµacµarya
was old in age and advanced in knowledge,
and being the Teacher of the Kurus was
worthy of respect and honour. Again,
Duryodhana had to use the Åcµarya as an
instrument for serving his own selfish end;
for this as well it was desirable to secure to
goodwill of the Åcµarya by proper exhibition
of honour. From the spiritual point of view,
it is oneís duty to show humility and respect

Sa¤jaya refers to Duryodhana as ëRµajµaí,
or King. The following may be the reasons
for it:

(a) Duryodhana was an eminent hero
and a great statesman and was actually
running the whole Government.

(b) It is the nature of saints to show
respect to all, and Sa¤jaya was a man of
saintly character.

(c) An epithet of respect applied to the
son would bring pleasure to Dhætarµa¶¢raís
heart.

The PµaƒŒava army had been arrayed in
such a spectacular manner that its very sight
startled Duryodhana, and in an anxious mood
he hastened himself to inform Droƒµacµarya
about it. His idea was that after an examination
of the formation of the PµaƒŒava army, the
great Teacher of Military Science, Droƒa, would
advise Bh∂¶ma, the Chief Commander, to form
a battle-array which would be better and more
impregnable than that of the PµaƒŒava army.
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by oneís conduct towards every other being;
nay, in politics as well, a shrewd and clever
man in order to get his purpose served shows

respect to others. From all these points of
view, it was but meet and proper for
Duryodhana to go to Droƒµacµarya himself.

Approaching Droƒµacµarya, what Duryodhana said is stated below:

¬‡ÿÒÃÊ¢ ¬Êá«ÈU¬ÈòÊÊáÊÊ◊ÊøÊÿ¸ ◊„UÃË¥ ø◊Í◊Ỗ–
√ÿÍ…UÊ¢ º˝È¬Œ¬ÈòÊáÊ Ãfl Á‡ÊcÿáÊ œË◊ÃÊH 3H

¬‡ÿ behold; ∞ÃÊ◊Ỗ yonder; ¬Êá«ÈU¬ÈòÊÊáÊÊ◊Ỗ of the sons of PµaƒŒu; •ÊøÊÿ¸ master; ◊„UÃË◊Ỗ mighty;
ø◊Í◊˜ army; √ÿÍ…UÊ◊˜Ô arrayed for battle; º˝È¬Œ¬ÈòÊáÊ Dhæ¶¢adyumna (son of Drupada); Ãfl Á‡ÊcÿáÊ
œË◊ÃÊ by your talented pupil.

Behold, O Revered Master, the mighty army of the sons of PµaƒŒu arrayed for
battle by your talented pupil, Dhæ¶¢adyumna, son of Drupada.                       (3)

a person whom the PµaƒŒavas had made their
Supreme Commander. It was now for the
Åcµarya to consider what should be his line of
action.

The Kaurava army consisted of eleven
Ak¶auhiƒ∂s,* and the PµaƒŒava army only of
seven. Though numerically smaller, the
PµaƒŒava army appeared very huge because
of its adoption of the military array known as
ëVajravyµuhaí. Besides, a smaller army might
be more powerful than a larger one if its
deployment was better and more efficient
than that of the larger army. That is why
calling the army of the PµaƒŒavas ëa mighty
armyí, Duryodhana attempted to draw the
Åcµaryaís attention to it, and appealed to him
to devise some means of getting the better of
it.

As a diplomat, Duryodhana was
exceptionally clever. In order to excite
Droƒµacµarya by rousing his revengeful spirit
against Dhæ¶¢adyumna and ire against the
PµaƒŒavas, he referred to Dhæ¶¢adyumna as
Drupadaís son and 'your talented pupil'. By
these words he reminded Droƒa of Drupadaís
unseemly behaviour towards him in the long
past, and then of his getting Dhæ¶¢adyumna
as his son by the performance of a sacrifice
with the unholy motive of killing Droƒa. By
implication, he also said that Dhæ¶¢adyumna
was so clever and the Åcµarya so simple that
though born to kill him, he had obtained
from him teaching in the science and art of
archery. And, then, how skilful and dexterous
he was to array his army in such an impregnable
way as to baffle his opponents ! It was such

Having thus pointed to the array of the PµaƒŒava army, Duryodhana now proceeds
to mention in three verses the names of the principal warriors on the PµaƒŒava side:

•òÊ ‡ÊÍ⁄UÊ ◊„UcflÊ‚Ê ÷Ë◊Ê¡È¸Ÿ‚◊Ê ÿÈÁœ–
ÿÈÿÈœÊŸÊ Áfl⁄UÊ≈p º˝È¬Œp ◊„UÊ⁄UÕ—H 4H
œÎCÔU∑§ÃÈpÁ∑§ÃÊŸ— ∑§ÊÁ‡Ê⁄UÊ¡p flËÿ¸flÊŸ˜–
¬ÈL§Á¡à∑È§ÁãÃ÷Ê¡p ‡ÊÒéÿp Ÿ⁄U¬ÈXÔUfl—H 5H
ÿÈœÊ◊ãÿÈp Áfl∑˝§ÊãÃ ©UûÊ◊ÊÒ¡Êp flËÿ¸flÊŸ˜–
‚ÊÒ÷º˝Ê º˝ÊÒ¬ŒÿÊp ‚fl¸ ∞fl ◊„UÊ⁄UÕÊ—H 6H

* A mixed unit of army composed of 21,370 chariots, as many elephants, 65,610 horses and 1,09,350 foot.
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•òÊ (There are) in this army; ‡ÊÍ⁄UÊ—Ô heroes (such as); ◊„UcflÊ‚Ê— wielding mighty bows;
÷Ë◊Ê¡¸ÈŸ‚◊Ê—Ô equal to Bh∂ma and Arjuna; ÿÈÁœ in military prowess; ÿÈÿÈœÊŸ—Ô a name of Sµatyaki;
Áfl⁄UÊ≈U— Virµa¢a; ø and; º˝È¬Œ— Drupada; ø and; ◊„UÊ⁄UÕ— the warrior chief; œÎC∑§ÃÈ—Ô Dhæ¶¢aketu;
øÁ∑§ÃÊŸ—Ô Cekitµana; ∑§ÊÁ‡Ê⁄UÊ¡— the King of Kµa‹∂ (the modern Vµarµaƒas∂); ø and; flËÿ¸flÊŸ˜ valiant;
¬ÈL§Á¡Ã˜ Purujit (lit., the conqueror of many); ∑È§ÁãÃ÷Ê¡—Ô Kuntibhoja; øÔ and; ‡ÊÒéÿ— ›aibya;
ø and; Ÿ⁄U¬ÈXÔUfl—Ô the best of men; ÿÈœÊ◊ãÿÈ— Yudhµamanyu; ø and; Áfl∑˝§ÊãÃ— mighty; ©UûÊ◊ÊÒ¡Ê—
Uttamaujµa; (lit., one who possesses supreme strength); øÔ and; flËÿ¸flÊŸ˜ valiant; ‚ÊÒ÷º˝—Ô the
son of Subhadrµa, Abhimanyu; º˝ÊÒ¬ŒÿÊ— the (five) sons of Draupad∂; ø and; ‚fl¸ all (of them);
∞fl indeed; ◊„UÊ⁄UÕÊ— warrior chiefs.

There are in this army heroes wielding mighty bows and equal in military
prowess to Bh∂ma and ArjunaóSµatyaki and Virµa¢a and the Mahµarath∂ (warrior chief)
Drupada; Dhæ¶¢aketu, Cekitµana and the valiant King of Kµa‹∂, and Purujit, Kuntibhoja,
and ›aibya, the best of men, and mighty Yudhµamanyu, and valiant Uttamaujµa,
Abhimanyu, the son of Subhadrµa, and the five sons of Draupad∂,óall of them
Mahµarath∂s (warrior chiefs). (4,5,6)

the internecine feud that followed among the
Yµadavas. There was another Yµadava warrior
bearing the name of Yuyudhµana, who is
mentioned in Mahµabhµarata Udyoga-Parva,
Chapter 152, verse 6.

Virµa¢a was the name of the virtuous
king of the Matsyas. The PµaƒŒavas spent
their one yearís incognito existence under
him. His daughter, Uttarµa, was given in
marriage to Arjunaís son, Abhimanyu.
Virµa¢a and his three sons, Uttara, ›veta
and ›a∆kha, were killed in the Mahµabhµarata
war.

Drupada was the son of King Pæ¶at of
the Pµa¤cµalas. King Pæ¶at and Sage Bharadvµaja
were great friends; therefore, Drupada passed
a certain period of his early days in the
hermitage of Sage Bharadvµaja, where an
intimacy was formed between him and Droƒa,
the son of Sage Bharadvµaja. On the demise
of Pæ¶at, when Drupada had become king
of the Pµa¤cµalas, Droƒa went to see him on
a certain occasion, and addressed him as a
friend. But this was resented by Drupada,
and Droƒa came away wounded at heart.
Imparting the knowledge of archery both to
the Kauravas and the PµaƒŒavas, Droƒa realized

The term ëYudhií in verse 4 cannot be
interpreted as the substantive of ëAtraí, as
some are prone to take it; for the battle had
not actually commenced till then. Besides,
the PµaƒŒava army having been referred to
in the immediately preceding verse, the
term ëAtraí naturally refers to it, and no
substantive is thus required to go with it.
By connecting the word ëYudhií with
ëBh∂mµarjunasamµa¨í, it has been indicated that
the famous warriors whose names follow
equalled Bh∂ma and Arjuna in prowess and
proficiency in the art of warfare.

The history and career of the warriors
whose names appear in these verses are
given below:

Yuyudhµana was the other name of
Sµatyaki, who was Arjunaís disciple (vide
Mahµabhµarata, Udyoga-Parva, Chapter 81,
verses 5-8). He was the grandson of ›ini,
a Yµadava Chief (Mahµabhµarata, Droƒa-Parva,
Chapter 144, verses 17-19). He was very
much attached to Bhagavµan ›r∂ Kæ¶ƒa and
was a powerful warrior and an ëAtirath∂í,
who could fight any number of warriors
single-handed. Having survived the
Mahµabhµarata War, he met with his death in



38 * Bhagavad-G∂tµa *

the preceptorís fee by having Drupada
vanquished in battle by Arjuna in requital of
the insult he had suffered at Drupadaís
hands, and appropriated half of the latterís
kingdom. Vanquished in battle, Drupada re-
established his friendship with Droƒa only
as a matter of show, nursing a grievance
against him in the core of his heart. With
the help of a couple of Brahmar¶is, named
Yµaja and Upayµaja, he performed a sacrifice
with the motive of obtaining a son who
would kill Droƒa. From the altar of that
sacrifice sprang up both Dhæ¶¢adyumna and
Kæ¶ƒµa. It was this Kæ¶ƒµa who later on
became known in history by the names of
Draupad∂ and Yµaj¤asen∂, and whom the
PµaƒŒavas married after winning her hand in
an open trial of skill in archery. King
Drupada was a great K¶atriya hero and was
counted as a Mahµarath∂. In the Mahµabhµarata
War he was killed by Droƒa in an open fight
(Mahµa., Droƒa., Ch. 136).

Dhæ¶¢aketu was the son of ›i‹upµala,
King of Cedi. He met his death at the hands
of Droƒa in the Mahµabhµarata War (Mahµa.,
Droƒa., 125).

Cekitµana was a Yµadava hero belonging
to the clan of Væ¶ƒis (Mahµa., Bh∂¶ma.,
84.20), a Mahµarath∂ as a fighter and possessed
of great prowess. He was one of the seven
commanders of the seven Ak¶auh∂ƒ∂s of the
PµaƒŒava army (Mahµa., Udyoga., 151). He
met his death at the hands of Duryodhana
in the Mahµabhµarata War (Mahµa., ›alya., 12).

The King of Kµa‹∂ was also a great hero
and a Mahµarath∂. His name cannot be clearly
made out. In the Udyoga-Parva, Chapter
171, his names are given as Senµavindu and
Krodhahantµa. But in the Karƒa-Parva, Chapter
6, where his death is related, his name has
been mentioned as Abhibhµu. Purujit and
Kuntibhoja were both brothers of Kunt∂, and
maternal uncles of Yudhi¶¢hira and his brothers.

Both of them met their end at the hands of
Droƒµacµarya in the Mahµabhµarata War (Mahµa.,
Karƒa., 6.22,28).

›aibya was the father-in-law of the
righteous King Yudhi¶¢hira. His daughter
Devikµa was given in marriage to Yudhi¶¢hira
(Ådi-Parva, 95). He was not only a hero and
a powerful fighter, but was also a great man
of character. That is why he has been called
'the best of men'.

Yudhµamanyu and Uttamaujµa were two
brothers, who were princes of the Pµa¤cµala
territory (Mahµa., Droƒa., 130). In the formation
of the battle array they were posted to guard
the wheels of Arjunaís chariot (Mahµa.,
Bh∂¶ma., 15-19). They were both great fighters
and heroes possessed of immense strength,
therefore the two attributes ëmightyí and
ëvaliantí have been added to their names.
They both met their death at the hands of
A‹vatthµamµa while asleep at night (Mahµa.,
Sauptika., 8.34,37).

Abhimanyu was Arjunaís son, born of
Subhadrµa, who was ›r∂ Kæ¶ƒaís sister. He
was married to Uttarµa, the daughter of
Virµa¢a, King of the Matsyas. Abhimanyu
received his training in archery from his
father, Arjuna, as well as from ›r∂ Kæ¶ƒaís
eldest son, Pradyumna, and was a fighter of
uncommon merit. On a particular day in the
course of the Mahµabhµarata War Droƒµacµarya
had adopted the military formation of
Cakravyµuha, ëArray of the Wheelí, of such
exceptional strength that even the foremost
PµaƒŒava warriors like Yudhi¶¢hira, Bh∂ma,
Nakula, Sahadeva, Virµa¢a, Drupada and
Dhæ¶¢adyumna failed to enter it, being worsted
by Jayadratha, who kept the gate. Arjuna
was engaged in fighting elsewhere. On that
day the young hero Abhimanyu broke into
that military formation of the Kaurava army
single-handed and gave an exhibition of his
exceptional military prowess by killing
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innumerable fighters on the side of the
enemy. But Droƒa, Kæpµacµarya, Karƒa,
A‹vatthµamµa, Bæhadbala and Kætavarmµåó
these six Mahµarath∂s of the Kaurava army,
in contravention of the rules of war, surrounded
the young hero, Abhimanyu, who even in
that state despatched, single-handed, many a
fighter to his doom. In the end he was struck
on the head with a club by Du¨‹µasanaís son,
and this caused his death (Mahµa., Droƒa.,
49.). King Par∂k¶it was the son of Abhimanyu.

The names of the five sons of Draupad∂
were Prativindhya, ›rutasoma, ›rutakarmµa,
›atµan∂ka and ›rutasena, who were descended
from the loins of Yudhi¶¢hira, Bh∂masena,
Arjuna, Nakula and Sahadeva respectively
(Mahµa., Ådi., 221.80-84). They were killed

by A‹vatthµamµa at dead of night (Mahµa.,
Sauptika., 8).

A great hero exceptionally well-versed
in the scriptures and the science of arms, and
capable of commanding ten thousand bowmen
battling together is called a Mahµarath∂.*
Separate and detailed description of the
prowess of almost all the fighters whose names
have been cited by Duryodhana in these verses
can be found in the Mahµabhµarata, Udyoga-
Parva, Chapters 169-172. There also they have
been described as either Atirath∂s or Mahµarath∂s.
Over and above them, there were other
Mahµarath∂s in the PµaƒŒava army, whose names
appear in the above chapters of the
Mahµabhµarata. The term Serve in verse 6
should be interpreted to include them all.

After citing the names of the chief fighters in the PµaƒŒava army, Duryodhana now
proceeds to tell Åcµarya Droƒa the names of the principal warriors in his own army.

•S◊Ê∑¢ ÃÈ ÁflÁ≥ÊCÔUÊ ÿ ÃÊÁÛÊ’Êœ Ám¡ÊûÊ◊–
ŸÊÿ∑§Ê ◊◊ ‚ÒãÿSÿ ‚ÜôÊÊÕZ ÃÊã’˝flËÁ◊ ÃH 7H

•S◊Ê∑§◊˜ on our side; ÃÈ also; ÁflÁ≥ÊCÔUÊ— (the) principal (warriors); ÿ who (are); ÃÊŸ˜ them;
ÁŸ’Êœ know; Ám¡ÊûÊ◊ O best of Brµahmaƒas, (lit., the twice-born–); ŸÊÿ∑§Ê— generals; ◊◊ ‚ÒãÿSÿ
of my army; ‚ÜôÊÊÕ¸◊Ỗ information; ÃÊŸ˜ them; ’˝flËÁ◊ I mention (below); Ã for you.

O best of Brµahmaƒas, know them also who are the principal warriors on our sideó
the generals of my army. For your information, I mention them: (7)

point of heroism, steadiness, strength, intellect,
courage, prowess, energy and knowledge of
arms. The verb ëNibodhaí brings out that
there was no paucity of such heroes and fighters
of exceptional merit in his own army, and he
was citing the names of only a selected few
among them for the personal knowledge of the
Åcµarya.

The term ëTuí in the text has been used
in the sense of ëalsoí. Applying it after
ëAsmµakamí (on our side), Duryodhana intends
to say that not only in the PµaƒŒava army,
but in his own army also, there were many
great heroes and fighters.

The word ëVi‹i¶¢µa¨, has been used to point
out those who were supreme in his army in

* ∞∑§Ê Œ≥Ê‚„UdÊÁáÊ ÿÊœÿlSÃÈ œÁãflŸÊ◊˜ – ≥ÊSòÊ≥ÊÊSòÊ¬˝flËáÊp ◊„UÊ⁄Õ ßÁÃ S◊ÎÃ—H

– Investiture with the sacred thread (©U¬ŸÿŸ) is counted as a second birth among the high-class
Hindus and hence they are known as the twice-born after they have undergone this sacred rite.

Now, in two verses, Duryodhana proceeds to mention the names of the principal
warriors on his side, and praise them and other heroes of his army.
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Åcµarya Droƒa was Mahar¶i Bharadvµajaís
son. From Mahar¶i Agnivesya and ›r∂
Para‹urµama he obtained knowledge of all
forms of arms and missiles with their secrets.
A thorough master of Vedas and Vedµa∆gas
(sciences helpful in the study of the Vedas)*
and a great ascetic, he was an exceptionally
bold Atirath∂, possessed of very deep knowledge
and experience of archery, and the use of
other forms of weapons, and unrivalled skill
in warfare. He was fully aware of the use
of Brahmµastra, Ågneyµastra and other wonderful
weapons of war. Whenever he joined a battle
with all his strength, he was unconquerable.
He was married to Kæp∂, the daughter of
Mahar¶i ›aradvµan, and A‹vatthµamµa was the
fruit of this wedlock. He was a friend of
King Drupada in his early days. On one
occasion when approaching King Drupada
he addressed the latter as his dear friend.
Drupada, intoxicated with power, rudely
hurled the reply to his face, ëëA powerful
king like me can never be the friend of a
poor beggar like you.íí This rebuke of King
Drupada went deep into his heart; thereafter
going to Hastinµapura, he began to live under
the shelter of his brother-in-law, Kæpµacµarya.
There he came in touch with Bh∂¶ma, who
appointed him as the teacher of the Kaurava
and PµaƒŒava princes. On the conclusion of
the training of these princes, Droƒa asked his
pupils to pay him the preceptorís fee by

bringing Drupada before him as a prisoner
of war. His favourite pupil Arjuna succeeded
in carrying out the behest of his teacher by
vanquishing Drupada in battle, and brought
him as a prisoner with all the ministers of
his Court. Without inflicting any physical
injury on him Droƒa released Drupada from
his bondage, but deprived him of his territory
lying north of the river Bhµag∂rath∂, which he
appropriated for himself. In the Mahµabhµarata
War, Droƒa carried on a fearful fight as the
Commander-in-chief of the Kaurava forces
for five days; but in the end hearing a false
report about the death of his son he renounced
his arms, and sitting in the posture of Yoga
entered into deep meditation on God. When
his life-force left the mortal frame, his bright
soul illumined the entire region of the sky
with a brilliant light. At this stage
Dhæ¶¢adyumna struck him with a sharp sword,
which separated his head from the trunk.

In the foregoing verse, beginning it with
the word ìYourselfî, Duryodhana first cited
the name of Droƒa among the heroes on his
side, so that Droƒa might be highly pleased
with him and enter the battle-field with all
the strength and fervour at his command.
Moreover, as his teacher, Droƒa was worthy
of the honour by Duryodhana, and it was
reasonable from this point of view also to
count him first among his warriors.

Bh∂¶ma was the eldest son of King

÷flÊã÷Ëc◊p ∑§áÊ¸p ∑Î§¬p ‚Á◊ÁÃTÿ—–
•EàÕÊ◊Ê Áfl∑§áÊ¸p ‚ÊÒ◊ŒÁûÊSÃÕÒfl øH 8H

÷flÊŸ˜ yourself; ÷Ëc◊— Bh∂¶ma; ø and; ∑§áÊ¸— Karƒa; øÔ and; ∑Î§¬— Kæpa; øÔ and; ‚Á◊ÁÃTÿ—
(ever) victorious in battle; •EàÕÊ◊Ê A‹vatthµamµa; Áfl∑§áÊ¸— Vikarƒa; ø and; ‚ÊÒ◊ŒÁûÊ— the son
of Somadatta, Bhµuri‹ravµa; ÃÕÊ so; ∞fl even; ø and.

ëëYourself and Bh∂¶ma, Karƒa and Kæpµacµarya, who is ever victorious in battle,
and, even so, A‹vatthµamµa, Vikarƒa and Bhµuri‹ravµa (the son of Somadatta)î.  (8)

* They are: 1. Vyåkaraƒa (Grammar), 2. Chandas (Prosody), 3. Jyoti¶a (Astronomy), 4. ›ik¶å
(Phonetics), 5. Kalpa (the science of rituals), and 6. Nirukta (Etymology).
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›åntanu. He was born of Bhµag∂rath∂ (the spirit
of the river Ga∆gµa). He was an incarnation of
the ninth Vasu, a celestial named ëDyuí (Mahµa.,
›ånti., 50,26). His original name was,
Devavrata. While in the prime of youth, he
took the vow of life-long celibacy and
renunciation of all claim to the throne in order
to facilitate his fatherís marriage with Satyavat∂,
in answer to the demand of Satyavat∂ís foster-
father. Owing to the terrible nature of this
vow, he became famous on earth as Bh∂¶ma
(the superior most). For the sake of his fatherís
happiness, he wholly abandoned without the
least hesitation the happiness of possessing a
wife and a kingdom, which are objects of
great temptation to the generality of men in
this world. Extremely delighted at this
uncommon sacrifice of his, Bh∂¶maís father,
›µantanu, gave him the boon that even Death
would be powerless to kill him without his
consent. A life-long celibate, the very
embodiment of flaming energy, and a master
of the scriptures and of the science of warfare,
Bh∂¶ma was a great soul, possessed of infinite
knowledge and heroism of the highest order
and a strength of resolve unsurpassed in its
firmness. All the great virtues like valour,
renunciation, endurance, forgiveness,
compassion, tranquillity, self-control,
truthfulness, non-violence, contentment,
equanimity, strength, righteousness, majestic
bearing, humility, large-heartedness, popularity,
straight-forwardness in speech, courage,
continence, indifference to worldly attachments,
knowledge, wisdom, devotion to parents,
knowledge of the scriptures and devotion to
the preceptor, etc., were found fully developed
in him. Above all, his life was fully saturated
with the spirit of devotion to God. He possessed
full knowledge of the divinity of Bhagavµan
›r∂ Kæ¶ƒa, and was an exclusive lover and
faithful devotee of the Lord. In the Mahµabhµarata
War, he had no equal in the field of battle. He

made a promise to Duryodhana that though he
would refrain from killing the five PµaƒŒavas,
he would in course of the fight slaughter with
his own hands ten thousand warriors every
day (Mahµa., Udyoga., 156. 21). Holding the
position of the Chief Commander of the
Kaurava army, he carried on a fearful fight for
ten days. Thereafter, lying on his bed of
arrows he enlightened all by delivering to
them his inexhaustible store of knowledge,
and, when the sun started on its northern
course, gave up the body of his own free will.

Karƒa was a son of Kunt∂, the mother of
the PµaƒŒavas, begotten of the Sun-god when
Kunt∂ was a young maiden. Putting him into
a box, Kunt∂ had thrown him into the river;
but fortunately this did not cause his death,
and carried by the current of the river the box
finally reached Hastinµapura. There picked up
by Adhiratha, a Sµuta (charioteer) by caste, the
child was taken to his home and was nursed
and brought up by Rµadhµa, the wife of Adhiratha,
and began to be recognized as their own child.
Born with a natural gold armour and earrings,
he was given the name of ëVasu¶eƒaí, Karƒa
received his training in arms from Droƒµacµarya
and Para‹urµama, and became a proficient
and experienced master of the scriptures and
of the science of arms. He was a match for
Arjuna in the knowledge of arms and as a
fighter in the field. Duryodhana crowned him
as King of the A∆gas (territory corresponding
to modern Bhagalpur in Bihar). A bosom friend
of Duryodhana, he devoted himself body and
soul to the constant thought of Duryodhanaís
welfare. His devotion to Duryodhana was so
deep and great that even though approached
by mother Kunt∂ and Bhagavµan ›r∂ Kæ¶ƒa
Himself, he refused to give up the cause of
Duryodhana and join the PµaƒŒavas during the
fight at Kuruk¶etra. His charities were
incomparable. A regular worshipper of the
Sun-god, he used to give away with great
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pleasure whatever was asked of him, by
whosoever it may be, at the time of his worship.
One day, in Arjunaís interest, Indra, the King
of celestials, assumed the form of a Brµahmaƒa
and begged him to make a gift of the natural
armour and ear-rings attached to his body.
With great delight, that very moment, Karƒa
tore his armour and ear rings from the body
and gave them away. In exchange for them,
Indra gave him a missile, which was infallible
in its effect when hurled against a fighter, and
with the help of which Karƒa killed Bh∂masenaís
son, Gha¢otkaca, during the War. After
Droƒµacµaryaís death, assuming the charge of
the Kaurava army for two days as Chief
Commander, he met his death in a fight with
Arjuna.

Kæpµacµarya is the son of Mahar¶i ›aradvµan
of the family of Sage Gotama. He is an
experienced master of the science of archery.
He had a sister named Kæp∂. Having been
brought up by King ›µantanu out of pity
(Kæpµa), he got the name of Kæpa, and his sister
got the name of Kæp∂. A proficient scholar of
the Vedas, he is a virtuous soul possessed of
many good qualities and rectitude of conduct.
Before the advent of Droƒµacµarya, he used to
impart instruction in the science of archery to
the Kaurava, PµaƒŒava and Yµadava warriors.
He remained alive even after the death of all
the Kauravas, and it was he who imparted the
knowledge of arms to King Par∂k¶it. He is a
great hero and a great expert in vanquishing
an enemy; therefore, the attribute of
ëSamiti¤jaya¨í, (ever victorious in battle) has
been affixed to his name in the verse. He is

said to be still alive.
A‹vatthµamµa is the son of Åcµarya Droƒa.

A great expert in military science, and a great
fighter and hero, he is counted as a Mahµarath∂.
He also received his training in arms under
his father, Droƒµacµarya. He too is believed
to be alive still.

Vikarƒa was one of the hundred sons
of Dhætarµa¶¢ra. He was an extremely virtuous
soul, a great hero and a Mahµarath∂. At the
time of her persecution in the Kaurava Court
when Draupad∂ asked the assembled people
whether she had been actually lost to the
PµaƒŒavas as a stake in the gamble, except
Vidura there appeared none to open his lips
against that persecution. At that critical moment,
it was Vikarƒa alone who rose in the open
Court and declared in scathing terms, upholding
both justice and righteousness, that it was a
great injustice not to answer Draupad∂ís
question. He also said that in his opinion
Draupad∂ had not been won by the Kauravas
as a stake in the game (Mahµabhµarata, Sabhµa-
Parva. 63.18-25).

Bhµuri‹ravµa, the son of Somadatta, was
the grandson of King ›µantanuís elder brother,
Bµahl∂ka. He too was a virtuous soul, an
expert in the art of warfare, a great hero and
a Mahµarath∂. He performed many sacrifices
giving away huge riches as sacrificial fees.
He met his death at the hands of Sµatyaki in
the Mahµabhµarata War.

The two indeclinables ëTathµaí and ëEvaí
used at the end of the verse, show that equally
with Kæpµacµarya, A‹vatthµamµa, Vikarƒa and
Bhµuri‹ravµa too were ëever victorious in battleí.

•ãÿ ø ’„Ufl— ≥ÊÍ⁄UÊ ◊ŒÕ¸ àÿQ§¡ËÁflÃÊ—–
ŸÊŸÊ≥ÊÔSòÊ¬˝„U⁄UáÊÊ— ‚fl¸ ÿÈhÁfl≥ÊÊ⁄UŒÊ—H 9H

•ãÿ other; ø and; ’„Ufl— many; ≥ÊÍ⁄UÊ— heroes; ◊ŒÕ¸ for me; àÿQ§¡ËÁflÃÊ— who have staked
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The names of ›alya, Bµahl∂ka, Bhagadatta,
Kætavarmå, Jayadratha and other Mahµarath∂s
do not appear in any verse going before;
therefore pointing to them all in a general way
in the present verse, Duryodhana intends to
show that the names of heroes taken by him
did not exhaust the list of the heroes on his
side, but that besides them there were many
other fighters who stood on his side, well-

equipped with arms like swords, clubs, etc.,
which are wielded by the hand, and missiles
like arrows, iron clubs, spears etc., who were
Mahµarath∂s and great experts in the art of
warfare, and were ready to sacrifice their lives
for him. He wanted to assure the Åcµarya that
all these warriors would fight for the victory
of his side to the best of their ability till their
very last breath.

(their) lives; ŸÊŸÊ≥ÊSòÊ¬˝„U⁄UáÊÊ— equipped with various weapons and missiles; ‚fļ all; ÿÈhÁfl≥ÊÊ⁄UŒÊ—
skilled in warfare.

And there are many other heroes, all skilled in warfare, equipped with various
weapons and missiles, who have staked their lives for me.                   (9)

After praising the prowess of the great warriors on his side Duryodhana now proceeds
to compare the two armies, and declares his own army as more powerful than and superior
to that of the PµaƒŒavas.

•¬ÿÊ¸#¢ ÃŒS◊Ê∑¢§ ’∂¢U ÷Ëc◊ÊÁ÷⁄UÁˇÊÃ◊ỖÔ–
¬ÿÊ¸#¢ ÁàflŒ◊Ã·Ê¢ ’∂¢U ÷Ë◊ÊÁ÷⁄UÁˇÊÃ◊ỖH 10H

•¬ÿÊ¸#◊˜Ô (is) unconquerable; ÃÃ˜Ô this; •S◊Ê∑§◊Ỗ of ours; ’∂U◊˜Ô army; ÷Ëc◊ÊÁ÷⁄UÁˇÊÃ◊Ỗ fully
protected by Bh∂¶ma; ¬ÿÊ¸#◊˜Ô (is) easy to conquer; ÃÈ while; ßŒ◊Ỗ that; ∞Ã·Ê◊˜Ô of theirs; ’∂U◊Ỗ
army; ÷Ë◊ÊÁ÷⁄UÁˇÊÃ◊Ỗ guarded in every way by Bh∂ma.

This army of ours, fully protected by Bh∂¶ma, is unconquerable; while that army
of theirs, guarded in every way by Bh∂ma, is easy to conquer.  (10)

Chapter 55, Duryodhana similarly gives a
description of his army to Dhætarµa¶¢ra, where
also he mentions almost all those Mahµarath∂s
by name, and declaring that the great Bh∂¶ma
was its protector shows its invincibility.
There he clearly says, 'O King, I find the
majority of fighters in the ranks of the enemy
without any material qualities, and the majority
of fighters in our ranks as possessed of
remarkable qualities and of great promise'.*

Therefore, in his opinion there was no
cause to fear defeat in the War. Similarly,
in the Bh∂¶ma-Parva, where Duryodhana,
again, gives a description of his army to
Droƒµacµarya, he merely repeats the above
verse of the G∂tµa (Bh∂¶ma-Parva, 51.6). In

By declaring his army as protected by
Bh∂¶ma and unconquerable, Duryodhana
proves the superiority of his forces. The
point he made was that the army collected
by him was full of many renowned Generals
or Mahµarath∂s, and it was under the protection
of Bh∂¶ma, the greatest living hero and
fighter of the world, who had frustrated even
the great Para‹urµama in battle. From the
numerical point of view as well, his army
comprised four Ak¶auhiƒ∂s more than the
PµaƒŒava army. It was not possible, therefore,
for anybody to vanquish such an army,
which possessed more power than what was
required for the purpose of vanquishing the
PµaƒŒavas. In the Mahµabhµarata, Udyogaparva

* ªÈáÊ„UËŸ¢ ¬⁄U·Ê¢ ø ’„ÈU ¬≥ÿÊÁ◊ ÷Ê⁄UÃ– ªÈáÊÊŒÿ¢ ’„ÈUªÈáÊ◊Êà◊Ÿp Áfl≥ÊÊê¬ÃH
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the verse which precedes it, he goes so far
as to say, ëëAll of you Mahµarath∂s possess
the power to kill the PµaƒŒavas with their
entire army single-handed; it should cause no
wonder, then, if you kill them with your
combined efforts.í*

From all these facts it is clear that the
term ëAparyµaptaí in the above verse is used
by Duryodhana to bring out the strength and
greatness of his army. Wherever these verses
have been uttered, as in the places referred
to above, their intention is to give
encouragement to the warriors on his side.
The propriety of this interpretation is proved
by the context in which the verse is uttered
by Duryodhana in every case.

By declaring the PµaƒŒava army as

guarded by Bh∂ma and ëParyµaptaí (easy to
conquer), Duryodhana attempted to prove it
to be a weaker and vulnerable army. The
point he sought to make clear was that
whereas Bh∂¶ma was the protector of the
Kaurava army, there stood on the other side
Bh∂ma, who though possessed of a strong
body, could not stand comparison with Bh∂¶ma
as a fighter. So far as mastery of the art of
warfare, knowledge of arms and scriptures,
and power of intellect were concerned, Bh∂¶ma
was quite incomparable; whereas Bh∂ma
was, if anything, an indifferent archer, and
a man of dull intellect. Therefore, according
to Duryodhana, the PµaƒŒava army was
ëParyµaptaíólimited in power, and easy to be
conquered by the Kauravas.

army, Duryodhana had cautioned Du¨‹µasana
and all other warriors by explaining this
danger in detail (Mahµa., Bh∂¶ma 15.14-20).
Similarly, on the present occasion impelled
by that lurking fear in his mind, Duryodhana
exhorts all the principal generals in his army
to maintain, with their utmost strength, their
respective positions in the battle-array, taking
exceptional care and precaution that ›ikhaƒŒ∂
might not get a loophole to come in front
of Bh∂¶ma in the course of the battle. They
should be alert to drive away ›ikhaƒŒ∂ by

The great warrior Bh∂¶ma possessed the
power to protect himself: Duryodhana too
knew this fact full well. But Bh∂¶ma had
made an announcement that Drupadaís son
›ikhaƒŒ∂ had taken birth as a female child
and subsequently became a male through
sex-transformation; but because he was born
as a female, Bh∂¶ma still regarded him as a
female, and would not face him in battle
according to the canons of chivalry followed
by a K¶atriya fighter. That is why on a
previous occasion also while reviewing the

Thus declaring his army, protected by Bh∂¶ma, as unconquerable, Duryodhana now
proceeds to exhort all his Generals, including Droƒµacµarya, to guard Bh∂¶ma from every
direction.

•ÿŸ·È ø ‚fl¸·È ÿÕÊ÷Êª◊flÁSÕÃÊ—–
÷Ëc◊◊flÊÁ÷⁄UˇÊãÃÈ ÷flãÃ— ‚fl¸ ∞fl Á„UH 11H

•ÿŸ·È fronts; ø and; ‚fl¸·È on all; ÿÕÊ÷Êª◊ỖÔ in (your) respective positions; •flÁSÕÃÊ—Ô
stationed; ÷Ëc◊◊ỖÔ Bh∂¶ma; ∞fl indeed; •Á÷⁄UˇÊãÃÈÔ protect on all sides; ÷flãÃ—Ô you; ‚flÔ̧ all; ∞flÔ
in particular; Á„UÔ positively.

Therefore, stationed in your respective positions on all fronts, do you all guard
Bh∂¶ma in particular on all sides.                                          (11)

* ∞∑Ò§∑§≥Ê— ‚◊ÕÊ¸ Á„U ÿÍÿ¢ ‚fl¸ ◊„UÊ⁄UÕÊ—– ¬Êá«ÈU¬ÈòÊÊŸ˜Ô ⁄UáÊ „UãÃÈ¢ ‚‚ÒãÿÊŸ˜Ô Á∑§◊È ‚¢„UÃÊ—H
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force of arms, the moment he made any such
attempt. If Bh∂¶ma could be saved from
›ikhaƒŒ∂, there was nothing else for the

Kauravas to fear; for it was quite easy for
Bh∂¶ma to vanquish single-handed all the
Mahµarath∂s in the PµaƒŒava army.

After the above account of how Duryodhana praised the principal warriors of his
army, and more particularly his Chief Commander Bh∂¶ma, Sa¤jaya now proceeds to
describe the subsequent events on the field of battle:

ÃSÿ ‚TŸÿã„U·Z ∑È§L§flÎh— Á¬ÃÊ◊„U—–
Á‚¢„UŸÊŒ¢ ÁflŸlÊìÊÒ— ≥ÊÔW¢ Œä◊ÊÒ ¬˝ÃÊ¬flÊŸ˜H 12H

ÃSÿÔ to him (Duryodhana); ‚TŸÿŸỖ bringing; „U·¸◊˜Ô joy; ∑È§L§flÎh— the grand old man of
the Kaurava race; Á¬ÃÊ◊„U—ÔÔ (their) grand-uncle (Bh∂¶ma); Á‚¢„UŸÊŒ◊Ỗ like a lion; ÁflŸlÔ roaring;
©UìÊÒ—Ô terribly; ≥ÊW◊˜Ô (his) conch; Œä◊ÊÒ blew; ¬˝ÃÊ¬flÊŸỖ glorious.

The grand old man of the Kaurava race, their glorious grand-patriarch, Bh∂¶ma,
cheering up Duryodhana, roared terribly like a lion and blew his conch.    (12)

somewhat startled and anxious at the sight
of the PµaƒŒava array. He further noticed that
suppressing his anxiety, Duryodhana had
been praising the Kaurava army in order
to encourage the fighters and had been
exhorting Droƒa and the other Mahµarath∂s
to protect Bh∂¶ma. Intending, therefore, to
assure Duryodhana of his own great prowess,
and delight Duryodhanaís heart, and to
proclaim, as Chief Commander, the
commencement of the fight, Bh∂¶ma gave a
loud roar like a lion, and blew his conch with
great force.

Next to Bµahl∂ka, Bh∂¶ma was the oldest
member of the Kaurava race. He had the
same degree of relationship with the Kauravas
and the PµaƒŒavas, and being the grand-uncle
of both the branches, he was an object of
reverence to both; that is why Sa¤jaya called
him ëthe grand old maní of the Kauravas,
and grand-uncle. Though much advanced in
age, he excelled even the foremost younger
heroes in energy, strength, fitness and
heroism; therefore, he has been described as
ëgloriousí. The grand old warrior noticed
Duryodhana standing near Droƒµacµarya,

ÃÃ— ≥ÊÔWÊp ÷ÿ¸p ¬áÊflÊŸ∑§ªÊ◊ÈπÊ—–

‚„U‚ÒflÊèÿ„UãÿãÃ ‚ ≥ÊéŒSÃÈ◊È∂UÊ˘÷flÃ˜H 13H
ÃÃ— then; ≥ÊÔWÊ—Ô conches; ø and; ÷ÿ¸— kettledrums; øÔ and; ¬áÊflÊŸ∑§ªÊ◊ÈπÊ—Ô tabors, drums

and trumpets; ‚„U‚Ê ∞fl all at once; •èÿ„UãÿãÃÔ blared forth; ‚ ≥ÊÔéŒ— (and) the noise; ÃÈ◊È∂U—
tumultuous; •÷flÃ˜ was.

Then conches, kettledrums, tabors, drums and trumpets all at once blared forth
and the noise was tumultuous.                                           (13)

martial music, belonging to the different
commanders, were sounded. The sounding
of these instruments at one and the same
time produced terrible noise that echoed
and re-echoed through the entire region of
the sky.

When roaring like a lion and blowing
his conch, Bh∂¶ma announced the
commencement of the battle, all the regions
were flooded with hope and encouragement,
and suddenly in all sections of the army
conches, trumpets and other instruments of
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Arjunaís chariot was very large and
excellent in every way. Covered all over
with a plate of gold, it looked exceptionally
bright and beautiful, and was very strong in
build. Flags decorated it on all sides with
small tinkling bells attached to them. The
wheels attached to it were large and strong.
A high flag containing the emblems of the
moon and stars glittered like lightning and
›r∂ Hanumµan was posted on it. With regard
to this flag Sa¤jayaís report to Duryodhana
was that in height as well as in length it
covered the distance of a Yojana (8 miles).
Its colour was as variegated as the rainbow
in a cloud. Though so large and widely
extended, it was very light, and could not
be held up by any obstruction. It passed
easily through clusters of trees without ever
being touched by them.

There were four celestial horses attached
to this chariot, all white, very beautiful, well-
decorated, well-trained, strong and nimble.
These were taken from the hundred celestial
horses received as a gift from the Gandharva

king, Citraratha. The peculiarity about these
horses was that any number of them might
be killed in action, and yet their total number
would ever remain hundred and could not be
reduced. Moreover, they could go anywhere
on this earth and in heaven. This was also
true of the chariot (Mahµa., Udyoga., 56),
which was a gift made to Arjuna by the Fire-
god as a mark of pleasure after the burning
of the KhµaƒŒava forest (Mahµa., Ådi., 225).
Seated on this glorious chariot, when Bhagavµan
›r∂ Kæ¶ƒa and the great warrior Arjuna heard
the tumultuous noise produced by the blowing
of conches and sounding of drums and other
instruments of martial music by the fighters
of the Kaurava army including the great
Bh∂¶ma, they too, in order to announce the
commencement of the fight, blew their
respective conches. The conches belonging
to Bhagavµan ›r∂ Kæ¶ƒa and Arjuna were no
ordinary conches; they were of an extraordinary
type, brilliant to look at and most uncommon
in character. That is why they have been
called ëcelestial conchesí.

Dhætarµa¶¢raís query was: 'After assembling for the fight, what did his own sons and
the sons of PµaƒŒu do?' In answer to this, Sa¤jaya described up to this point the doings
of the fighters on Dhætarµa¶¢raís side. And now, in five verses, he proceeds to describe
the doings of the PµaƒŒavas:

ÃÃ— EÃÒ„¸UÿÒÿ¸ÈQ ◊„UÁÃ SÿãŒŸ ÁSÕÃÊÒ–
◊Êœfl— ¬Êá«UflpÒfl ÁŒ√ÿÊÒ ≥ÊÔWÊÒ ¬˝Œä◊ÃÈ—H 14H

ÃÃ— then; EÃÒ— „UÿÒ— ÿÈQ  ◊„UÁÃ SÿãŒŸÔ in a glorious chariot drawn by white horses; ÁSÕÃÊÒÔÔ
seated; ◊Êœfl— ›r∂ Kæ¶ƒa (lit., Lord of Lak¶m∂, the Goddess of Prosperity); ¬Êá«Ufl—Ô the
(celebrated) son of PµaƒŒu, Arjuna; ø and; ∞fl also; ÁŒ√ÿÊÒ ≥ÊÔWÊÒ Ô (their) celestial conches;
¬˝Œä◊ÃÈ— blew.

Then, seated in a glorious chariot drawn by white horses, ›r∂ Kæ¶ƒa as well
as Arjuna blew their celestial conches.                                    (14)

¬Ê@¡ãÿ¢ N·Ë∑§≥ÊÔÊ ŒflŒûÊ¢ œŸTÿ—–
¬ÊÒá«˛¢U Œä◊ÊÒ ◊„UÊ≥ÊW¢ ÷Ë◊∑§◊Ê¸ flÎ∑§ÊŒ⁄U—H 15H

¬Ê@¡ãÿ◊˜ (His) Conch named Pµa¤cajanya; N·Ë∑§≥ÊÔ— ›r∂ Kæ¶ƒa; ŒflŒûÊ◊˜ (his) conch
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ëHæ¶∂kaí, means a sense, and the Lord
(Controller or Propeller) of the senses is
called ëHæ¶∂ke‹aí*. The term also denotes a
repository of joy, happiness and power
accompanied with amenities of life.– The
Lord is not only the controller of the senses,
but a repository of joy, happiness and power
accompanied with amenities of life. Therefore
one of the names of Bhagavµan ›r∂ Kæ¶ƒa is
ëHæ¶∂ke‹a.í Having killed a demon, Pa¤cajana
by name, who possessed the form of a
conch, Bhagavµan ›r∂ Kæ¶ƒa took him for His
conch. That is why His Conch got the name
of ëPµa¤cajanyaí (Hariva≈‹a II. xxxiii.17).

x x x
At the time of the Rµajasµuya sacrifice,

Arjuna conquered a large number of kingdoms
and brought untold riches to the PµaƒŒava
capital; that is how he got the epithet of
ëDhana¤jayaí. And he obtained the conch

named ëDevadattaí from Indra, the King of
Heaven, when Arjuna went there to fight the
Nivµatakavacas and other demons (Mahµa.,
Vana., 174,5). The sound of this conch was
so loud and terrible that it used to terrify the
soldiers in the enemyís ranks.

x x x
The second PµaƒŒava, Bh∂ma, was a

man possessing exceptional physical strength.
His deeds used to be so terrible that they
caused terror in the heart of those who either
saw or heard of them. That is how he came
to be known as ëBh∂ma, of terrific valiant
deedsí. He was a great eater and possessed
extraordinary power to digest a huge quantity
of food; that is how he got the name of
ëVækodaraí. He possessed a conch of very
large size, whose sound reverberated to a
long distance; hence it has been called a
ëmighty conch.í

Devadatta; œŸTÿ— Arjuna; ¬ÊÒá«˛U◊˜ known as PauƒŒra; Œä◊ÊÒ blew; ◊„UÊ≥ÊÔW◊˜ (his) mighty conch;
÷Ë◊∑§◊Ê¸ of valiant deeds; flÎ∑§ÊŒ⁄U— Bh∂ma (the second son of PµaƒŒu).

›r∂ Kæ¶ƒa blew His conch named Pµa¤cajanya; Arjuna, his own called Devadatta;
while Bh∂ma of terrific valiant deeds blew his mighty conch, PauƒŒra. (15)

•ŸãÃÁfl¡ÿ¢ ⁄UÊ¡Ê ∑È§ãÃË¬ÈòÊÊ ÿÈÁœÁDÔU⁄U—–
Ÿ∑È§‹— ‚„UŒflp ‚ÈÉÊÊ·◊ÁáÊ¬Èc¬∑§ÊÒH 16H

•ŸãÃÁfl¡ÿ◊˜ conch known by the name of Anantavijaya; ⁄UÊ¡Ê king; ∑È§ãÃË¬ÈòÊ— (the eldest)
son of Kunt∂ (aunt of ›r∂ Kæ¶ƒa); ÿÈÁœÁDÔU⁄U— Yudhi¶¢hira (lit., steadfast in battle); Ÿ∑È§‹— Nakul
(the fourth son of PµaƒŒu); ‚„UŒfl— Sahadeva (the fifth son of PµaƒŒu); ø and; ‚ÈÉÊÊ·◊ÁáÊ¬Èc¬∑§ÊÒ
(their) conches Sugho¶a and Maƒipu¶paka (respectively).

King Yudhi¶¢hira, son of Kunt∂, blew his conch, Anantavijaya; while Nakula
and Sahadeva blew theirs, known as Sugho¶a and Maƒipu¶paka, respectively. (16)

Nakula and Sahadeva were not sons of the
same mother, Yudhi¶¢hira has been referred
to in the verse as the ëson of Kunt∂.í Though
at the time of the War Yudhi¶¢hira possessed
no kingdom, he had conquered all the kings
at the time of the Rµajasµuya sacrifice, and

Of the five sons of PaƒŒu, Yudhi¶¢hira,
Bh∂ma and Arjuna were born of his first wife
Kunt∂, and Nakula and Sahadeva, of Mµadr∂,
the second wife. In the present verse, the
names of Nakula and Sahadeva also appear;
and in order to show that Yudhi¶¢hira,

* N·Ë∑§ÊáÊËÁãº˝ÿÊáÿÊ„ÈUSÃ·Ê◊Ë≥ÊÊ ÿÃÊ ÷flÊŸ˜Ô – NU·Ë∑§≥ÊSÃÃÊ ÁflcáÊÊ ÅÿÊÃÊ Œfl·È ∑§≥ÊflHU (Hariva≈‹a 279.46)
– „U·Ê¸ÃỖ ‚ÈπÊÃỖ ‚ÈπÒEÿÊ¸ŒỖœÎ·Ë∑§≥Êàfl◊ÈëÿÃHU (Mahåbhårata, Udyoga. 70.9)
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assumed the position of the Emperor.
Moreover, Sa¤jaya believed that after the
War he would again assume sovereignty.
Even at the time when Sa¤jaya spoke these

words, all the marks of a king were present
in Yudhi¶¢hiraís body. These were the reasons
why Sa¤jaya added the title of ëKingí to
Yudhi¶¢hiraís name.

∑§Ê≥ÿp ¬⁄U◊cflÊ‚— Á≥ÊÔπá«UË ø ◊„UÊ⁄UÕ—–
œÎCÔUlÈ◊AÊ Áfl⁄UÊ≈Up ‚ÊàÿÁ∑§pÊ¬⁄UÊÁ¡Ã—H 17H
º˝È¬ŒÊ º˝ÊÒ¬ŒÿÊp ‚fl¸≥ÊÔ— ¬ÎÁÕflË¬Ã–
‚ÊÒ÷º˝p ◊„UÊ’Ê„ÈU— ≥ÊÔWÊãŒä◊È— ¬ÎÕÄ¬ÎÕ∑˜§ÔH 18H

∑§Ê≥ÿ— (the) King of Kµa‹∂ (the modern Vµarµaƒas∂); ø and; ¬⁄U◊cflÊ‚— (the) excellent archer;
Á≥ÊÔπá«UË ›ikhaƒŒ∂; ø and; ◊„UÊ⁄UÕ— (the) great car-warrior; œÎCÔUlÈ◊A— Dhæ¶¢adyumna; Áfl⁄UÊ≈U— King
Virµa¢a; ø and; ‚ÊàÿÁ∑§— Sµatyaki; ø and; •¬⁄UÊÁ¡Ã— invincible; º˝È¬Œ— King Drupada; º˝ÊÒ¬ŒÿÊ—
the five sons of Draupad∂; ø as well as; ‚fl¸≥ÊÔ— all of these and from all sides; ¬ÎÁÕflË¬Ã
O lord of the earth; ‚ÊÒ÷º˝— (the) son of Subhadrµa, Abhimanyu; ø and; ◊„UÊ’Ê„ÈU— mighty-
armed; ≥ÊÔWÊŸ˜ (their respective) conches; Œä◊È— blew; ¬ÎâÊ∑˜ ¬ÎâÊ∑˜ severally.

And the excellent archer, the King of Kµa‹∂, and ›ikhaƒŒ∂, the Mahµarath∂ (great
chariot-warrior), Dhæ¶¢adyumna and Virµa¢a; and invincible Sµatyaki, Drupada as well as
the five sons of Draupad∂, and the mighty-armed Abhimanyu, son of Subhadrµa, all of
them, O Lord of the earth, severally blew their respective conches from all sides.  (17-18)

training of a Prince. In due time, that so-called
ëPrinceí was married to the daughter of
Hiraƒyavarmµa, king of the Da‹µarƒas. Coming
to live with her husband the daughter of
Hiraƒyavarmµa discovered that ›ikhaƒŒ∂ was
a woman, and sad at heart sent word to her
father to that effect. King Hiraƒyavarmµa got
so enraged at the news that he immediately
declared war on King Drupada, and made a
resolve to avenge the wrong by taking
Drupadaís life. Desiring to avoid the fight,
King Drupada took recourse to the worship
of the Deity. And ›ikhaƒŒ∂, for his part,
terribly cast down at the unfortunate turn of
events, quietly left the palace determined to
put an end to his life in the forest. There he
happened to meet a Yak¶a, Sthµuƒµakarƒa by
name, possessed of supernatural power, who
out of pity gave his manhood to ›ikhaƒŒ∂ for
a stipulated period, accepting for himself
›ikhaƒŒ∂ís femininity in exchange. This is the
story of how ›ikhaƒŒ∂ turned a man from a

›ikhaƒŒ∂ and Dhæ¶¢adyumna both were
sons of King Drupada. ›ikhaƒŒ∂ was the elder,
and Dhæ¶¢adyumna the younger brother. In
the beginning, King Drupada had no issue;
he, therefore, resorted to the worship of
Bhagavµan ›iva with the motive of obtaining
a successor. When Lord ›iva pleased with
his worship asked Drupada to take a boon,
King Drupada submitted his prayer for a child.
Bhagavµan ›iva said he would get a daughter;
but Drupada replied that he sought a son,
and not a daughter. Thereupon Bhagavµan ›iva
said that the girl would subsequently be
transformed into a son. As the result of this
boon, a daughter was born to King Drupada
in course of time; but possessed as he was of
full faith in the words of Bhagavµan ›iva, he
announced it as the birth of a son. The queen
also took precaution to suppress the truth about
the childís sex. The daughter was given a
boyís name ë›ikhaƒŒ∂, and, dressed as a boy,
was given all the requisite education and
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woman. Returning thereafter to his kingdom,
›ikhaƒŒ∂ gave assurance to his parents that
he was no longer a woman, and pacified his
father-in-law, Hiraƒyavarmµa, by furnishing
proof of his manhood. By a curse of Kubera,
Sthµuƒµakarƒa remained a woman all his life;
therefore, ›ikhaƒŒ∂ had not to return his
manhood, and remained a man for the rest
of his life, Bh∂¶ma was aware of this history
of ›ikhaƒŒ∂, and, therefore, always refused
to strike him as an adversary. ›ikhaƒŒ∂ was
a great hero and fighter, and a Mahµarath∂
among warriors. Placing him in front as a

screen, Arjuna struck at Bh∂¶ma on the last
day of Bh∂¶maís fight, and put an end to the
career of that old warrior. The other heroes
mentioned in these two verses have already
been introduced to the reader.

x x x
By the use of the word ëSarvasa¨í in

this verse, Sa¤jaya intends to convey that
besides ›r∂ Kæ¶ƒa the five PµaƒŒavas, the
King of Kµa‹∂ and other heroes whose names
are mentioned in the above verses, the other
Rath∂s, Mahµarath∂s and Atirath∂s in the PµaƒŒava
army also blew their respective conches.

Having told how following the lead of Bhagavµan ›r∂ Kæ¶ƒa and Arjuna, all heroes
and warriors of the PµaƒŒava army blew their conches from their respective positions,
Sa¤jaya now proceeds to show the effect produced by that sound:

‚ ÉÊÊ·Ê œÊÃ¸⁄UÊc≈˛UÊáÊÊ¢ NŒÿÊÁŸ √ÿŒÊ⁄UÿÃ˜–
Ÿ÷p ¬ÎÁÕflË¥ øÒfl ÃÈ◊È∂UÊ √ÿŸÈŸÊŒÿŸ˜H 19H

‚— that; ÉÊÊ·— sound; œÊÃ¸⁄UÊc≈˛UÊáÊÊ◊˜ of the sons of Dhætarµa¶¢ra and those who sided with
them; NUŒÿÊÁŸ (the) hearts; √ÿŒÊ⁄UÿÃ˜ rent; Ÿ÷— heaven; ø and; ¬ÎÁâÊflË◊˜ earth; ø and; ∞fl as
well; ÃÈ◊È∂— terrible; √ÿŸÈŸÊŒÿŸ˜ echoing through.

And the terrible sound, echoing through heaven and earth, rent the hearts of
Dhætarµa¶¢raís sons.                                                     (19)

which resounded throughout the earth and
sky and caused such a terror and fright in
the sons of Dhætarµa¶¢ra and the other fighters
on their side that they felt a sudden oppression
in their hearts as if they had been rent
asunder.

When the conches of all the heroes in
the PµaƒŒava army were sounded all at a time,
the sound produced by them was so great,
loud, deep and dreadful that it filled all the
regions of heavan and earth. Widely spreading
over those regions, it produced echoes,

After describing how the sound of conches blown by the PµaƒŒavas oppressed the
hearts of the Kaurava heores, Sa¤jaya proceeds in the next four verses to quote the words
which Arjuna, full of enthusiasm, addressed to Bhagavµan ›r∂ Kæ¶ƒa:ó

•Õ √ÿflÁSÕÃÊãŒÎ¶ÔUÊ œÊÃ̧⁄UÊc≈̨UÊŸ̃Ô ∑§Á¬äfl¡—–
¬˝flÎûÊ ≥ÊSòÊ‚ê¬ÊÃ œŸÈL§lêÿ ¬Êá«Ufl—H 20H
N·Ë∑§≥ÊÔ¢ ÃŒÊ flÊÄÿÁ◊Œ◊Ê„U ◊„UË¬Ã–

•¡È¸Ÿ ©UflÊø

‚ŸÿÊL§÷ÿÊ◊¸äÿ ⁄UÕ¢ SÕÊ¬ÿ ◊˘ëÿÈÃH 21H
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In accordance with his promise to
Bh∂masena (Mahµa., Vana., 151.17-18) the
great hero Hanumµan always occupied the
huge flag of Arjuna, and from time to time,
during the war, used to give loud and
dreadful roars (Mahµa., Bh∂¶ma., 52.18).
Sa¤jaya employs the attribute ëKapidhvajaí
for Arjuna, in this verse, to remind Dhætarµa¶¢ra
of this fact.

Observing that Duryodhana and his
brothers, and all other Kaurava warriors, in
their full battle-uniform, were completely
ready with their weapons to start the battle,
the heroic sentiment was awakened in Arjunaís
mind as well, and he immediately took up
the GµaƒŒ∂va bow in his hand. This is what
Sa¤jaya tries to convey by verse 20.

Referring, again, to Bhagavµan ›r∂ Kæ¶ƒa

as ëHæ¶∂ke‹aí in verse 21 above, Sa¤jaya is
pointing out to King Dhætarµa¶¢ra that God
Himself, the Knower of all hearts, was acting
as Arjunaís charioteer. Was it, therefore, not
the height of ignorance and folly to expect
victory in that fight in which Lord Himself
was helping the other side ?

ëAcyutaí means one who is never
vanquished, or who never suffers a fall. The
word also means he who ever remains
established in his self, and is never dissociated
from his power and glory. Addressing ›r∂
Kæ¶ƒa by this name, Arjuna reveals his
knowledge about the glory and reality of ›r∂
Kæ¶ƒa. In other words, Arjuna means to say
that regardless of the servile role of driving
his chariot, He is nevertheless, and for ever,
God Himself!

•Õ now; √ÿflÁSÕÃÊŸỖ arrayed (against him); ŒÎ¶ÔUÊ seeing; œÊÃ¸⁄UÊc≈˛ÊŸ˜Ô the sons of Dhætarµa¶¢ra;
∑§Á¬äfl¡— an epithet of Arjuna (lit., one who has a monkey seated on his banner); ¬˝flÎûÊ
≥ÊSòÊ‚ê¬ÊÃ when missiles were ready to be hurled; œŸÈ— (his) bow; ©Ulêÿ taking up; ¬Êá«Ufl—
son of PµaƒŒu, Arjuna; N·Ë∑§≥Ê◊Ỗ to ›r∂ Kæ¶ƒa; ÃŒÊ then; flÊÄÿ◊Ỗ words; ßŒ◊Ỗ (the) following;
•Ê„U addressed; ◊„UË¬Ã O lord of the earth; ‚ŸÿÊ— ©÷ÿÊ— of the two armies; ◊äÿ in the middle;
⁄UÕ◊Ỗ chariot; SÕÊ¬ÿ place; ◊ my; •ëÿÈÃ O Kæ¶ƒa.

Now, O lord of the earth, seeing your sons arrayed against him, and when missiles
were ready to be hurled, Arjuna, who had the figure of Hanumµan on the flag of
his chariot, took up his bow and then addressed the following words to ›r∂ Kæ¶ƒa:
ëëKæ¶ƒa, place my chariot between the two armies. (20-21)

battle in their battle-dress. The object of his
making this request was to know definitely
who were the heroes on the other side with
whom he would be required personally to come
to grips in that dreadful business of war.

Arjuna says to Bhagavµan ›r∂ Kæ¶ƒa that
taking the chariot between the two armies it
should be placed at such a suitable point, and
for such length of time, that he could see and
closely examine all the warriors arrayed for

ÿÊflŒÃÊÁÛÊ⁄UËˇÊ˘„¢U ÿÊhÈÈ∑§Ê◊ÊŸflÁSÕÃÊŸ˜–
∑Ò§◊¸ÿÊ ‚„U ÿÊh√ÿ◊ÁS◊ã⁄UáÊ‚◊Èl◊H 22H

ÿÊflÃ˜ till; ∞ÃÊŸ˜ these (adversaries); ÁŸ⁄UËˇÊ have carefully observed; •„U◊˜ I; ÿÊhÈ∑§Ê◊ÊŸ˜
•flÁSÕÃÊŸ˜ drawn up for battle; ∑Ò§— whom; ◊ÿÊ I have to; ‚„U with; ÿÊh√ÿ◊˜ engage; •ÁS◊Ÿ˜
⁄UáÊ‚◊Èl◊ in this fight.

ëëAnd keep it there till I have carefully observed these warriors drawn up for
battle, and have seen with whom I have to engage in this fight.            (22)
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It had been definitely stipulated that on
the completion of thirteen yearsí exile, the
kingdom of the PµaƒŒavas would be returned
to them. These thirteen years the kingdom had
remained under the control of the Kauravas
only as a trust; but Duryodhana, with the evil
intent of wrongfully appropriating the
kingdom, backed out of the mutually agreed
stipulation altogether. From the beginning of
his career up till then Duryodhana had
practised many forms of persecution against
the PµaƒŒavas, but this last wrong action on his
part became wholly intolerable. Remembering
this evil intent of Duryodhana, Arjuna speaks
of him in the verse as ëevil-mindedí.

Arjunaís desire to scan the well-wishers
of Duryodhana seems to indicate the thought
that even though the wrongs and cruelties
perpetrated by evilminded Duryodhana were

well-known throughout the world, those
kings had assembled to uphold his cause and
help him in the fight. It proved that their
mind and intellect had become as vitiated as
that of Duryodhana. That is why they had
gathered together to lend their support openly
to his wrongs, and give him encouragement
by the show of their pomp and power. Thus
trying to advance Duryodhanaís interest they
were, in reality, doing him harm. Arjuna,
therefore, wanted to see with his own eyes
who those fighters were, who regarding
themselves to be great heroes and eager to
participate in the war had taken their stand
on the battle-field. There was the spirit of
challenge in Arjunaís mind when he expressed
this desire, and he wanted to teach them a
lesson that it did not pay to take side with
wrong and unrighteousness.

ÿÊàSÿ◊ÊŸÊŸflˇÊ˘„¢U ÿ ∞Ã˘òÊ ‚◊ÊªÃÊ—–
œÊÃ¸⁄UÊc≈˛USÿ ŒÈ’¸Èhÿ¸Èh Á¬˝ÿÁø∑§Ë·¸fl—H 23H

ÿÊàSÿ◊ÊŸÊŸ˜ ready to fight; •flˇÊ shall scan (them); •„U◊˜ I; ÿ ∞Ã whosoever; •òÊ here,
on this side; ‚◊ÊªÃÊ— have assembled; œÊÃ¸⁄UÊc≈˛USÿ Duryodhana (son of Dhætarµa¶¢ra); ŒÈ’È¸h—
evil-minded; ÿÈh In (this) war; Á¬˝ÿÁø∑§Ë·¸fl— well-wishers.

ëëI shall have a look at the well-wishers of evil-minded Duryodhana in this war,
whoever have assembled on his side and are ready for the fight.íí                  (23)

Sa¤jaya now proceeds to describe in two verses what Bhagavµan ›r∂ Kæ¶ƒa did on
hearing the above request of Arjuna.

‚Tÿ ©UflÊø

∞fl◊ÈQÔ§Ê N·Ë∑§≥ÊÔÊ ªÈ«UÊ∑§≥ÊÔŸ ÷Ê⁄UÃ–
‚ŸÿÊL§÷ÿÊ◊¸äÿ SÕÊ¬ÁÿàflÊ ⁄UÕÊûÊ◊◊˜H 24H
÷Ëc◊º˝ÊáÊ¬˝◊ÈπÃ— ‚fl¸·Ê¢ ø ◊„UËÁˇÊÃÊ◊˜–
©UflÊø ¬ÊÕ¸ ¬≥ÿÒÃÊã‚◊flÃÊã∑È§M§ÁŸÁÃH 25H

∞fl◊˜ thus; ©UQÔ§— addressed; N·Ë∑§≥Ê—Ô ›r∂ Kæ¶ƒa; ªÈ«UÊ∑§≥ÊÔŸ by Arjuna; ÷Ê⁄UÃ O Dhætarµa¶¢ra
(lit., a descendant of Bharata); ‚ŸÿÊ— ©U÷ÿÊ—Ô of the two armies; ◊äÿ in the middle;  SÕÊ¬ÁÿàflÊÔ
having placed; ⁄UÕÊûÊ◊◊˜ the magnificent chariot; ÷Ëc◊º˝ÊáÊ¬˝◊ÈπÃ— in front of Bhi¶ma and Droƒa;
‚fļ·Ê◊˜ all; ø and; ◊„UËÁˇÊÃÊ◊˜ (in front) of the kings; ©UflÊø said; ¬ÊÕ¸ O (celebrated) son of Pæthµa,
Arjuna; ¬≥ÿ behold; ∞ÃÊŸ˜ these; ‚◊flÃÊŸ˜ assembled; ∑È§M§Ÿ˜ Kauravas; ßÁÃÔ thus.
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The word ëGuŒµakµaí means ësleepí and
a conqueror of sleep is called ëGuŒµake‹aí.
Arjuna had conquered his sleep; that is, he
could carry on lifeís activities without taking
rest in the form of sleep, and never felt
oppressed by sleep. He was never overcome
by lethargy. By mentioning him as ëGuŒµake‹aí,
Sa¤jayaís intention was to point out to
Dhætarµa¶¢ra that he could never expect his
sons to overcome Arjuna, who was always
so alert and circumspect.

By saying, ëbehold these Kauravas
assembled hereí, Bhagavµan ›r∂ Kæ¶ƒa intimated
that, in accordance with Arjunaís request that
the chariot should be placed between the two
armies and kept there till he had carefully
observed all the warriors, He had brought
the chariot between the two armies and had
placed it at such a point that from there
Arjuna could have a clear view of all the
warriors. The chariot had been brought to
a standstill, and Arjuna could observe the
fighters as long as he liked.

The word ëKauravasí in the sentence
ëëbehold these Kauravasíí, has a special

significance. By this, Bhagavµan ›r∂ Kæ¶ƒa
intended to say that the fighters in that army
were mostly members of Arjunaís own family,
and his own kith and kin. It was an invitation
to Arjuna to see those near and dear ones drawn
up for battle. This covert suggestion from
the Lord brought to light Arjunaís deep
identification with, and attachment to his own
family, which had up till now remained
concealed within his heart. These words, as
it were, acted as the seed from which sprung
the faint-heartedness of Arjuna caused by
compassion, the source of which was affection
for blood relations. It appears that in order to
make available His blessings to the world, using
Arjuna as His instrument, the Lord through
the use of these words produced such a
dejection in Arjunaís mind that he refused to
participate in the war, as the result of which
there began to flow from the direct lips of God
Himself the sweet and nectarean stream of
words in the form of the divine G∂tµa, which
sanctified the three worlds, and uplifted, and
will continue, for an infinite period of time,
to uplift the souls of an infinite number of beings.

Sa¤jaya said: O king, thus addressed by Arjuna, ›r∂ Kæ¶ƒa placed the
magnificent chariot between the two armies in front of Bh∂¶ma, Droƒa and all the
kings and said, ëëArjuna, behold these Kauravas assembled here.íí (24-25)

Hearing the above words of Bhagavµan ›r∂ Kæ¶ƒa what Arjuna did, is now being
described by Sa¤jaya.

ÃòÊÊ¬≥ÿÁàSÕÃÊã¬ÊÕ¸— Á¬ÃÎÎŸÕ Á¬ÃÊ◊„UÊŸ˜–
•ÊøÊÿȨ̂ã◊ÊÃÈ∂UÔÊã÷̋ÊÃÎÎã¬ÈòÊÊã¬ÊÒòÊÊã‚πÔÔË¥SÃÕÊ H 26H
E≥ÊÈ⁄UÊã‚ÈNŒpÒfl ‚ŸÿÊL§÷ÿÊ⁄UÁ¬–

ÃòÊ there; •¬≥ÿÃ˜ saw; ÁSÕÃÊŸỖ stationed; ¬ÊÕ¸— Arjuna; Á¬ÃÎÎŸ˜ (his) uncles; •Õ now; Á¬ÃÊ◊„UÊŸ˜
grand-uncles (and even great grand-uncles); •ÊøÊÿÊ¸Ÿ˜ teachers; ◊ÊÃÈ∂UÊŸ˜ maternal uncles; ÷˝ÊÃÎÎŸ˜
brothers (and cousins); ¬ÈòÊÊŸ˜ sons (and nephews); ¬ÊÒòÊÊŸ˜ grand-nephews; ‚πËŸ˜ friends; ÃÕÊ
even so; E≥ÊÈ⁄UÊŸ˜ fathers-in-law; ‚ÈNŒ— well-wishers; ø and; ∞fl as well; ‚ŸÿÊ— ©U÷ÿÊ— •Á¬ in
both the armies.

Now Arjuna saw stationed there in both the armies his uncles, grand-uncles
and teachers, even great grand-uncles, maternal uncles, brothers and cousins, sons
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Hearing the above direction of the Lord,
Arjuna lifted his eyes, and, looking up and
down, scanned all his relations stationed in
the two armies. There he observed posted in
both the armies, uncles like Bhµuri‹ravµa, and
grand-uncles and great-grand-uncles, like
Bh∂¶ma, Somadatta and Bµahl∂ka. There were
teachers like Droƒµacµarya and Kæpµacµarya.
Purujit, Kuntibhoja and ›alya (Mµadr∂ís brother)
etc., were maternal uncles, Yudhi¶¢hira, Karƒa,
etc., were his brothers, and Duryodhana,

etc., his cousins. Abhimanyu, Prativindhya,
Gha¢otkaca and Lak¶maƒa etc., were his sons,
or sons of his brothers and cousins. The sons
of Lak¶maƒa, etc., were related to him as
grand-nephews. Besides, there were many
friends and playmates of early youth. Drupada,
›aibya, etc., were fathers-in-law. There were
also many well-wishers in both the armies,
who came to participate in the fight only
with the object of doing good to their respective
sides, without any selfish motive.

and nephews, and grand-nephews, even so, friends, fathers-in-law and well-wishers
as well.                                              (26, & first half of 27)

the impending holocaust, his heart gave way
and he was suddenly overtaken by a sentiment
which was the reverse of what a fighter should
possess, a sneaky cowardliness born of
excessive fellow-feeling and tenderness. This
is mentioned in Sa¤jayaís words as ëdeep
compassioní. Under its influence Arjuna forgot
his own inherent nature, the manliness of a
K¶atriya: that is why he has been referred to
as ëfilled with compassioní.

The word ëëIdamíí meaning ëthese wordsí,
used in this verse, refers to all the words
uttered by Arjuna in verses beginning with
the next and ending with verse 46 of this
chapter.

The preceding one and a half verses
mentioned Arjunaís uncles, grand-uncles and
many other relations, who stood in both the
armies; but there were other relations of his
among the fighters, the nature of whose
relationship with him he did not clearly bring
out, e.g., wifeís brothers like Dhæ¶¢adyumna,
›ikhaƒŒ∂ and Suratha, etc., and sisterís
husbands like Jayadratha, etc., and other
fighters related to him in other ways, who
are all referred to by Sa¤jaya in this verse,
when he says ëall relations present there.í

When Arjuna saw all those near and dear
ones arrayed for battle, and thought that all
of them would meet their inevitable doom in

Sa¤jaya now describes what Arjuna did after thus observing the warriors in the two
armies.

ÃÊã‚◊Ëˇÿ ‚ ∑§ÊÒãÃÿ— ‚flÊ¸ã’ãœÍŸflÁSÕÃÊŸ˜H 27H

∑Î§¬ÿÊ ¬⁄UÿÊÁflCÔUÊ Áfl·ËŒÁÛÊŒ◊’˝flËÃ˜Ô˜–
ÃÊŸ˜ those; ‚◊ËˇÿÔ seeing; ‚— the same; ∑§ÊÒãÃÿ— the son of Kunt∂, Arjuna; ‚flÊ¸Ÿ˜ all; ’ãœÍŸ˜

relations; •flÁSÕÃÊŸ˜ present; ∑Î§¬ÿÊ ¬⁄UÿÊ with deep compassion; •ÊÁflCÔU— filled; Áfl·ËŒŸ˜
sorrowing; ßŒ◊˜ these (words); •’˝flËÃ˜ uttered.

Seeing all those relations present there, Arjuna was overcome with deep compassion,
and uttered these words in sadness. (Second half of 27 and first half of 28). (28)

In the next two and a half verses, Arjuna himself describes to what a miserable state
he had been reduced by his excessively soft feelings for his relations:
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By the above words, Arjuna intends to
show that the effect of indiscriminate slaughter
of the fighters in the great War would be
extremely horrific for both sides. He knew
it as a matter of fact that the warriors present
before his eyes, young and old,ódear uncles,
cousins, relations and friends,óall would

walk into the jaws of death. The realization
of this fact, all at once, produced such a
sentimental pity in his heart,ósuch a deep
fright and compassion in the mind,óthat
they produced their reaction on the body in
the form of trembling of limbs, and hair
standing on end.

•¡È¸Ÿ ©UflÊø

ŒÎ¶ÔU◊¢ Sfl¡Ÿ¢ ∑Î§cáÊ ÿÈÿÈà‚È¢ ‚◊È¬ÁSÕÃ◊˜H 28H
‚ËŒÁãÃ ◊◊ ªÊòÊÊÁáÊ ◊Èπ¢ ø ¬Á⁄U≥ÊÈcÿÁÃ–
fl¬ÕÈp ≥ÊÔ⁄UË⁄U ◊ ⁄UÊ◊„U·¸p ¡ÊÿÃH 29H

ŒÎ¶ÔUÊÔ at the sight of; ß◊◊˜ Sfl¡Ÿ◊˜ these kinsmen; ∑Î§cáÊ O Kæ¶ƒa; ÿÈÿÈà‚È◊˜ longing for battle;
‚◊È¬ÁSÕÃ◊˜ arrayed; ‚ËŒÁãÃ give way; ◊◊ my; ªÊòÊÊÁáÊ limbs; ◊Èπ◊˜ (my) mouth; ø and; ¬Á⁄U≥ÊÈcÿÁÃ
is parching; fl¬ÕÈ— a shiver; ø nay; ≥ÊÔ⁄UË⁄U ◊ (runs) through my body; ⁄UÊ◊„U·¸— horripilation;
ø and; ¡ÊÿÃ takes place.

Arjuna said: Kæ¶ƒa, at the sight of these kinsmen arrayed for battle my limbs
give way, and my mouth is getting parched; nay, a shiver runs through my body
and hair stands on end. (2nd half of 28 and 29)

his limbs had become numb and wholly devoid
of power; far from being able to string his
bow, GµaƒŒ∂va and wield it, he could not even
hold it in his hand, and it seemed to him to

It was an extremely deplorable and
grievous state to which Arjuna was reduced
by the softness of heart caused by his
compassion. Describing it, he himself said that

ªÊá«UËfl¢ d¢‚Ã „USÃÊûflBÒ§fl ¬Á⁄UŒsÔÃ–
Ÿ ø ≥Ê∑A§ÊêÿflSÕÊÃÈ¢ ÷˝◊ÃËfl ø ◊ ◊Ÿ—H 30H

ªÊá«UËfl◊˜ the bow GµaƒŒ∂va; d¢‚Ã slips; „USÃÊÃ˜ from (my) hand; àfl∑˜ (my) skin; ø and;
∞fl too; ¬Á⁄UŒsÔÃ burns all over; Ÿ ø ≥Ê∑A§ÊÁ◊ I am not (even) able and; •flSÕÊÃÈ◊˜ to stand;
÷˝◊ÁÃ reels; ßfl as it were; ø and (hence); ◊ my; ◊Ÿ— mind.

The bow, GµaƒŒ∂va,* slips from my hand and my skin too burns all over; my
brain is whirling, as it were, and I can no longer stand straight.                  (30)

* The GµaƒŒ∂va bow possessed by Arjuna was a celestial weapon. It was of the size of a palm tree
(Vide Mahµa., Udyoga., 161). Arjuna himself, disguised as the eunuch Bæhannalµa, gave a description of
it to Prince Uttara in the following terms:óëThis is the world-renowned bow of Arjuna. It is plated all
over with gold, is the best of all weapons and possesses the power of a hundred thousand weapons. It
is with this bow that Arjuna has conquered gods and men. This wonderful, variegated, peculiar, delicate
and gigantic bow was adored for a long time by gods, demons and Gandharvas (celestial musicians). This
super-celestial bow was kept for a thousand years by Brahmµa, for 503 years by Prajµapati, for 85 years
by Indra, for 500 years by the moon-god and for a hundred years by Varuƒa (the god of waters)í. Arjuna
got it from Varuƒa at the instance of the Fire-god, who was pleased with him for his having offered the
KhµaƒŒava forest to the Fire-god for consumption (Vide Mahµa., Ådi., 225).
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be actually dropping out of his hand. The
thought of the dreadful effect of the war had
made his mind almost like a boiling cauldron,
as the effect of which his very skin was

burning; the mental agony had made his mind
so restless that he could not fix it on anything
even for a moment. His head was reeling, and
he felt as if he would fall senseless to the ground.

he meant that no form of good could be
expected from such killing of near relations
and friends. For, firstly, doing to death of
relations by violence was bound to lead to
repentence, which would ever after continue
to corrode the mind. Secondly, in their
absence life would be quite miserable. And,
thirdly, sin would accrue from such killing.
Thus it was beneficial neither from the point
of view of this world, nor from that of the
next. Therefore, Arjuna held that it was not
at all advisable to start the war.

Omens portend either good or evil. The
word ëNimittµanií in the present verse refers
to such omens. An untimely eclipse, shaking
of the earth and shooting of stars in the
skyóall these inauspicious omens gave an
indication to Arjunaís mind that the result
of this War would not be happy. That is
why he pointed out that, in his opinion,
it appeared better not to engage in that
fight.

When Arjuna said that he did not see
any good in killing his kith and kin in battle,

Describing his state of dejection in the above words, Arjuna now proceeds to give
his reasons against the War :ó

ÁŸÁ◊ûÊÊÁŸ ø ¬≥ÿÊÁ◊ Áfl¬⁄UËÃÊÁŸ ∑§≥Êfl–
Ÿ ø üÊÿÊ˘ŸÈ¬≥ÿÊÁ◊ „UàflÊ Sfl¡Ÿ◊Ê„UflH 31H

ÁŸÁ◊ûÊÊÁŸ the omens (also); ø and; ¬≥ÿÊÁ◊ I see; Áfl¬⁄UËÃÊÁŸ adverse; ∑§≥ÊÔfl O Kæ¶ƒa (lit.,
the Supreme Deity); Ÿ ø nor; üÊÿ— (any) good; •ŸÈ¬≥ÿÊÁ◊ I see; „UàflÊ in killing; Sfl¡Ÿ◊˜ my
kith and kin; •Ê„Ufl in battle.

And, Ke‹ava, I see such omens of evil; nor do I see any good in killing my
kinsmen in battle.                                                       (31)

by killing those near and dear ones were not
at all coveted by him. He clearly visualized
that the slaughter of those relations would

Drawing a faithful picture of the state
of his mind, Arjuna said that victory, kingdom
and earthly pleasures which he would gain

In the above verse, Arjuna said that there was no possibility of any form of good
resulting from the killing of kith and kin in battle. Now, he proceeds to re-emphasize that
idea in another form:

Ÿ ∑§Êæ˜UˇÊ Áfl¡ÿ¢ ∑Î§cáÊ Ÿ ø ⁄UÊÖÿ¢ ‚ÈπÊÁŸ ø–

Á∑¢ ŸÊ ⁄UÊÖÿŸ ªÊÁflãŒ Á∑¢§ ÷ÊªÒ¡Ë¸ÁflÃŸ flÊH 32H
Ÿ not; ∑§Êæ˜ UˇÊ I covet; Áfl¡ÿ◊˜ victory; ∑Î§cáÊ O Kæ¶ƒa; Ÿ ø nor; ⁄UÊÖÿ◊˜ kingdom; ‚ÈπÊÁŸ

pleasures; (Ÿ) ø nor; Á∑§◊˜ of what use (is); Ÿ— to us; ⁄UÊÖÿŸ kingdom; ªÊÁflãŒ O Kæ¶ƒa
(lit., Protector of cows); Á∑§◊˜ ÷ÊªÒ— of what use (are) luxuries; ¡ËÁflÃŸ flÊ or even life.

Kæ¶ƒa, I do not covet victory, nor kingdom nor pleasures. Govinda, of what
use will kingdom, or luxuries, or even life be to us !                      (32)
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bring him in this world as well as in the next
nothing but mental agony and torture. Then,
what for should he fight, why should he put
them to death? What would he do with a

kingdom and pleasures obtained by such
dreadful means ? He put it as his definite
opinion that after killing them, life would be
of no use to him whatsoever.

Relations like teachers, grand-uncles
and uncles etc., had already been mentioned
in a previous verse. Here, referring to two
other relations, viz., ëwifeís brothersí like
Dhæ¶¢adyumna, ›ikhaƒŒ∂ and Suratha etc.,
and ëother relationsí like Jayadratha etc.,
Arjuna wanted to say that in this world
people exert to gain wealth and objects of
enjoyment for the sake of their relations only,
who were the centres of their affection.
When all such relations would be killed in
battle, what purpose would be served by
kingship, and other objects of enjoyment?
Such a kingdom, and such pleasures, would
be nothing but sources of extreme misery
and distress.

Here Arjuna says that rulership of a
kingdom and all the pleasures and enjoyments
which follow in the wake of the possession
of such authority, were not necessary for his
own use at all. He knew it well that such
pleasures were neither permanent, nor the
possessions themselves everlasting. If he had
craved for a kingdom, it was only for those
brothers, friends and relations; but now he
observed that they had all assembled on the
battle-field ready to sacrifice their lives. Of
what use would be the kingdom, luxuries
and pleasures, if they all departed from the
earth by mutual slaughter ? Therefore, from
any point of view whatsoever, it was
undesirable to resort to war.

Arjuna now gives his reasons for not coveting a kingdom and other pleasures obtained
by wading through the blood of his kith and kin:

ÿ·Ê◊Õ¸ ∑§Êæ˜UÁˇÊÃ¢ ŸÊ ⁄UÊÖÿ¢ ÷ÊªÊ— ‚ÈπÊÁŸ ø–

Ã ß◊˘flÁSÕÃÊ ÿÈh ¬˝ÊáÊÊ¢SàÿÄàflÊ œŸÊÁŸ øH 33H

•ÊøÊÿÊ¸— Á¬Ã⁄U— ¬ÈòÊÊSÃÕÒfl ø Á¬ÃÊ◊„UÊ—–
◊ÊÃÈ∂UÔÊ— E‡ÊÈ⁄UÊ— ¬ÊÒòÊÊ— ≥ÿÊ∂UÊ— ‚ê’ÁãœŸSÃÕÊH 34H

ÿ·Ê◊˜ •Õ¸ for whose sake; ∑§Êæ˜ UÁˇÊÃ◊˜ Ÿ— (is) coveted by us; ⁄UÊÖÿ◊˜ (the) throne, kingdom;
÷ÊªÊ— luxuries; ‚ÈπÊÁŸ pleasures; ø and; Ã ß◊ those very persons, (viz); •flÁSÕÃÊ— stand arrayed
(here); ÿÈh on the battle-field; ¬˝ÊáÊÊŸ˜ (their) lives; àÿÄàflÊ risking; œŸÊÁŸ riches; ø and; •ÊøÊÿÊ¸—
teachers; Á¬Ã⁄U— uncles; ¬ÈòÊÊ— sons and nephews; ÃÕÊ ∞fl even so; ø and; Á¬ÃÊ◊„UÊ— grand-
uncles (and great grand-uncles); ◊ÊÃÈ∂UÔÊ— maternal uncles; E≥ÊÈ⁄UUÊ— fathers-in-law; ¬ÊÒòÊÊ— grand-
nephews; ≥ÿÊ∂UÔÊ— brothers-in-law (wifeís brothers); ‚ê’ÁãœŸ— other relations; ÃÕÊ and.

Those very persons for whose sake we covet the kingdom, luxuries and pleasuresó
teachers, uncles, sons and nephews and, even so, grand-uncles and great grand-uncles,
maternal uncles, fathers-in-law, grand-nephews, brothers-in-law and other relationsó
are here arrayed on the battle-field staking their lives and wealth.              (33, 34)

Showing the relation in which he stood to the heroes assembled in the two armies,
Arjuna now expresses his unwillingness to kill them for any reason whatsoever:
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Arjuna here says that the slaughter of
Dhætarµa¶¢raís sons and their associates in the
opposite army would bring no good, either
in this world or in the next; when thus it
would fail to bring about what was desired;
it could never bring delight or joy in any
shape or form. Therefore, he did not want
to kill them from any point of view.

Lord Manu says in clear terms, in his
famous Code (VIII.350-51):óëëAn attacking

desperado must be killed without hesitation.
No sin accrues to a slayer, when he slays
a desperado.íí*

As for a desperado, the Vasi¶¢ha-Smæti
defines him in the following words (Vide
III.19):óëëCriminals guilty of the following
six forms of crime are classed as desperadoes:ó
setting fire to a house; administration of poison;
attempt to attack with weapon in hand; robbing
of wealth; dispossessing a rightful owner of

∞ÃÊÛÊ „UãÃÈÁ◊ë¿UÊÁ◊ ÉÊAÃÊ˘Á¬ ◊œÈ‚ÍŒŸ–
•Á¬ òÊÒ∂UÊÄÿ⁄UÊÖÿSÿ „UÃÊ— Á∑¢§ ŸÈ ◊„UË∑Î§ÃH 35H

∞ÃÊŸ˜ them; Ÿ not; „UãÃÈ◊˜ to kill; ßë¿UÊÁ◊ I want; ÉÊAÃ— •Á¬ even though they may slay me;
◊œÈ‚ÍŒŸ O Kæ¶ƒa (lit., the slayer of demon Madhu); •Á¬ òÊÒ∂UÔÊÄÿ⁄ÊUÖÿSÿ „UÃÊ— even for the
sovereignty of the three worlds; Á∑§◊˜ ŸÈ how, then (shall I kill them); ◊„UË∑Î§Ã for (this) earth.

O Slayer of Madhu, I do not want to kill them, though they may slay me, even for
the sovereignty over the three worlds; how much the less for the earthly kingdom! (35)

only with the motive of keeping the kingdom
under their possession. When refraining from
fight, he would himself give up all claim to
the kingdom, there would remain no cause
for them to think of killing him. But if, in
spite of this, any fighter in the rival army
thought of making an attempt on Arjunaís
life, Arjuna for his part would not kill him.

By using the words ëGhnata¨í and ëApií
in the above verse, Arjuna indicates that apart
from the fighters on his own side, who would
in no case act in opposition to him, even those
of his relations who were posted in the opposite
ranks, would very likely give up their desire
to kill him when he would refrain from the
fight. For they came to oppose him in battle

At this point, it might be asked why he did not want to kill them, even for the
sovereignty of the three worlds. In reply to this Arjuna says that nothing would be gained
by slaying those near relations; on the other hand, sin would accrue from it. He thus
re-emphasizes the standpoint already taken up by him in the previous verse:

ÁŸ„Uàÿ œÊÃ¸⁄UÊc≈˛UÊÛÊ— ∑§Ê ¬˝ËÁÃ— SÿÊîÊŸÊŒ¸Ÿ–

¬Ê¬◊flÊüÊÿŒS◊ÊŸ˜ „UàflÒÃÊŸÊÃÃÊÁÿŸ—H 36H
ÁŸ„Uàÿ slaying; œÊÃ¸⁄UÊc≈˛UÊŸ˜ the sons of Dhætarµa¶¢ra; Ÿ— to us; ∑§Ê what; ¬˝ËÁÃ— joy; SÿÊÃ˜ can be;

¡ŸÊŒ¸Ÿ O Kæ¶ƒa (lit., one who is invoked by all men); ¬Ê¬◊˜ sin; ∞fl only; •ÊüÊÿÃ˜ will take hold of;
•S◊ÊŸ˜ us; „UàflÊ killing; ∞ÃÊŸ˜ them; •ÊÃÃÊÁÿŸ— desperadoes (though they are).

Kæ¶ƒa, how can we hope to be happy slaying the sons of Dhætarµa¶¢ra; killing
even these desperadoes, sin will surely accrue to us.                          (36)

* •ÊÃÃÊÁÿŸ◊ÊÿÊãÃ¢ „UãÿÊŒflÊÁfløÊ⁄UÿŸ˜– ŸÊÃÃÊÁÿflœ ŒÊ·Ê „UãÃÈ÷¸flÁÃ ∑§pŸH
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his land; abduction of a woman.íí*
In Duryodhana and his friends all these

marks of desperadoes could be found in their
entirety. By setting fire to the house made
of lac, they had attempted on the life of the
PµaƒŒavas; Bh∂masena had been given poison,
with his food; and now they came prepared,
weapon in hand, to kill the PµaƒŒavas in
battle. In the game of dice, they had defrauded
the PµaƒŒavas of all their wealth and even
of their kingdom. By dragging Draupad∂ to
the open Court they had subjected her to a
barbarous form of ignominy, and Jayadratha

had even tried to abduct her. Under these
circumstances, the idea of sin accruing from
killing Duryodhana and his friends ought not
to have dejected Arjunaís mind. But there
is a statement in another Smæti text to the
following effect: ëHe who destroys his own
race and family is the greatest sinner.í–

Regarding this injunction to be of much
greater weight, and stronger, than a common
injunction, Arjuna gave expression to these
ideas. He goes on upholding, and elucidating,
this stand-point up to the very end of this
Chapter.

Showing so far that the slaughter of oneís kith and kin was harmful from every point
of view, Arjuna now pronounces his definite opinion on the subject:

ÃS◊ÊÛÊÊ„UÊ¸ flÿ¢ „UãÃÈ¢ œÊÃ¸⁄UÊc≈˛UÊãSfl’ÊãœflÊŸ˜–
Sfl¡Ÿ¢ Á„U ∑§Õ¢ „UàflÊ ‚ÈÁπŸ— SÿÊ◊ ◊ÊœflH 37H

ÃS◊ÊÃ˜ therefore; Ÿ •„UÊ¸— ought not; flÿ◊˜ we; „UãÃÈ◊˜ to kill; œÊÃ¸⁄UÊc≈˛UÊŸ˜ the sons of Dhætarµa¶¢ra;
Sfl’ÊãœflÊŸ˜ our relations; Sfl¡Ÿ◊˜ our own kinsmen; Á„U for; ∑§Õ◊˜ how; „UàflÊ killing; ‚ÈÁπŸ—
happy; SÿÊ◊ can we be; ◊Êœfl O Kæ¶ƒa.

Therefore, Kæ¶ƒa, it does not behove us to kill our relations, the sons of
Dhætarµa¶¢ra. For how can we be happy by killing our own kinsmen? (37)

opinion that it would be altogether unbecoming
on the part of the PµaƒŒavas to kill Duryodhana
and other relations in the Kaurava army. He
held that there was not the slightest possibility
of the PµaƒŒavas obtaining any form of
happiness, in this world or the next, by
killing these near ones. Therefore, he said
he did not want to fight.

By using the word ëTasmµatí (therefore)
at the beginning of the verse, Arjuna meant
to say that looking to the sad mental and
physical plight to which he had been reduced
and the reasons put forward by him against
entering upon the War, and because, again,
of the other thoughts which were surging
within his mind, he was definitely of the

At this point it may be argued that the blame for the destruction of the race and family
attached equally to both the parties. Considering this, if Duryodhana did not think of retiring
from the struggle, why should Arjuna, for his part, bestow so much thought on this aspect
of the problem ? Arjuna gives his reply to his question in the following two verses:

ÿlåÿÃ Ÿ ¬≥ÿÁãÃ ∂UÔÊ÷Ê¬„UÃøÃ‚—–
∑È§∂UˇÊÿ∑Î§Ã¢ ŒÊ·¢ Á◊òÊº˝Ê„U ø ¬ÊÃ∑§◊˜H 38H

* •ÁªAŒÊ ª⁄UŒpÒfl ≥ÊÔù¬ÊÁáÊœ¸ŸÊ¬„U— – ˇÊòÊŒÊ⁄UÊ¬„UûÊÊ¸ ø ·«UÃ sÔÊÃÃÊÁÿŸ—H

– ‚ ∞fl ¬ÊÁ¬DÔUÃ◊Ê ÿ— ∑È§ÿÊ¸Ã˜ ∑È§∂UŸÊ≥ÊŸ◊˜ –
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Here Arjuna means to say that such action
on the part of Duryodhana and his friends was
no doubt most reprehensible, but it was not
unnatural for them; for their inordinate greed
had wholly destroyed their power of
discrimination between good and evil. Therefore,
they could not see the great evil and disaster
that would inevitably follow the destruction of
all members of the race, nor could they realize
what a dreadful sin it was to look upon relations

and friends as enemies and fight with them for
mutual slaughter. Arjuna and his brothers,
however, were not blinded by greed; they could
clearly see what evil and disaster would ensue
from the destruction of the family and race.
Therefore, knowingly, and with their eyes wide
open, why should they be guilty of such an
outrageous sin ! They should, therefore,
considering the evil nature of the act, withdraw
themselves from the fight.

∑§Õ¢ Ÿ ôÊÿ◊S◊ÊÁ÷— ¬Ê¬ÊŒS◊ÊÁÛÊflÌÃÃÈ◊˜–
∑È§∂UˇÊÿ∑Î§Ã¢ ŒÊ·¢ ¬˝¬≥ÿÁj¡¸ŸÊŒ¸ŸH 39H

ÿÁŒ if; •Á¬ even; ∞Ã these (people); Ÿ not; ¬≥ÿÁãÃ perceive; ∂UÊ÷Ê¬„UÃøÃ‚— having (their)
minds blinded by greed; ∑È§∂UˇÊÿ∑Î§Ã◊˜ resulting from the destruction of oneís own race; ŒÊ·◊˜
the evil; Á◊òÊº˝Ê„U (involved) in treason to (oneís) friends; ø and; ¬ÊÃ∑§◊˜ the sin; ∑§Õ◊˜ why;
Ÿ not; ôÊÿ◊˜ should be thought of; •S◊ÊÁ÷— by us; ¬Ê¬ÊÃ˜ •S◊ÊÃ˜ from this crime; ÁŸflÁÃ¸ÃÈ◊˜
turning away; ∑È§∂UˇÊÿ∑Î§Ã◊˜ resulting from the destruction of oneís own race; ŒÊ·◊˜ evil;
¬˝¬≥ÿÁj— clearly seeing; ¡ŸÊŒ¸Ÿ O Kæ¶ƒa.

Even though these people, with their mind blinded by greed, perceive no evil
in destroying their own race and no sin in treason to friends, why should not we,
O Kæ¶ƒa, who see clearly the sin accruing from the destruction of oneís family, think
of desisting from this crime? (38, 39)

Through the destruction of the family, when
the older members possessing knowledge of
these customs and traditions have disappeared
from the scene, it is but natural for the
remnant of straggling women and children
to lose this knowledge, and thus those
traditions disappear and get lost.

There are five incentives, which compel

Every good family is a repertorium of
many good and beneficial customs and usages,
which are handed down from generation to
generation, and help to maintain the high
standard of conduct of the family and prevent
its men and women from going astray. These
beneficial and uplifting customs and usages
are known in one word as ëfamily traditionsí.

Arjuna now proceeds to show what evils follow the destruction of the race:

∑È§∂UˇÊÿ ¬˝áÊ≥ÿÁãÃ ∑È§∂Uœ◊Ê¸— ‚ŸÊÃŸÊ—–
œ◊¸ ŸCÔU ∑È§∂¢U ∑Î§àF◊œ◊Ê¸˘Á÷÷flàÿÈÃH 40H

∑È§∂UˇÊÿ with the destruction of a family; ¬˝áÊ≥ÿÁãÃ disappear; ∑È§∂Uœ◊Ê¸— family traditions;
‚ŸÊÃŸÊ— age-long; œ◊¸ ŸCÔU virtue having been lost; ∑È§∂U◊˜ the family; ∑Î§àF◊˜ entire; •œ◊¸— vice;
•Á÷÷flÁÃ takes hold of; ©UÃ and.

Age-long family traditions disappear with the destruction of a family; and virtue
having been lost, vice takes hold of the entire race. (40)
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man to keep to the path of virtue and avoid
sin. These are: fear of God, command of the
scriptures, fear of violation of the family
traditions, State laws, fear of physical injury
or pecuniary loss. Among these, God, though
absolutely real, and command of the scriptures,
though representing Truth, depend on manís
faith, and are not direct or perceptible
incentives. State laws govern only the subjects
of the State; but those who wield power
generally do not respect them. Fear of physical
injury or pecuniary loss affects only individuals,

in the majority of cases. Family traditions alone
link up the individual with the family and
society. The society and family which lose
these beneficial customs and traditions become
as unruly and wayward as a restive steed
without the control of a bridle. A self-willed
man will not tolerate any law, however
uplifting it may be. When the members of a
society or family throw off every form of
restraint, sin extends its sway over that society
or family as a matter of course. This is what
is meant by ësin takes hold of the entire familyí.

or turn hostile to them. In that state the sacred
law of conjugal fidelity, which is the very
root and foundation of the social code, loses
its hold on society. That ideal being lost,
women of the purest families get corrupt and
tainted with the vice of adultery. They have
sensual connections with men of different
castes. The caste of the mother being different
from that of the father, the offspring of such
a union is of mixed blood. Thus the purity
of the race maintained from generation to
generation, gets totally lost.

With the disappearance of family traditions
as men and women lose all forms of restraint,
their activities, in most cases, begin to be
tainted by vice; the result is that sin becomes
predominant and spreads itself over the
whole society. Moral values begin to be
treated as outworn formulas and lose their
import in the eyes of men and women. Far
from observing the rules of morality and
restraint, they even do not care to know
them, and make fun of those who volunteer
to acquaint them with such rules of conduct,

Arjuna now proceeds to show what happens after the entire family has thus come
under the sway of sin:

•œ◊Ê¸Á÷÷flÊà∑Î§cáÊ ¬˝ŒÈcÿÁãÃ ∑È§∂UÁSòÊÿ—–
SòÊË·È ŒÈCÔUÊ‚È flÊcáÊ¸ÿ ¡ÊÿÃ fláÊ¸‚V⁄U—H 41H

•œ◊Ê¸Á÷÷flÊÃỖ with the preponderance of vice; ∑Î§cáÊ O Kæ¶ƒa; ¬˝ŒÈcÿÁãÃ become corrupt;
∑È§∂UÁSòÊÿ— the women of the family; SòÊË·È ŒÈCÔUÊ‚È (and) with the corruption of women; flÊcáÊ¸ÿ
O Kæ¶ƒa (lit., a descendant of the Væ¶ƒi); ¡ÊÿÃ ensues; fláÊ¸‚V⁄U— intermixture of castes.

With the preponderance of vice, Kæ¶ƒa, the women of the family become corrupt;
and with the corruption of women, O descendant of Væ¶ƒi, there ensues an
intermixture of castes. (41)

Arjuna now shows the mischief caused by the intermixture of castes:

‚V⁄UÊ Ÿ⁄U∑§ÊÿÒfl ∑È§∂UÉÊAÊŸÊ¢ ∑È§∂USÿ ø–
¬ÃÁãÃ Á¬Ã⁄Ê sÔ·Ê¢ ∂ÈU#Á¬á«UÊŒ∑§Á∑˝§ÿÊ—H 42H

‚V⁄U— admixture of blood; Ÿ⁄U∑§Êÿ (makes) for damnation; ∞fl surely; ∑È§∂UÉÊAÊŸÊ◊Ỗ of the
destroyers of their race; ∑È§∂USÿ of the race (itself); ø and; ¬ÃÁãÃ fall; Á¬Ã⁄U— the manes;
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as taught by the Vedas is implied by the
word ëJµatidharmaí. It lays down duties for
the diverse castes and orders of society.
When healthy family customs disappear through
the death of the older members of the family,
who are the custodians of those customs, and
there is an aggravation of the evils leading
to an intermixture of castes, the Varƒa-
Dharma also dies a natural death. For, it
cannot abide in offspring produced by the
union of parents belonging to diverse castes.
That is how through the evils which bring

Á„U also; ∞·Ê◊˜Ô of their race; ∂ÈU#Á¬á«UÊŒ∑§Á∑˝§ÿÊ— deprived of the offerings of rice and water
(›rµaddha and Tarpaƒa).

Progeny owing to promiscuity damns the destroyers of the race as well as the
race itself. Deprived of the offerings of rice and water (›rµaddha, Tarpaƒa, etc.), the
manes of their race also fall.                                                   (42)

destroyers of the race, virtue being lost the
offspring that appear as the result of admixture
of blood, being the products of vice and under
the sway of vice, do not, in the first place,
know anything about these rites and even if
instructed by somebody, fail to perform them
due to lack of faith; and if any of them
perchance performs them, they being
disqualified by the rules of scriptures, their
offerings do not reach the manes at all. Thus
deprived of the offerings of rice and water
from their descendants, the manes of the race
suffer a fall from the world of the manes.

Offering of lumps of rice to the manes
at the time of the ›rµaddha ceremony and
feeding of Brµahmaƒas, etc., for the satisfaction
of the manes are collectively known as
ëPiƒŒakriyµaí; and the offering of water to the
manes during the Tarpaƒa ceremony is known
as ëUdakakriyµaí. Their aggregate is called
ëPiƒŒodakakriyµaí. In popular language, they
are known as the performance of ›rµaddha and
Tarpaƒa. People who are conversant with,
and have faith in, scriptural injunctions and
traditional customs perform these ceremonies
with due reverence. But in the families of the

Arjuna now points out what harm is caused by the evils which bring about an
intermixture of castes:

ŒÊ·Ò⁄UÃÒ— ∑È§∂UÉÊAÊŸÊ¢ fláÊ¸‚V⁄U∑§Ê⁄U∑Ò§—–

©Uà‚ÊlãÃ ¡ÊÁÃœ◊Ê¸— ∑È§∂Uœ◊Ê¸‡ø ≥ÊÊEÃÊ—H 43H
ŒÊ·Ò—Ô ∞ÃÒ— through these evils; ∑È§∂UÉÊAÊŸÊ◊˜Ô of the killers of kinsmen; fláÊ¸‚V⁄U∑§Ê⁄U∑Ò§— bringing

about an intermixture of castes; ©Uà‚ÊlãÃ get extinct; ¡ÊÁÃœ◊Ê¸— caste-traditions; ∑È§∂Uœ◊Ê¸— family
customs; ø and; ≥ÊÊEÃÊ— age-long.

Through these evils bringing about an intermixture of castes, the age-long caste-
traditions and family customs of the killers of kinsmen get extinct. (43)

The evils which bring about an
intermixture of castes may be enumerated
as follows:ó(1) Destruction of the race;
(2) Destruction of family traditions through
destruction of the race; (3) Preponderance
of vice; and (4) Fall of women from the
high ideal of feminine chastity and indulgence
in adultery, etc., due to preponderance of
vice.

Codes of right conduct handed down
from generation to generation are called
ëage-long family traditionsí. The Varƒa-Dharma
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about an intermixture of castes, both caste-
traditions (Jµatidharmas) and family customs

(Kuladharmas), coming down from antiquity,
get extinct.

hell for an indefinite length of time. This
view has been handed down to him by his
family-traditions. Therefore, in his opinion,
no one should make an attempt to destroy
his race.

In this verse Arjuna says that those who
have lost their family traditions and are
merged wholly in vice, fall into hells like
Kumbh∂pµaka and Raurava etc., as the result
of their sins and suffer there the tortures of

The disaster caused by the extinction of family customs is now shown:

©à‚ÛÊ∑È§∂Uœ◊Ê¸áÊÊ¢ ◊ŸÈcÿÊáÊÊ¢ ¡ŸÊŒ¸Ÿ–
Ÿ⁄U∑§˘ÁŸÿÃ¢ flÊ‚Ê ÷flÃËàÿŸÈ≥ÊÈüÊÈ◊H 44H

©Uà‚ÛÊ∑È§‹œ◊Ê¸áÊÊ◊Ỗ ◊ŸÈcÿÊáÊÊ◊ỖÔ of men who have lost their family traditions; ¡ŸÊŒ¸Ÿ O Kæ¶ƒa;
Ÿ⁄U∑§ in hell; •ÁŸÿÃ◊ỖÔ for an indefinite period of time; flÊ‚— reside; ÷flÁÃ is assured; ßÁÃ
so; •ŸÈ≥ÊÈüÊÈ◊ we have heard.

Kæ¶ƒa, we hear that men, who have lost their family traditions, dwell in hell
for an indefinite period of time.                                            (44)

Showing thus for the great evil and harm that follow the destruction of a race, Arjuna
now expresses regret for the preparations he has made for carrying on the War:

•„UÊ ’Ã ◊„Uà¬Ê¬¢ ∑§ÃÈZ √ÿflÁ‚ÃÊ flÿ◊Ỗ–

ÿº˝ÊÖÿ‚Èπ∂UÊ÷Ÿ „UãÃÈ¢ Sfl¡Ÿ◊ÈlÃÊ—H 45H
•„UÊ Oh; ’Ã what a pity; ◊„UÃ˜Ô ¬Ê¬◊˜Ô§ a great sin; ∑§ÃÈ¸◊˜Ô on committing; √ÿflÁ‚ÃÊ— have

set our mind; flÿ◊ỖÔ we; ÿÃ˜Ô in that; ⁄UÊÖÿ‚Èπ∂UÊ÷Ÿ due to lust for throne and enjoyment; „UãÃÈ◊˜Ô
on killing; Sfl¡Ÿ◊Ỗ our own kinsmen; ©UlÃÊ— are intent.

Oh what a pity! We have set our mind on the commission of a great sin
in that due to lust for throne and enjoyment we are intent on killing our own
kinsmen. (45)

involved in an act of sin. But it was a matter
for extreme regret that even they had decided
to commit this dreadful sin. Referring to lust
for throne and enjoyment as the motive of
this great sin, Arjuna shows here that it
would be a great blunder on their part to
engage in war with that motive.

The indeclinable particle ëAhoí indicates
wonder, and the particle ëBataí is expressive
of great sorrow. Using both these in the
above verse, Arjuna wants to show that the
PµaƒŒavas being regarded by the whole world
as virtuous and possessed of intelligence, it
was in no way proper for them to be

After expressing regret as set forth above, Arjuna now sets forth his decision:

ÿÁŒ ◊Ê◊¬˝ÃË∑§Ê⁄U◊≥ÊSòÊ¢ ≥ÊSòÊ¬ÊáÊÿ—–
œÊÃ¸⁄UÊc≈˛Ê ⁄UáÊ „UãÿÈSÃã◊ ˇÊ◊Ã⁄¢U ÷flÃỖH 46H
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Here Arjuna says that when, even after
the commencement of war, he would thus
give up his arms and refrain from offering
any resistance to his adversaries, very likely
they would also desist from battle, and the
result would be that all their relations and
friends would be saved. But if, perchance,
instead of adopting that course and finding
him unarmed and unwilling to fight, they attack
and kill him, such a death would be a blessed
death for him. For in that case he would not

be involved, firstly, in the great sin of
slaughtering the family; secondly, the lives of
all his relations and friends would be saved;
and thirdly, the great virtue of saving the family
from destruction would make it easy for him
to reach the Supreme state. Arjuna was definite
in his mind that his death in the above manner
without any show of resistance would lead
both to the protection of the family and his
supreme good. That is why he described such
a death as ëpreferableí for him.

ÿÁŒ if; ◊Ê◊˜Ô§ me; •¬˝ÃË∑§Ê⁄U◊Ỗ unresisting; •≥ÊSòÊ◊ỖÔ unarmed, defenceless; ≥ÊSòÊ¬ÊáÊÿ—Ô armed
with weapons; œÊÃ¸⁄UÊc≈˛Ê— the sons of Dhætarµa¶¢ra; ⁄UáÊÔ in battle; „UãÿÈ— should kill; ÃÃ˜Ô that; ◊Ô
for me; ˇÊ◊Ã⁄U◊Ỗ better; ÷flÃ˜Ô would be.

It would be better for me if the sons of Dhætarµa¶¢ra, armed with weapons, kill
me in battle while I am unarmed and unresisting.                        (46)

Anticipating the question as to what Arjuna did after expressing his sentiments
to Bhagavµan ›r∂ Kæ¶ƒa in the above words, Sa¤jaya gives a description of Arjunaís
condition:

‚Tÿ ©UflÊø

∞fl◊ÈÄàflÊ¡Ȩ̀Ÿ— ‚æ˜UÅÿ ⁄UÕÊ¬SÕ ©U¬ÊÁfl≥ÊÃ˜–

Áfl‚ÎÖÿ ‚≥Ê⁄¢U øÊ¬¢ ≥ÊÔÊ∑§‚¢ÁflªA◊ÊŸ‚—H 47H
∞fl◊˜ thus; ©UÄàflÊÔ having spoken; •¡È¸Ÿ— Arjuna; ‚æ˜UÅÿ on the battle-field; ⁄UÕÊ¬SÕ into

the hinder part of (his) chariot; ©U¬ÊÁfl≥ÊÃ˜ sank; Áfl‚ÎÖÿ throwing aside; ‚≥Ê⁄U◊˜ with arrows
(quiver); øÊ¬◊˜ (his) bow; ≥ÊÊ∑§‚¢ÁflªA◊ÊŸ‚— with (his) mind agitated by grief.

Sa¤jaya said: Arjuna, whose mind was agitated by grief on the battle-field, having
spoken thus, and having cast aside his bow and arrows, sank into the hinder part
of his chariot. (47)

horrid picture of the destruction of his family,
the horrible sin attendant on it, and the
terrible consequences of that sin began to
revolve on the film of his mind. A heavy
gloom cast its shadow over his face and his
eyes became deeply laden with grief.

In this verse Sa¤jaya describes how
Arjuna possessed by extreme dejection, and
having uttered the above words, laid down
his famous GµaƒŒ∂va bow and quiver and
sinking back into his chariot, quietly lost
himself in a chain of miserable thoughts. The

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡¸ÈŸ‚¢flÊŒ˘¡È¸ŸÁfl·ÊŒÿÊªÊ ŸÊ◊

¬˝Õ◊Ê˘äÿÊÿ—H 1H
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Thus, in the Upani¶ad sung by the Lord, the science of Brahma, the
scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa and

Arjuna, ends the first chapter entitled
ëThe Yoga of Dejection of Arjunaí.

The colophon given at the end of every chapter of the G∂tµa reveals its glory and
majesty. ëOm Tat Satí are sacred Names of God (vide G∂tµa, Chap. XVII.23). Sung by
God Himself, it has been given the name of ›r∂mad Bhagavadg∂tµa. The essence of the
Upani¶ads is embodied in it and by itself also it is an Upani¶ad; therefore it has been
designated as an Upani¶ad. It has also been termed as the science of Brahma (Brahmavidyµa),
because it leads to a perception of the supreme Truth and Reality about God in His absolute,
formless state. It is a ëscripture of Yogaí because it reveals the secret of the practice of
Karmayoga, here called Yoga, through the cultivation of disinterestedness. It records the
conversation between Bhagavµan ›r∂ Kæ¶ƒa, who is God Himself, and the great devotee
Arjuna, and every chapter of it contains the description of a Yoga which leads to God-
Realization; therefore, it has been referred to as ëthe dialogue between ›r∂ Kæ¶ƒa and Arjunaí
and every chapter designated as the Yoga of.....

U
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›r∂madbhagavad-G∂tå
Chapter II

When Arjuna, who had sought refuge in the Lord, asked about the certain means
of driving away his grief, the Lord described the truth about the Self upto verse 30 in

this chapter. In the practice of the Yoga of Knowledge, the primary emphasis
is laid on hearing as well as reflection and constant meditation on the truth
about the Self. Although after the thirtieth verse, through a dissertation on

Arjunaís own duty, the character of the Yoga of Action has also been dealt with in this
chapter, nevertheless the teachings of the chapter commence with a description of the Yoga
of Knowledge or Sµa∆khyayoga, and the character of the Self has been described in it
in greater detail than in other chapters; hence it has been given the name of ëSµa∆khyayogaí,
or the Yoga of Knowledge.

In the first verse of this chapter Sa¤jaya gives a description of Arjunaís state of
dejection. In the second and third verses Bhagavµan ›r∂ Kæ¶ƒa reproaches Arjuna for his

dejection accompanied by infatuation and faint-heartedness and encourages
him to fight. In verses 4 and 5 Arjuna states that he would rather
live on alms than slay noble elders like Bh∂¶ma and Droƒa. Verses 6

and 7 are devoted by Arjuna to an expression of his doubt as to whether he should fight
or not, to a description of his weakness in the form of faint-heartedness and perplexity
and to a prayer to the Lord, in a spirit of surrender, for proper guidance about his duty.
In verse 8 declaring that undisputed sovereignty over the three worlds would not drive
away his grief, he shows indifference to worldly aspiration. Then, in verses 9 and 10
Sa¤jaya describes how expressing his unwillingness to fight Arjuna became silent, and
how ›r∂ Kæ¶ƒa smiled at this and addressed Arjuna. In verse 11 the lord begins His teaching.
Verses 12 and 13 are devoted to a description of the eternal and immutable character
of the soul; verse 14 speaks of the transitory nature of sense-enjoyments with emphasis
on the necessity of ignoring both pleasure and pain; verse 15 shows that the capacity
to treat pleasure and pain alike leads to immortality. Verse 16 defines what is real and
what is unreal; verse 17 reveals the true character of the ërealí, and verse 18 the true
character of the ëunrealí, ending with a clear exhortation for Arjuna to fight. Verse 19
declares those as ignorant, who hold the soul as subject to death or capable of killing;
while verse 20 is devoted to characterization of the soul as free from the six forms of
transformation. In verse 21 it is shown that the knower of the Self neither kills anyone
nor causes anyone to be killed. In verse 22 the passing of the soul from one body to
another has been explained by showing its similarity to the discarding of worn-out clothes
and taking new ones, and verses 23 to 25 declare that the soul can neither be cut, nor
burnt, nor drenched, nor dried; that it is eternal, omnipresent, immovable, constant,
everlasting, unmanifest, unthinkable and immutable, so one should not grieve for it. In

Title of the
Chapter

Summary of
the Chapter
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verses 26 and 27 it is shown that even if the soul is regarded as constanly taking birth
and constantly dying, one should not lament for it; and in verse 28 it has been declared
unwise to lament over the loss of bodies, because they are perishable. Verse 29 shows
that the perceiver of the soul, and the speaker and hearer of the truth about it are alike
rare, and verse 30 proves that inasmuch as the soul can never be slain it is not in the
fitness of things to grieve for any being. Verses 31 to 36 are devoted to a consideration
of Arjunaís duty as a K¶atriya, and show that it would be improper for Arjuna, from
any point of view, to desist from battle. Verse 37 declares that participation in battle is
advantageous, both from the point of view of this world as well as of the next, and ends
with an exhortation to Arjuna to prepare himself for the fight. Evenness of mind in pleasure
and pain, gain and loss, etc., has been shown in verse 38 as the secret of remaining
untouched by sin in such deeds as participation in war. In verse 39 the subject of Karmayoga
(the Yoga of selfless action) has been introduced as a means of throwing off the shackles
of Karma. Verse 40 is devoted to praising the greatness of Karmayoga and verse 41 to
showing the difference between the determinate and one-pointed intellect and the scattered
intellect of ignorant men moved by desires. Verses 42 to 44 describe the character of
those who are obsessed by desire and look upon heaven as the supreme goal of life. In
verse 45 Arjuna is advised to be free from desires, to rise above pairs of opposites like
pleasure and pain etc., to be established in the Eternal Existance and to remain unconcerned
about the supply of wants and the preservation of worldly possessions, and keep the mind
under control. Then, pointing out in verse 46 that happiness accruing as the fruit of Vedic
rituals has no attraction for a Brµahmaƒa who has obtained enlightenment, verse 47 is devoted
to a definition of Karmayoga in a nutshell. In verse 48 equanimity is described as
synonymous with Yoga. Verse 49 says that action with a selfish motive is far inferior
to equanimity and that the seeker of the fruit of action is extremely poor and wretched.
Verse 50 and 51 are in praise of a Karmayog∂, possessing equanimity, and exhort Arjuna
to apply himself to Karmayoga, making it perfectly clear that equanimity leads to the
attainment of the blissful Supreme State. Then, in verses 52 and 53 the Lord states that
when growing indifferent to the world, the mind becomes pure, clear and steadfast, it
succeeds in realizing God. In verse 54 Arjuna puts four questions about the person possessed
of a stable mind. His first question is briefly answered in verse 55, the second question
in verses 56 and 57 and the third in verse 58. These verses describe the marks of one
possessed of a stable mind by saying that he has no cravings and desires, is satisfied in
the self, requiring no eternal means of enjoyment, remains unperturbed in sorrows, is devoid
of thirst for pleasures, is absolutely free from passion, fear and anger, remains unattached
to everything and neither rejoices nor recoils when meeting with good and evil, and
withdrawing his senses from sense-objects keeps them under complete control. In verse
59 saying that sense-objects may cease when they are not enjoyed by the senses, but the
relish for them persists and this relish disappears through God-realization, the Lord shows
in verse 60 the turbulent nature of the senses, and urges in verse 61 the necessity of
controlling the mind and senses and devoting oneself to God, and ends the verse with
the praise of one who has conquered the senses. Verses 62 and 63 show the gradual
process of manís fall and degradation through indulgence in thoughts of sense-objects and
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verses 64 and 65 show how placidity of mind is attained by one who acts remaining
free from likes and dislikes, how his sorrows come to an end and his intellect soon becomes
firmly established in God. Then, in verse 66 showing that he who has no control over
his mind can have no determinate reason, thoughts of God, peace and happiness, the
illustration of the wind and boat has been cited in verse 67 to demonstrate how
discrimination is taken away by the sense which has the mind joined to it; and finally,
verse 68 is intended to establish that in reality the man of stable mind is he who has
complete control over his senses. Then, verse 69 shows how Brahmic Bliss is night to
the generality of men, even as worldly enjoyment is night to the seer. Verse 70 is devoted
to the praise of the exalted soul who has attained wisdom and compares him with the
ocean; and verse 71 declares that supreme peace is attained by him who moves in the
world free from all forms of desire, attachment, egoism and thirst for enjoyment. The chapter
is concluded in verse 72 with a description of the glory of this Brahmic state.

After giving a description of the renowned warriors on both sides and their blowing
of conches the first chapter stated, by way of introduction to the teachings of the G∂tµa,

that Arjunaís chariot was placed between the two armies. The sight of his
near and dear ones in both the armies strongly reacted on Arjunaís mind
in the form of grief and infatuation and the chapter was concluded by saying

how refusing to fight and laying down arms, Arjuna sank down in his chariot in utter
dejection. In this circumstance, it being necessary to state how Bhagavµan ›r∂ Kæ¶ƒa tackled
Arjuna and prepared him to enter the fight, Sa¤jaya begins the second chapter with a
description of Arjunaís mental state:

‚Tÿ ©UflÊø

Ã¢ ÃÕÊ ∑Î§¬ÿÊÁflCÔU◊üÊÈ¬ÍáÊÊ¸∑È§∂UˇÊáÊ◊˜–
Áfl·ËŒãÃÁ◊Œ¢ flÊÄÿ◊ÈflÊø ◊œÈ‚ÍŒŸ—H 1H

‚Tÿ ©UflÊø Sa¤§jaya said: Ã◊˜ to him (Arjuna); ÃÕÊ as mentioned before; ∑Î§¬ÿÊ with pity;
•ÊÁflCÔU◊˜ over whelmed; •üÊÈ¬ÍáÊÊ¸∑È§∂UˇÊáÊ◊ ̃whose eyes were filled with tears and agitated; Áfl·ËŒãÃ◊˜
sorrowing; ßŒ◊̃ the following; flÊÄÿ◊˜ words; ©UflÊø said; ◊œÈ‚ÍŒŸ— the slayer of Madhu; ›r∂ Kæ¶ƒa.

Sa¤jaya said: ›r∂ Kæ¶ƒa then addressed the following words to Arjuna, who
was, as mentioned before, overwhelmed with pity, whose eyes were filled with tears
and agitated, and who was full of sorrow.                                                     (1)

profuse tears, and who was deeply merged
in grief due to the fear of destruction of his
family and of the terrible sin that would
accrue from such destruction.

Referring to Bhagavµan ›r∂ Kæ¶ƒa by the
name ëMadhusµudanaí (Slayer of Madhu) in
this verse, and qualifying the word ëVµakyamí
(word) by ëIdamí (these) Sa¤jaya gave a
warning to Dhætarµa¶¢ra. His intention was to

The state of extreme dejection from
which Arjuna suffered had been described
in detail in the first chapter. The second
chapter starts with a brief reference to that
state when it says that Bhagavµan ›r∂ Kæ¶ƒa
addressed Arjuna, who had been completely
taken up by faint-heartedness due to
commiseration for his friends and relations,
whose disturbed eyes had been giving out

Link of the
story
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point out that Bhagavµan ›r∂ Kæ¶ƒa had on
a previous occasion killed the demon Madhu,
who had been tyrannizing over the celestials.
That was how He came to be known as
ëMadhusµudanaí. It was that very ›r∂ Kæ¶ƒa
who encouraged and inspired downcast and
unwilling Arjuna with the following words
to engage himself in the fight. Under these
circumstances how could Dhætarµa¶¢ra expect
a victory for his sons, who were as great

tyrants as the demon Madhu, and specially
when it was the Lordís chosen mission to
bring about the destruction of tyrants and
persecutors. Therefore, Sa¤jaya intended by
implication to urge that those among
Dhætarµa¶¢raís sons and relatives, who had
survived the fearful slaughter of ten days
could yet be saved if Dhætarµa¶¢ra could
influence his sons to make peace with the
PµaƒŒavas.

nor to bring fame, the Lord gives His reasons
for expressing amazement and wonder. The
intention was that the sentiment with which
Arjuna was now overpowered was not
entertained by men possessed of nobility of
character, and was not likely to lift Arjuna
to heaven or contribute to his fame. Out of
the four objects of life it would lead to the
fulfilment of noneóneither of Mok¶a
(salvation), nor of Dharma (virtue), nor of
Artha (wealth), nor of Kµama (enjoyment).
Therefore, possessed of a strong intellect, as
he was, how could Arjuna be subject to such
a depression of spirits at that critical hour on
the battle-field, faced with the imminent
danger of a clash of arms with very powerful
adversaries?

The word ëKa‹malamí with the adjective
ëIdamí, in this verse, indicates Arjunaís
heaviness of heart and low spirits, due to
infatuation. The Lord here administers a snub
to Arjuna, and expressing wonder asks how
in that dangerous and difficult situation, viz.,
on the battle-field, where dejection and
cowardliness were wholly out of place, and
just at the moment when the battle was to
commence, a hero and fighter like him, who
was capable of easily vanquishing the greatest
of Mahµarath∂s, should be overtaken by an
unworthy faint-heartedness, which was not at
all expected of him. Wherefrom did he get it?

Calling this dejection and faint-
heartedness of Arjuna as unworthy of noble
souls and calculated neither to lead to heaven,

üÊË÷ªflÊŸÈflÊø

∑È§ÃSàflÊ ∑§≥◊∂UÁ◊Œ¢ Áfl·◊ ‚◊È¬ÁSÕÃ◊˜–
•ŸÊÿ¸¡ÈCÔU◊SflÇÿ¸◊∑§ËÌÃ∑§⁄U◊¡È¸Ÿ H 2H

∑È§Ã— wherefrom, how; àflÊ you; ∑§≥◊∂U◊˜ infatuation; ßŒ◊˜ this; Áfl·◊ at this critical (hour);
‚◊È¬ÁSÕÃ◊˜ has overtaken; •ŸÊÿ¸¡ÈCÔU◊˜ (it is) shunned by noble souls; •SflÇÿ¸◊˜ not leading to
heaven; •∑§ËÌÃ∑§⁄U◊˜ not bringing fame; •¡¸ÈŸ O Arjuna.

›r∂ Bhagavµan said: Arjuna, how has this infatuation overtaken you at this
critical hour? It is shunned by noble souls; neither will it bring heaven nor fame to
you. (2)

Ä‹Òéÿ¢ ◊Ê S◊ ª◊— ¬ÊÕ¸ ŸÒÃûflƒÿÈ¬¬lÃ–
ˇÊÈº˝¢ NUŒÿŒÊÒ’¸Àÿ¢ àÿÄàflÊÁûÊDÔU ¬⁄UãÃ¬H 3H

Ä‹Òéÿ◊˜ unmanliness; ◊Ê S◊ ª◊— yield not; ¬ÊÕ¸ O son of Kunt∂, Arjuna; Ÿ not; ∞ÃÃ˜  this;
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The other name of Kunt∂, mother of the
PµaƒŒavas, was Pæthµa. Kunt∂ was a heroic
mother. When Bhagavµan ›r∂ Kæ¶ƒa had gone
to Hastinµapura as a messenger of peace to
try for an amicable settlement of the dispute
between the Kauravas and the PµaƒŒavas, and
met there His fatherís sister, Kunt∂, the latter
had sent through Him a message full of
sentiments of the most heroic type to her son,
Arjuna. In that message, citing the instance
of Bidulµa and her son Sa¤jaya, Kunt∂ had
encouraged Arjuna to establish the claim of
the PµaƒŒavas over their kingdom by the
arbitrament of war. Therefore, addressing
Arjuna as ëPµarthaí, Bhagavµan ›r∂ Kæ¶ƒa
reminds Arjuna of that message, worthy of
a true K¶atriya mother, and intends to convey
by the first half of the verse that as a hero
himself, Arjuna was a worthy son of a
worthy mother, for whom it was quite out
of place to be overcome by unmanliness and
cowardice. Possessed as he was of
incomparable valour and skill as a fighter,
which invariably struck terror into the hearts
of the greatest of heroes and generals, to
what a sad plight he had brought himself,ó
his hair standing on end, face drooping and

trembling, the GµaƒŒ∂va about to drop from
his hand, and the mind merged in grief, quite
perplexed and confused. This unmanliness
and faint-heartedness was never worthy of
him.

He who scorches the foe by virulence
of attack is called a ëParantapaí. Here the
intention of addressing Arjuna as ëParantapaí
is to remind him of his fame as a ëscorcher
of foesí. Being the vanquisher of extremely
powerful demons like the Nivµatakavacas and
others, how could he now adopt such an
attitude of cowardice and unmanliness, which
were the reverse of what a K¶atriya should
possess, and would thus delight the heart of
his enemies instead of terrifying them as
before.

By asking Arjuna to ëshake off this
paltry faint-heartedness and stand upí, the
Lord shows that in the heart of a hero like
Arjuna there should be no place for
pusillanimity, which is invariably rejected by
heroes, and is entertained only by cowards,
who feel scared at the sight of a battle.
Therefore, the Lord urges him to throw it
off immediately and prepare and harden
himself for the fight.

àflÁÿ You; ©U¬¬lÃ becomes; ˇÊÈº˝◊˜ base; NUŒÿŒÊÒ’¸Àÿ◊˜ faint-heartedness; àÿÄàflÊ shaking off; ©UÁûÊDÔU
stand up; ¬⁄UãÃ¬ O scorcher of enemies.

Yield not to unmanliness, Arjuna; this does not become you.  Shaking off this
base faint-heartedness stand up, O scorcher of enemies.  (3)

As a rejoinder to these observations of the Lord, Arjuna shows, in two verses, the
impropriety of fighting elders, who were an object of reverence to him, and gives out,
again, what he considered to be his definite decision in the matter.

•¡È¸Ÿ ©UflÊø

∑§Õ¢ ÷Ëc◊◊„¢U ‚æ˜UÅÿ º˝ÊáÊ¢ ø ◊œÈ‚ÍŒŸ–

ß·ÈÁ÷— ¬˝ÁÃÿÊàSÿÊÁ◊ ¬Í¡Ê„UÊ¸flÁ⁄U‚ÍŒŸH 4H
∑§Õ◊˜ how; ÷Ëc◊◊˜ Bh∂¶ma; •„U◊˜ I; ‚æ˜UÅÿ on the battle-field; º˝ÊáÊ◊˜ Droƒa; øÔ and; ◊œÈ‚ÍŒŸ

O Kæ¶ƒa (lit., Slayer of Madhu); ß·ÈÁ÷— with arrows; ¬˝ÁÃÿÊàSÿÊÁ◊ shall fight; ¬Í¡Ê„UÊÒ¸ (they
are) both worthy of adoration; •Á⁄U‚ÍŒŸ O destroyer of foes.
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Addressing the Lord as ëSlayer of Madhuí
and ëDestroyer of foesí and using the word
ëkathamí (how), Arjuna expresses his surprise.
His intention is to show that Bh∂¶ma and
Droƒa, with whom the Lord was encouraging
him to fight, were neither demons nor enemies;
on the other hand, they were very respected
elders. Under the circumstance, how did the
Lord, contrary to His nature, exhort Arjuna
to fight his elders? How could Arjuna

involve himself in the commission of that
dreadful sin?

By using the word ëI¶ubhi¨í Arjuna
means to show that elders against whom the
use of even light words was considered as
a great sin, how could he range himself
against them in a fight with sharp arrows?
He, therefore, wondered how Bhagavµan ›r∂
Kæ¶ƒa exhorted him to do what appeared to
him to be an utterly sinful action.

Arjuna said: How, Kæ¶ƒa, shall I fight Bh∂¶ma and Droƒa with arrows on the
battle-field? They are worthy of deepest reverence, O destroyer of foes.  (4)

them. He would gain neither salvation nor
merit through that act, but only wealth and
sense-enjoyments, which were valueless as
compared to the lives of those elders. And
these too he would gain as the fruit of
slaughter of those elders, and, therefore,
these pleasures would be as if stained with
their blood. In his opinion, therefore, killing
elders for obtaining such pleasures and
enjoyments could never be meet and proper.

Some commentators have taken the word
ëArthakµamµaní as an attribute of ëGurµuní; but
this does not appear to us to be a proper
interpretation inasmuch as Arjuna has spoken
of these elders in this very verse as ënobleí,
and he could not be expected to speak of them
in the same breath as obsessed by greed
for wealth, the two attributes being naturally
contradictory. We have therefore chosen to
interpret ëArthakµamµaní as we have done.

The word ëGurµun with the adjective
ëMahµanubhµavµaní points to teachers like
Droƒµacµarya and Kæpµacµarya, and elderly
relations like Bµahl∂ka, Bh∂¶ma, Somadatta,
Bhµuri‹ravµa and ›alya, etc., who were all
noble in character, posted in the army of
Duryodhana. By using the indeclinable ëApií
after the word ëBhaik¶yamí it is indicated
that though it was considered dishonourable
for a K¶atriya to live on alms, such a
livelihood was, indeed, preferable than the
enjoyment of the pleasures of kingship obtained
through the massacre of noble elders who
were objects of reverence and respect. By
using the adjective ëRudhirapradigdhµaní and
ëArthakµamµaní and the indeclinable ëEvaí
after the noun ëBhogµaní, Arjuna compares
by implication the value of the lives of those
noble elders with what he would actually
gain by the most reprehensible act of killing

ªÈM§Ÿ„UàflÊ Á„U ◊„UÊŸÈ÷ÊflÊŸ˜ üÊÿÊ ÷ÊQÈ¢ ÷Òˇÿ◊¬Ë„U ∂UÊ∑ –
„UàflÊÕ¸∑§Ê◊Ê¢SÃÈ ªÈM§ÁŸ„ÒUfl ÷ÈTËÿ ÷ÊªÊŸ˜ L§Áœ⁄U¬˝ÁŒÇœÊŸ˜H 5H

ªÈM§Ÿ˜ elders; •„UàflÊ without slaying; Á„U because; ◊„UÊŸÈ÷ÊflÊŸ˜ noble; üÊÿ— (is) better; ÷ÊQÈ§◊˜
to live on; ÷Òˇÿ◊˜ alms; •Á¬ even; ß„U ∂UÊ∑§ in this world; „UàflÊ (even after) killing; •Õ¸∑§Ê◊ÊŸỖ
(in the form of) wealth and sense-enjoyments; ÃÈ after all; ªÈM§Ÿ˜ elders; ß„U in this (world);
∞fl only; ÷ÈTËÿ I shall enjoy; ÷ÊªÊŸ˜ pleasures; L§Áœ⁄U¬˝ÁŒÇœÊŸ˜ blood-stained.

It is better to live on alms in this world without slaying these noble elders, because
even after killing them we shall after all enjoy only blood-stained pleasures in the
form of wealth and sense-enjoyments.  (5)
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By saying ëwe do not know which is
preferable for usí, Arjuna indicates that he
was not in a position to decide whether it
was better for him to fight or to refrain from
it; for while on the one hand it was laid
down as the duty of a K¶atriya to fight, the
destruction, on the other hand, of the family
and race as the result of such a fight was
also declared as an evil and a sin.

Again, when Arjuna says ënor do we
know whether we shall win, or they will
conquer usí, he means that if it was held that
it was better to fight, he was unaware
whether the crown of victory would belong
to his side or would be wrested from his
hands by his adversaries.

Further, when Arjuna says ëkilling whom
we do not even wish to live, those very sons
of Dhætarµa¶¢ra are arrayed against usí, he
means to say that if it was granted that the
battle would end in a victory for
his side, even then it did not appear to him
advisable to engage in that fight. For, those
real cousins of his, Duryodhana and others,
killing whom he did not even wish to live,
stood arrayed before him to meet their
death in that fight. If at all he attained a
victory, it would be gained by putting those
cousins to death. Therefore, he was puzzled
and perplexed and could not decide for
himself what would be the proper course for
him to adopt.

Even after giving out his definite decision in these words when Arjuna found that
he was not fully satisfied and doubt arose in his mind about the correctness of his attitude,
he again spoke as follows:

Ÿ øÒÃÁmk— ∑§Ã⁄UÛÊÊ ª⁄UËÿÊ ÿmÊ ¡ÿ◊ ÿÁŒ flÊ ŸÊ ¡ÿÿÈ—–
ÿÊŸfl „UàflÊ Ÿ Á¡¡ËÁfl·Ê◊SÃ˘flÁSÕÃÊ— ¬˝◊Èπ œÊÃ¸⁄UÊc≈˛Ê—H 6H

Ÿ not; ø even; ∞ÃÃ˜ this; Áflk— we know; ∑§Ã⁄UÃ˜ which of the two courses (to fight
or not to fight); Ÿ— for us; ª⁄UËÿ— (is) preferable; ÿŒỖ flÊ (nor do we know) whether; ¡ÿ◊
we shall win; ÿÁŒ flÊ or whether; Ÿ— us; ¡ÿÿÈ— they will conquer; ÿÊŸ˜ whom; ∞fl very;
„UàflÊÔ killing; Ÿ Á¡¡ËÁfl·Ê◊— we do not wish to live; Ã those; •flÁSÕÃÊ— stand; ¬˝◊Èπ in the
enemy ranks; œÊÃ¸⁄UÊc≈˛Ê— sons of Dhætarµa¶tra.

We do not even know which is preferable for usóto fight or not to fight; nor do
we know whether we shall win or whether they will conquer us. Those very sons of
Dhætarµa¶tra, killing whom we do not even wish to live, stand in the enemy ranks.  (6)

Expressing in these words his inability to ascertain his duty, Arjuna now takes refuge
in the Lord and prays that the Lord may enlighten and guide him definitely and clearly
as regards his duty.

∑§Ê¬¸áÿŒÊ·Ê¬„UÃSfl÷Êfl— ¬Îë¿UÊÁ◊ àflÊ¢ œ◊¸‚ê◊Í…UøÃÊ—–
ÿë¿̨Uÿ— SÿÊÁÛÊÁpÃ¢ ’̋ÍÁ„U Ãã◊ Á≥ÊcÿSÃ̆ „¢U ≥ÊÊÁœ ◊Ê¢ àflÊ¢ ¬̋¬ÛÊ◊̃H 7H

∑§Ê¬¸áÿŒÊ·Ê¬„UÃSfl÷Êfl— with my very being smitten by the vice of faint-heartedness; ¬Îë¿UÊÁ◊
I beseech; àflÊ◊˜ You; œ◊¸‚ê◊Í…UøÃÊ— (and my) mind being puzzled with regard to duty; ÿÃ˜
which; üÊÿ— good; SÿÊÃ˜ is; ÁŸÁpÃ◊˜ decidedly; ’˝ÍÁ„U tell; ÃÃ˜ that; ◊ me; Á≥Êcÿ— disciple (lit.,
worthy of instruction); Ã Your; •„U◊˜ I (am); ≥ÊÊÁœ (pray) tell; ◊Ê◊˜ me; àflÊ◊˜ in You; ¬˝¬ÛÊ◊˜
having taken refuge.



72 * Bhagavad-G∂tµa *

With my very being smitten by the vice of faint-heartedness and my mind puzzled
with regard to duty, I beseech  You! Tell me that which is decidedly good; I am Your
disciple. Pray! instruct me, who have taken refuge in You.  (7)

him to lay down their lives. He did not want
to kill Duryodhana and other relations even
for the sovereignty of the three worlds;
how, then, for this earth? (Chap. I.32-35).
Undisputed sovereignty over the entire earth
and lordship over the gods could not drive
away his grief (Chap. II.8). He who was
prepared to sacrifice so much, could neither
be miserly by nature, nor attached to worldly
enjoyments. Besides, interpretation of the
word in this sense does not fit in with the
context here.

The ëKµapraƒyaí by which Arjuna was
possessed was a sort of lowness of spirits,
which expressed itself in the form of faint-
heartedness and grief mixed up with
compassion. Sa¤jaya, in the first verse of the
chapter, referred to this very state of Arjuna
when he spoke of the latter as ëoverwhelmed
with pityí. In verse 3 of this chapter, the
Lord uses the word ëunmanlinessí to describe
this very state of Arjuna. All these clearly
indicate that the ëKµarpaƒyaí of Arjuna was
nothing but faint-heartedness coupled with
compassion produced by the fear of loss of
his kith and kin.

As an ideal K¶atriya fighter Arjuna
was, by his very nature, a hero. Cowardliness
of spirit was a weakness in his case, to
whatever cause it might be attributed.
Therefore, Arjuna calls it in this verse as the
ëvice of faint-heartednessí.

On account of this faint-heartedness,
Arjunaís very nature as a K¶atriya, adorned
with such qualities as valour, prowess, firmness,
adroitness and courage, etc., had been vitiated;
that is why his very limbs were giving way,
the mouth was parched, the body was
shaking, the skin appeared to be burning all
over and the mind was puzzled and reeling,

The word ëKµarpaƒyaí is an abstract
noun derived from the adjective ëKæpaƒaí,
which conveys various meanings:ó

(1) A miser, who, even though possessing
abundant wealth, does not like, owing to
excessive greed and attachment for wealth,
to spend even a farthing either in charity or
in satisfying the legitimate needs of himself
or of his dependants is a ëKæpaƒaí.

(2) The main object of human life, as
pointed out by the scriptures and declared
by saints, who are the saviours of humanity,
is realization of God through attainment of
Knowledge about the reality of God. He
who forgetting this primary goal of existence
wastes his life only in enjoying sense-
objects, that man of feeble intellect is also
called ëKæpaƒaí. The ›ruti says:ó
ÿÊ flÊ ∞ÃŒˇÊ⁄¢U ªÊÇÿ¸ÁflÁŒàflÊ˘S◊ÊÀ∂UÊ∑§Êà¬˝ÒÁÃ ‚ ∑Î§¬áÊ—–

(Bæhadµaraƒyaka., III. viii. 10)
ëëGµarg∂ ! whoever departs from this

earth without knowing God, the Imperishable,
is a ëKæpaƒaí.

The Lord too has called in the G∂tµa men
attached to worldly enjoyments and power,
seeking the fruits of action as ëKæpaƒaí
(II.49).

(3) One with a wretched and miserable
state of mind is also, in a general sense,
called ëKæpaƒaí.

The ëKµarpaƒyaí complained of by Arjuna
was neither of the nature of miserliness,
produced by greed, nor of attachment to
worldly enjoyments. For Arjuna was by
nature an extremely generous and charitable
person and a master of his senses. In the G∂tµa
itself he clearly states that he coveted neither
victory, nor kingdom, nor pleasures, for his
own sake; those relations of him for whom
these things were needed were arrayed before
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as it were. Observing these marks of weakness
in him, which were quite opposed to his
nature, appearing as the result of his
unmanliness of spirit, Arjuna says in this
verse, ëMy very being has been smitten by
the vice of faint-heartedness.í

He whose mind had become wholly
incapable of ascertaining what is virtue and
what is vice, what is duty and what is
prohibited action, is called ëDharmasammµuŒha-
cetµa¨í, i.e., one whose mind is puzzled with
regard to duty. The mind of Arjuna at this
time was in a state of terrible confusion with
regard to his duty. From the point of view of
protection of subjects, the duty of a K¶atriya
and vindication of his rightful claim, he
considered war to be a righteous duty and
thought it advisable to engage in the fight;
while, on the other hand, the unmanly spirit
that had now taken possession of him, unfolding
to his mind the various dreadful effects of the
war, was trying to force him to take up the
profession of a beggar, adopt Sa≈nyµasa and
retire to the forest. The mind obsessed by
compassion did not allow the intellect to
function freely and come to a decision, and
finding himself entirely puzzled and perplexed,
Arjuna expresses himself as above.

The words ëTell me what is decidedly
goodí should not be interpreted to mean that
Arjuna was frightened at the sight of the very
powerful Kaurava army, protected by such
invincible and world-renowned heroes and
fighters as Bh∂¶ma, Droƒa, Karƒa, etc.,óan
army much larger than that of the PµaƒŒavas,ó
and despairing of victory, approached the
Lord for a definite light as to whether it
would be ëgoodí for him to fight, or to retire
from the battle with a view to ascertaining
whether victory or defeat would follow his
footsteps. Here the predominant sentiment of
his heart was affection and tenderness for
friends and relations. There was, again, the

fear of sin that would attach to him as the
result of the destruction of friends and
relations, which might be a great obstacle to
his attainment of the supreme good. As
opposed to this there was also the slow
stirring of thought that renunciation on his
part of the recognized duty of a K¶atriya to
engage in a righteous war might also be
wrong, and might prove a hindrance to the
attainment of supreme good. That is why he
wanted to know what was ëdecidedly goodí.
His question, therefore, had no relation with
victory or defeat in war; its object was to
know what was conducive to supreme good
in the form of God-realization. In short,
Arjuna here says, ëLord, I have wholly lost
my capacity to ascertain what is my duty.
Pray tell me definitely how I can attain the
supreme good.í

Arjuna was Bhagavµan ›r∂ Kæ¶ƒaís dear
friend. Spiritually speaking, they might have
been on different levels; but in practical life
the relation between Arjuna and ›r∂ Kæ¶ƒa
was, in almost all places, that of equality.
While dining, reposing in bed or going from
one place to another, Bhagavµan ›r∂ Kæ¶ƒa
used to show the same consideration to
Arjuna as He bestowed on His own Self,
and Arjuna also, for his part, reciprocated
that sentiment of equality and friendship,
though maintaining in his heart deep reverence
and respect for ›r∂ Kæ¶ƒaís spiritual superiority.
But now finding himself in a most deplorable
state of mind, Arjuna felt that he was not
fit to maintain equality with ›r∂ Kæ¶ƒa.
Between two equals there might be exchange
of advice and counsel, but no instruction as
from a superior to an inferior; there might
be prompting and suggestion, but no command.
Arjuna realized that suggestion and advice
would not help him at that stage to get out
of the mental rut. What he needed was a true
Guide and Teacher, who would command
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him to follow a certain path, and driving out
all his grief and infatuation, would help him
to attain the supreme good. Who could be
a better guide to him than ›r∂ Kæ¶ƒa? But
the shower of nectar in the form of a Guruís
instruction fell only when the soil of the
discipleís heart was ready to receive it.
Therefore, Arjuna now says, ëLord, I am
Your disciple.í

There are many types of disciples. The
disciple who after receiving instruction from
the Guru depends on self-effort centred in the
ego, or looks to other sources of help than
that of the Sadguru, cannot derive true benefit
from the grace of the Guru. Therefore along
with the declaration of his discipleship, Arjuna
takes up the attitude of exclusive surrender,
and says, ëLord, I am not only Your disciple,
but I have also taken refuge in Youí. The root
of the word ëPrapannaí means surrender of
the self to God, knowing and realizing Him
to be the repository of all power and the highest
Being. The term is synonymous with ëtaking
refuge in the Lordí, ëthrowing of the self at
the Lordís feetí, and ëoffering the self to Godí.
The spirit of a ëPrapannaí is truly cultivated
when one completely, and for all time, throws
one self at the feet of God and keeps looking
on at the Lordís enchanting face without a
twinkle in the eye and with the mind constantly
engaged in the thought of God from the
exclusive desire of always acting as a mere
puppet in His hands. He believes, on the one
hand, that God is almighty, omniscient, the

knower of all hearts, an endless ocean of
innumerable virtues, the supreme master, the
infinite repository of greatness, love, valour,
virtue, knowledge, non-attachment, etc., the
remover of all afflictions, shackle of Karma,
and every form of doubt and error, the dearest
lover, the dearest friend, the dearest relation,
the Supreme Guide and the Supreme Divinity,
and regards himself, on the other, as standing
alone in the world utterly helpless and without
any support, devoid of intelligence, lacking
in strength, lacking in substance, and depending
thoroughly and exclusively on Godís help,
support, knowledge, power and incomparable
affection for the devotee who thus takes refuge
in Him. Arjunaís desire was to develop such
an attitude of surrender to the Lord, and inspired
by this feeling he now says, ëëLord, I am Your
disciple. Pray instruct me, who have taken
refuge in You.íí When this idea of true
surrender to God, the best and most perfect
flower of spiritual insight, would develop into
true surrender under the influence of the most
esoteric teaching of the Lord contained in verses
65 and 66 of the eighteenth chapter, and Arjuna
would be prepared to carry out the behest of
the Lord without any question, the G∂tµa itself
would reach its conclusion. Thus the Sµadhanµa
of the G∂tµa commences from this verse, the
seed is sown here for the beginning of the
G∂tµa gospel, and the Sµadhanµa would reach its
consummation when the Lord would exhort
Arjuna to ësurrender all dutiesí to Him. There
lies the natural culmination of the G∂tµa.

Thus praying to the Lord for instruction and guidance, Arjuna gives his reasons for
the prayer, in the course of which he also gives expression to his oppressive thoughts.

Ÿ Á„U ¬˝¬≥ÿÊÁ◊ ◊◊Ê¬ŸÈlÊŒỖ ÿë¿UÊ∑§◊Èë¿UÊ·áÊÁ◊Áãº˝ÿÊáÊÊ◊Ỗ–
•flÊåÿ ÷Í◊Êfl‚¬%◊Îh¢ ⁄UÊÖÿ¢ ‚È⁄UÊáÊÊ◊Á¬ øÊÁœ¬àÿ◊ỖH 8H

Ÿ not; Á„U for; ¬˝¬≥ÿÊÁ◊ I see; ◊◊ my; •¬ŸÈlÊÃỖ can drive away; ÿÃ˜Ô (that) which; ≥ÊÊ∑§◊˜
grief; ©Uë¿UÊ·áÊ◊˜ exercising a withering effect; ßÁãº˝ÿÊáÊÊ◊Ỗ senses; •flÊåÿ on obtaining; ÷Í◊ÊÒ on
(this) earth; •‚¬%◊Ỗ undisputed; ´§h◊˜ÔÔ affluent; ⁄UÊÖÿ◊Ỗ kingdom; ‚È⁄UÊáÊÊ◊Ỗ over the gods; •Á¬
even; ø and; •ÊÁœ¬àÿ◊˜ lordship.
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Referring to ›r∂ Kæ¶ƒaís exhortation to
face his adversaries in the fight, Arjuna says
here that the best result that could be expected
from the battle was a victory which might
bring him undisputed sovereignty over the
earth; but the more he thought over the
matter the more he felt that, even if he

obtained lordship over the gods, not to speak
of sovereignty over the earth, that would not
remove the grief which was drying up his
senses. He, therefore, appeals to the Lord to
show him some definite and unfailing way
that would remove his grief and bring him
everlasting happiness and bliss.

For, even on obtaining undisputed sovereignty and an affluent kingdom on this
earth and lordship over the gods, I do not see any means that can drive away the
grief which is drying up my senses.                                       (8)

It is stated now what Arjuna did after uttering these words:

‚Tÿ ©UflÊø

∞fl◊ÈÄàflÊ NU·Ë∑§≥Ê¢ ªÈ«UÊ∑§≥Ê— ¬⁄UãÃ¬–
Ÿ ÿÊàSÿ ßÁÃ ªÊÁflãŒ◊ÈÄàflÊ ÃÍcáÊË¥ ’÷Ífl „UH 9H

∞fl◊Ỗ thus; ©UÄàflÊ having spoken; NU·Ë∑§≥Ê◊Ỗ to ›r∂ Kæ¶ƒa; ªÈ«UÊ∑§≥Ê— an epithet of Arjuna;
¬⁄UãÃ¬ O scorcher of enemies; Ÿ not; ÿÊàSÿ will fight; ßÁÃ that; ªÊÁflãŒ◊Ỗ ›r∂ Kæ¶ƒa; ©UÄàflÊ
telling (again); ÃÍcáÊË◊Ỗ silent; ’÷Ífl became; „UÔ clearly.

Sa¤jaya said: O king, having thus spoken to ›r∂ Kæ¶ƒa, Arjuna again said to
Him, ëI will not fightí, and became silent. (9)

became silent.
 ›r∂ Kæ¶ƒa is called ëGovindaí because,

according to the derivation ëªÊÁ÷fl¸ŒflÊÄÿÒÌfllÃ
∂UèÿÃí, the truth about God is known through
the words of the Vedas. The G∂tµa also
saysóëflŒÒp ‚flÒ¸⁄U„U◊fl fll—íóëëIt is I whom the
four Vedas seek to know.íí (XV.15)

In this verse, Sa¤jaya says to Dhætarµa¶¢ra
that after taking refuge in the Lord, in the
manner described above, and praying to
Him for instruction and guidance, and
then expressing his own oppressive and
disturbing thoughts, Arjuna now clearly said
that he would not fight, and thereafter

Anticipating the question as to what Bhagavµan ›r∂ Kæ¶ƒa did when Arjuna became
silent, Sa¤jaya says:

Ã◊ÈflÊø NU·Ë∑§≥Ê— ¬˝„U‚ÁÛÊfl ÷Ê⁄UÃ–
‚ŸÿÊL§÷ÿÊ◊¸äÿ Áfl·ËŒãÃÁ◊Œ¢ flø—H 10H

Ã◊Ỗ him (Arjuna); ©UflÊøÔ addressed; NU·Ë∑§≥Ê—Ô ›r∂ Kæ¶ƒa; ¬˝„U‚Ÿ˜ÔÔ smiling (at him); ßflÔ as
if; ÷Ê⁄UÃÔ O descendent of Bharata, Dhætarµa¶¢ra; ‚ŸÿÊ—Ô ©U÷ÿÊ— of the two armies; ◊äÿÔ in the
midst; Áfl·ËŒãÃ◊Ỗ sorrowing; ßŒ◊˜Ô the following; flø—Ô words.

Then, O Dhætarµa¶¢ra! ›r∂ Kæ¶ƒa, as if smiling, addressed the following words
to Arjuna, sorrowing in the midst of the two armies.                      (10)

indirectly points out that the same Arjuna,
who, a little while ago, had requested Bhagavµan

Referring here to him who was ësorrowing
in the midst of the two armiesí, Sa¤jaya
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›r∂ Kæ¶ƒa to place his chariot between the
two armies in a bellicose and challenging spirit,
was now, at the sight of his kith and kin in
the two opposing armies, greatly perturbed
and agitated due to infatuation. It was to this
Arjuna, obsessed by grief, that Bhagavµan ›r∂
Kæ¶ƒa addressed His words.

By the words, ëë›r∂ Kæ¶ƒa, as if laughing
at him, addressed the following words,íí
Sa¤jaya gives an indication of what the Lord
said, and the spirit in which He said it. The
intention was to bring out that instead of

maintaining the fighting attitude which Arjuna
had evinced when he requested the Lord to
draw up the chariot between the two armies,
he was now swayed by the opposite sentiment
of grief; and, again, after taking refuge in
the Lord, and praying to him for instruction
and guidance, and without waiting for His
advice, he had straightway declared that he
would not fight. How utterly inconsistent
these actions of Arjuna were ! Therefore,
mentally laughing at these inconsistencies,
the Lord said:ó

which reaches its conclusion in verse 66 of
the eighteenth chapter.

Referring to the great sin accruing from
the destruction of oneís race in verses 31 to
44 of Chapter I and 4 to 6 of Chapter II and
egoistically referring to the meanness of
Duryodhana and others and harping on his
own sense of duty, Arjuna again attempted
to establish by various arguments that it would
be wrong to engage in that fight. Referring to
those arguments of Arjuna, the Lord says in
this verse that he was talking like the learned.

It is with reference to Arjunaís state of
grief at the sight of his uncles, grand-uncles,
other relations and teachers etc., in both the
armies from fear of their destruction, as
described by himself in verses 28 to 30 of
the first chapter, his sorrow over the
preparations for war as expressed in verse
45, and the agitated state of his mind as
described by Sa¤jaya in verse 47, that the
Lord here says, ëëYou gireve over those who
should not be grieved for.íí This verse marks
the beginning of the gospel of the G∂tµa,

When thus Arjuna, merged in distressing thoughts and taking refuge in the Lord,
sought for the way to overcome his intense grief, and declared that neither sovereignty
over the earth nor lordship over gods would drive away that grief, the Lord considering
him a fit recipient for instruction and in order to remove his grief and infatuation for
all time, first shows him what is real and what is unreal, and trying to prove that it
was Arjunaís duty to engage in the fight even from the point of view of Knowledge, enters
into a discussion of the Path of Knowledge.

üÊË÷ªflÊŸÈflÊø

•≥ÊÊëÿÊŸãfl≥ÊÊøSàfl¢ ¬˝ôÊÊflÊŒÊ¢p ÷Ê·‚–
ªÃÊ‚ÍŸªÃÊ‚Í¢p ŸÊŸÈ≥ÊÊøÁãÃ ¬Áá«UÃÊ—H 11H

•≥ÊÊëÿÊŸỖ those who should not be grieved for; •ãfl≥ÊÊø—ÔÔ have grieved over; àfl◊Ỗ you;
¬˝ôÊÊflÊŒÊŸ˜Ô words of wisdom; ø and (yet); ÷Ê·‚ you speak; ªÃÊ‚ÍŸ˜ÔÔ those whose life-breath
has departed, the dead; •ªÃÊ‚ÍŸỖÔ those whose life-breath has not yet departed, who are
still living; øÔ and; Ÿ not; •ŸÈ≥ÊÊøÁãÃ sorrow over; ¬Áá«UÃÊ— wise men.

›r∂ Bhagavµan said: Arjuna, you grieve over those who should not be grieved
for and yet speak like the learned; wise men do not sorrow over the dead or the
living.                                                                 (11)
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The uppermost thought in Arjunaís mind
at that time was that the destruction of his race,
which was an inevitable consequence of the
war, would lead to a confusion of castes and
bring about the fall of his ancestors who were
in the other world. He was also feeling anxious
for his kith and kin who were arrayed against
him, and considered sovereignty and other
enjoyments meaningless without them. He also
apprehended that the destruction of race would
further lead to the corruption of women. This
is what is meant by Arjunaís grieving for the
dead and the living, and the Lord tells Arjuna
that the wise never grieve in this way. For in

the eyes of the wise man, God, who is an
embodiment of Truth, Knowledge and Bliss,
is the only abiding reality and nothing exists
apart from Him. He is the Self of all and is
absolutely indestructible, whereas the bodies
are transient and cannot stay. The association
as well as the separation of the body and the
Soul, though inevitable from the worldly point
of view, are only imaginary as a dream. Under
such circumstances, for whom should he
grieve and why? But Arjuna was certainly
grieving, which showed that he was not truly
learned, but was merely holding forth as a
learned man.

appearance of their present bodies, and would
continue to exist after the disappearance of
those bodies. Destruction of bodies does not
lead to the destruction of the soul. Therefore,
Arjuna should not grieve for those relations
out of fear of their destruction.

Establishing in this verse the everlasting
character of the soul, the Lord shows to Arjuna
that neither those whose loss he feared, nor
Arjuna himself, nor even Bhagavµan ›r∂ Kæ¶ƒa
was, is, or would ever be non-existent at any
time. They existed even before the birth and

In the preceding verse Bhagavµan ›r∂ Kæ¶ƒa told Arjuna that he was grieving for
Bh∂¶ma and other relations who should not be grieved for. The question naturally arises,
why should they not be grieved for ? The Lord, therefore, first of all, establishes the eternal
character of the soul, and proves that from the point of view of the soul it was unwise
to grieve for them:-

Ÿ àflflÊ„¢U ¡ÊÃÈ ŸÊ‚¢ Ÿ àfl¢ Ÿ◊ ¡ŸÊÁœ¬Ê—–
Ÿ øÒfl Ÿ ÷ÁflcÿÊ◊— ‚fl¸ flÿ◊Ã— ¬⁄U◊˜H 12H

Ÿ ÃÈ ∞fl neither (is it a fact that); •„U◊˜Ô I; ¡ÊÃÈÔÔ ever; Ÿ not; •Ê‚◊˜ was; ŸÔ nor (that);
àfl◊Ỗ you (were not); ŸUÔ nor again (that); ß◊ these; ¡ŸÊÁœ¬Ê— kings (lit., rulers of men); Ÿ
ø ∞fl nor (is it a fact that); Ÿ not; ÷ÁflcÿÊ◊— shall be; ‚fļ all; flÿ◊˜UÔ we; •Ã— ¬⁄U◊˜ subsequent
to this, hereafter.

In fact, there was never a time when I was not, or when you or these kings
were not. Nor is it a fact that hereafter we shall all cease to be.           (12)

Thus showing the soul as eternal by nature, the Lord now proceeds in the next verse
to bring out its immutable character, thereby proving that it was an error to grieve for
the soul:

ŒÁ„UŸÊ˘ÁS◊ãÿÕÊ Œ„U ∑§ÊÒ◊Ê⁄¢U ÿÊÒflŸ¢ ¡⁄UÊ–

ÃÕÊ Œ„UÊãÃ⁄U¬˝ÊÁ#œË¸⁄USÃòÊ Ÿ ◊ÈsÔÁÃH 13H
ŒÁ„UŸ— of the soul residing in the body; •ÁS◊Ÿ̃ in this; ÿÕÊ just as; Œ„U body;  ∑§ÊÒ◊Ê⁄U◊̃ boyhood;



78 * Bhagavad-G∂tµa *

ÿÊÒflŸ◊Ỗ youth; ¡⁄UÊ old age; ÃÕÊ even so; Œ„UÊãÃ⁄U¬˝ÊÁ#— acquisition of another body (is predicated);
œË⁄U— the wise man; ÃòÊ about this matter; Ÿ not; ◊ÈsÔÁÃ gets deluded.

that contacts between the senses and their
objects give rise to the feelings of heat and
cold, pleasure and pain, etc., He shows that
it is these objects which when contacted by
the senses give rise to every form of dual
experience, e.g., the feelings of heat and
cold, love and hatred, joy and grief, pleasure
and pain, concord and discord, etc. All
morbid feelings arise from a sense of
permanence of the objects of senses. Therefore,
knowing and realizing those objects as
transitory and fleeting by nature, their contact

That by which things are measured, or
by which knowledge of things is obtained, is
called a ëMµatrµaí. Therefore, the term ëMµatråí
is intended here to mean all the senses, including
the mind; and ëSpar‹aí means contact. Thus
the compound word ëMµatrµaspar‹µa¨í comes to
mean contact of the mind and senses with
their respective objects, e.g., sound, touch,
colour, taste and smell.

Heat and cold, pleasure and pain, etc.,
mentioned in this verse, stand for all pairs
of contraries. Therefore, when the Lord says

Just as boyhood, youth and old age are attributed to the soul through this body,
even so, it attains another body. The wise man does not get deluded about this.    (13)

leaves a body and takes another; it is the astral
body which undergoes these experiences, and
they are attributed to the soul. Being unaware
of this truth, it is only the unwise who grieve
over oneís transition from one body to another.
The wise never do so; for in the eyes of the
wise the soul has no relation with the body.
Therefore, Arjuna should not grieve for those
relatives.

Regarding the soul as subject to change,
the unwise think that it suffers great pain both
when leaving a particular body and taking a
new birth, and, therefore, grieve for it. In the
present verse, the Lord declares this unwise.
He says that just as childhood, youth and old
age do not really belong to the soul, but pertain
only to the gross body, and are falsely attributed
to the soul, even so, it is not the soul which

In the preceding verse, showing that the soul was eternal and immutable, the Lord
established the position that it was unwise to grieve for the same. But, here, it may be
urged that notwithstanding the eternal and immutable character of the soul, union with
and separation from oneís kith and kin do bring actual experiences of pleasure and pain.
Therefore, how can grief be avoided? In reply to this the Lord declares all contact and
separation to be transitory by nature and urges that both pleasure and pain arising from
them should be avoided:

◊ÊòÊÊS¬≥ÊȨ̂SÃÈ ∑§ÊÒãÃÿ ≥ÊËÃÊcáÊ‚ÈπŒÈ—πŒÊ—–
•Êª◊Ê¬ÊÁÿŸÊ̆ ÁŸàÿÊSÃÊ¢ÁSÃÁÃˇÊSfl ÷Ê⁄UÃH 14H

◊ÊòÊÊS¬≥ÊÊ¸— contacts between the senses and their objects; ÃÈ indeed; ∑§ÊÒãÃÿ O son of
Kunt∂, Arjuna; ≥ÊËÃÊcáÊ‚ÈπŒÈ—πŒÊ— giving rise to the (feelings of) heat and cold, pleasure and
pain, etc.; •Êª◊Ê¬ÊÁÿŸ— (are) fleeting; •ÁŸàÿÊ— (and) transitory; ÃÊŸ˜ them; ÁÃÁÃˇÊSfl (therefore)
endure; ÷Ê⁄UÃ O descendant of Bharata, Arjuna.

O son of Kunt∂, the contacts between the senses and their objects, which give
rise to the feelings of heat and cold, pleasure and pain etc., are transitory and fleeting;
therefore, Arjuna, endure them.                                           (14)



* Chapter II * 79

should not be allowed to produce any
unhealthy reaction on the mind.

Describing the contact between the senses
and their objects as coming and going and
impermanent, by nature, and asking Arjuna to
rise above the same, the Lord has shown that
such contacts, giving rise to pleasure and pain,
being transitory do not contain the least trace
of true happiness. Therefore, Arjuna is being
advised to put up with them, that is, he is being

asked not to rejoice or grieve over their coming
and going, nor to entertain any partiality or
prejudice for or against these. Meeting with
oneís near and dear ones is also included in
this; for, as in the case of other objects it is
through the mind and senses that we are united
with or separated from our relatives. Hence it
should be understood that the Lord exhorts
Arjuna to overcome pleasure and pain resulting
from all such contacts and separation.

The adjective ëSamadu¨khasukhamí (to
whom pleasure and pain are alike) is used
to denote the essential qualification of a
ëDh∂raí. He who looks upon both pleasure
and pain with equanimity, that is, regarding
both the experiences as fleeting, makes no
distinction between them, is a ëDh∂raí; he
alone can overcome them without being
affected by them.

Contacts between the senses and their
objects, which were expressed by the word
Mµatrµaspar‹µa¨í in the preceding verse, are
referred to again in this verse by the word
ëEteí (these). And by saying, ëwho is not
tormented by these contacts,í it is intended
to show that when the practicant through the
repeated and constant practice of overcoming
the feelings of attraction and repulsion, joy
and grief, arising from the contact of, or
separation from, objects of senses, attains a
state when the contact of any sense with any
object of enjoyment fails to produce any kind

The indeclinable ëHií in this verse has
been used to denote reason. The intention
is to point out the reason why contacts
between the senses and their objects should
be avoided.

ë§R¶abhaí signifies ëthe bestí, or ëthe
most excellentí. Thus the compound word
ëPuru¶ar¶abhaí here denotes the most heroic
and strongest of men. Addressing Arjuna as
ëPuru¶ar¶abhaí in this verse, the Lord intends
to say that being the best of heroes and
strongest of men, indifference to pleasure
and pain etc., is a part of Arjunaís nature;
therefore, it should be quite easy for him to
rise above all these dual experiences.

The word ëDh∂ramí is generally used
with reference to the God-realized soul; but,
now and then, it is also used to signify a
soul sufficiently qualified to realize God.
Here it means a practicant who has reached
a state of ripeness in the practice of
Sµa∆khyayoga, or the Yoga of Knowledge.

Anticipating the question as to what will be the effect of ignoring such contacts of
senses and their objects, the Lord says:

ÿ¢ Á„U Ÿ √ÿÕÿãàÿÃ ¬ÈL§·¢ ¬ÈL§··¸÷–
‚◊ŒÈ—π‚Èπ¢ œË⁄¢ ‚Ê˘◊ÎÃàflÊÿ ∑§À¬ÃH 15H

ÿ◊˜ whom; Á„U for; Ÿ not; √ÿÕÿÁãÃ torment; ∞Ã these (contacts); ¬ÈL§·◊˜ the person; ¬ÈL§··¸÷
O best of men, Arjuna; ‚◊ŒÈ—π‚Èπ◊˜ to whom pain and pleasure are alike; œË⁄U◊˜ wise; ‚—
he; •◊ÎÃàflÊÿ for immortality; ∑§À¬Ã becomes eligible.

Arjuna, the wise man to whom pain and pleasure are alike, and who is not
tormented by these contacts, becomes eligible for immortality.               (15)
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of agitation or morbid feeling in his mind,
then should it be regarded that he is a ëDh∂raí
or a wise man to whom pain and pleasure
have become equal.

By saying ëhe becomes eligible for
immortality the Lord means to say that the

wise man referred to above as possessed of
an equable mind, who remains unperturbed
and unaffected by any contact whatsoever,
becomes qualified to attain ëMok¶aí or realize
God and very soon succeeds in directly
perceving Him.

remains in the same state of being, constant
and unchangeable. Therefore, if the cause of
Arjunaís grief was fear of destruction of the
soul of Bh∂¶ma and other relatives, it was
equally improper for him to entertain such
grief.

The words ëUbhayo¨í (both) and
ëAnayo¨í (these) point to the above ëAsatí
and ëSatí, ëunrealí and ëRealí. Distinguishing
between the Real and the unreal, the saints
and seers of truth reached the conclusion that
things which changed, suffered destruction,
and did not last for ever were unreal, that
is to say, unreal things could never exist
while that which at no time, and under no
circumstance, underwent any form of change
and destruction, and ever continued to exist
was the Real; that is to say, the Real never
ceased to exist. This is what is meant by
perception by the seers of truth of the reality
of both the unreal and the Real.

The term ëAsata¨í in this verse signifies
the ever-changing physical body, the senses
as well as their objects, including all that is
material in this objective world. Therefore,
when the Lord says: ëthe unreal has no
existenceí, He means to say that it was non-
existent even before the time of its so-called
existence, and will be non-existent afterwards;
therefore, in reality, it does not exist even when
it appears to exist. Under the circumstance, if
Arjunaís grief was due to his apprehension
with regard to the destruction of either the
physical bodies of Bh∂¶ma and other relatives,
or of any other material object, it was unwise
for him to indulge in such grief.

ëSata¨í or ëthe Realí connotes the Supreme
Spirit, which is all-pervading and eternal.
The words ëit never ceases to beí are
intended to convey the idea that at no time,
and under no circumstance, the soul undergoes
any change, or ceases to exist. It ever

In verses 12 and 13 of this chapter the Lord proved the soul to be eternal and
immutable, and in verse 14 He declared the contact of the senses and mind with objects
of senses as fleeting and transitory. But He did not make it clear how the soul was eternal,
and how such contact was transitory. Therefore, in the next verse, the Lord defines what
is real and what is unreal in order to show how to distinguish between the two:

ŸÊ‚ÃÊ ÁfllÃ ÷ÊflÊ ŸÊ÷ÊflÊ ÁfllÃ ‚Ã—–

©U÷ÿÊ⁄UÁ¬ ŒÎCÔUÊ˘ãÃSàflŸÿÊSÃûflŒÌ≥ÊÁ÷—H 16H
Ÿ not; •‚Ã— of the unreal; ÁfllÃ is; ÷Êfl— being; Ÿ not; •÷Êfl— negation; ÁfllÃ is; ‚Ã—

of the real; ©U÷ÿÊ— •Á¬ of both; ŒÎCÔU— has (thus) been perceived; •ãÃ— reality, essence; ÃÈ
whereas; •ŸÿÊ— these; ÃûflŒÌ≥ÊÁ÷— by the seers of truth.

The unreal has no existence, and the Real never ceases to be; the reality of
both has thus been perceived by the seers of Truth.                            (16)
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The word ëIdamí together with ëSarvamí
in the present verse refers to all material things
like the body, the senses, the mind, all objects
of enjoyment and places of enjoyment, etc.
All these things which come under the common
connotation of Matter are pervaded by the
Supreme Spirit, which represents the principle
of life or Consciousness. By characterizing the
Supreme Spirit as imperishable, the Lord
indicates that the term ëimperishable, denotes
the same supreme soul which He defined in
the preceding verse under the name of ëSatí,

and which has been determined by the seers
of truth as the only ërealí substance.

By the statement that ënone can bring
about the destruction of this indestructible
substanceí, the Lord has shown that just as
the cloud is pervaded by ether, even so, all
material objects are pervaded by the Supreme
Spirit, so that no material object possesses
the capacity to destroy this supreme soul.
Therefore, being constant and ever-existent,
the soul alone represents what can be termed
as ëRealí.

Of the ëRealí it is stated in the preceding verse that it never ceases to be. The Lord
now proceeds to tell us what that ëRealí is:

•ÁflŸÊÁ≥Ê ÃÈ ÃÁmÁh ÿŸ ‚fl¸Á◊Œ¢ ÃÃ◊˜–
ÁflŸÊ≥Ê◊√ÿÿSÿÊSÿ Ÿ ∑§Ápà∑§ÃÈ¸◊„¸UÁÃH 17H

•ÁflŸÊÁ≥Ê imperishable; ÃÈ alone; ÃÃ˜ that; ÁflÁh know; ÿŸ by whom; ‚fl¸◊˜ all; ßŒ◊˜ this;
ÃÃ◊˜ (is) pervaded; ÁflŸÊ≥Ê◊˜ destruction; •√ÿÿSÿ •Sÿ of this indestructible (substance); Ÿ
∑§ÁpÃ˜ no one; ∑§ÃÈ¸◊˜ •„¸UÁÃ has power to bring about.

Know That alone to be imperishable, which pervades this universe; for no one
has power to destroy this indestructible substance.                         (17)

Explaining thus what is Real, the Lord proceeds in the next verse to tell us what
is ëunrealí:

•ãÃflãÃ ß◊ Œ„UÊ ÁŸàÿSÿÊQ§Ê— ≥Ê⁄UËÁ⁄UáÊ—–
•ŸÊÁ≥ÊŸÊ˘¬˝◊ÿSÿ ÃS◊ÊlÈäÿSfl ÷Ê⁄UÃH 18H

•ãÃflãÃ— perishable; ß◊ (all) these; Œ„UÊ— bodies; ÁŸàÿSÿ eternal; ©UQ§Ê— (are) spoken of;
≥Ê⁄UËÁ⁄UáÊ— of the soul; •ŸÊÁ≥ÊŸ— imperishable; •¬˝◊ÿSÿ indefinable; ÃS◊ÊÃ˜ therefore; ÿÈäÿSfl fight;
÷Ê⁄UÃ O descendant of Bharata, Arjuna.

All these bodies pertaining to the imperishable, indefinable and eternal soul are
spoken of as perishable; therefore, Arjuna, fight.                          (18)

appear without any corresponding reality,
even so, all these bodies, though unreal
appear as ëRealí through ignorance. They
have no ëRealí existence. Their destruction
is therefore inevitable, so that it is futile to
grieve for them.

By using the plural form in the word
ëDehµa¨í and the singular form in ë›ar∂riƒa¨í

The word ëDehµa¨í (bodies), qualified
by ëImeí (these), in the above verse, denotes
all bodies, and in order to explain what is
ëunrealí, they have been characterized as
perishable. The intention is to show that the
mind, the senses and the gross or physical
bodyóall these are perishable. Just as the
body and the world pertaining to a dream
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(soul), the Lord has shown that in all bodies
the soul is one. Due to Nescience, the soul
appears as varied in different bodies. But in
reality it is one. The word ë›ar∂riƒa¨í refers
to that which has been mentioned in the
preceding verse as ëRealí, and by which the
entire world of Matter is said to be pervaded;
and the three adjectives, ëeternalí,
ëimperishableí and ëindefinable,í have been
used with reference to it in order to prove
its identity with that ëRealí, and by calling
it ë›ar∂r∂í, possessor of the body, and showing
its relation with the different bodies, the
identity between the soul and God has been
demonstrated. The purpose is to show that
though in practical experience it appears that
different souls are acting within and holding
the different bodies, as a matter of fact, they
are not different, but one reality, the one

principle of life and consciousness. This can
be understood by the analogy of a dream,
where none but the dreamer is existent and
all the diversities observed are but part of
the dream, and after awakening, the dreamer
alone remains. Even so, the diversities observed
in the world are caused by Nescience. After
the dawning of Knowledge, all diversities
cease.

By using the word ëTasmµatí indicative
of cause, and then commanding Arjuna to
fight, the Lord has shown that when it was
proved that the body was perishable and its
destruction inevitable, and the soul was
eternal and could never be destroyed, there
remained no cause for the least grief. Therefore,
Arjuna should no longer show any hesitation
or unwillingness to engage himself in the
fight.

terminated, is called a ëkillerí. In this way
the killer also is a body, and not the soul.
But ignorant men, attributing the function of
a body to the soul, regard the soul to be a
killeróan agent (vide III.27); that is why
they have to reap the bitter fruit of such
actions.

The separation of the astral body from
the gross body is called ëdeathí, It is the
gross body that meets with death; therefore,
in the preceding verse it was stated that ìall
these bodies are perishable.î Even so, the
body plus mind and intellect, through whose
agency the life of another gross body is

In the preceding verse the Lord commanded Arjuna to fight, showing the soul to
be eternal and changeless; but no clear light was thrown by Him on the problem raised
by Arjuna when he said, ëëI do not want to kill them; it would be better for me if the
sons of Dhætarµa¶¢ra killed me.íí Therefore, in the next verse He deals with that problem,
saying that it was nothing but ignorance to think that the soul was capable of killing
or was killed.

ÿ ∞Ÿ¢ flÁûÊ „UãÃÊ⁄¢U ÿpÒŸ¢ ◊ãÿÃ „UÃ◊˜–
©U÷ÊÒ ÃÊÒ Ÿ Áfl¡ÊŸËÃÊ ŸÊÿ¢ „UÁãÃ Ÿ „UãÿÃH 19H*

ÿ— who; ∞Ÿ◊˜ this (soul); flÁûÊ knows; „UãÃÊ⁄U◊˜ capable of killing; ÿ— who; ø and; ∞Ÿ◊˜
this (soul); ◊ãÿÃ regards; „UÃ◊˜ killed; ©U÷ÊÒ both; ÃÊÒ these; Ÿ not; Áfl¡ÊŸËÃ— know; Ÿ nor; •ÿ◊˜
this (soul); „UÁãÃ kills; Ÿ neither; „UãÿÃ is killed.

They are both ignorant, he who considers the soul to be capable of killing and
he who takes it as killed; for, verily the soul neither kills, nor is killed.    (19)

* Compare the following verse of the Ka¢hopani¶ad (I. ii. 19):ó

„UãÃÊ øã◊ãÿÃ „UãÃÈ °˜ „UÃpã◊ãÿÃ „UÃ◊˜ – ©U÷ÊÒ ÃÊÒ Ÿ Áfl¡ÊŸËÃÊ ŸÊÿ °˜ „UÁãÃ Ÿ „UãÿÃH
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By saying, ëthe soul is never born nor
it ever dies,í and negating thereby the two
modifications of birth and death, the Lord
negates, in effect, all the six modifications
in the soul, and then uses other expressions
also to negate the other modifications.

The six modifications are: (1) Birth,
(2) Becoming, (3) Growth, (4) Transformation,
(5) Decay and (6) Destruction. By declaring

the soul as ëunborn,í the modification of birth
has been negated of it. The sentence ënor does
it become on being borní negates the second
modification of ëbecomingí; the term ëprimevalí
negates the third modification of ëgrowthí; the
term ëeverlastingí negates ëtransformationí; the
term ëeternalí negates ëdecayí; and the sentence
ëeven though the body is slain, the soul is notí,
negates the last modification of ëdestructioní.

The preceding verse says that the soul cannot be killed by anybody. The question,
therefore, arises: how is it that the soul cannot be killed? In answer to this, showing
that the soul is not subject to any form of modification, the Lord brings out the character
of the soul:

Ÿ ¡ÊÿÃ Á◊˝ÿÃ flÊ ∑§ŒÊÁøÛÊÊÿ¢ ÷ÍàflÊ ÷ÁflÃÊ flÊ Ÿ ÷Íÿ—–
•¡Ê ÁŸàÿ— ≥ÊÊEÃÊ˘ÿ¢ ¬È⁄UÊáÊÊ Ÿ „UãÿÃ „Uãÿ◊ÊŸ ≥ÊÔ⁄UË⁄UH 20H
Ÿ neither; ¡ÊÿÃ is born; Á◊˝ÿÃÔ dies; flÊ (again); ∑§ŒÊÁøÃ˜ ever; Ÿ not; •ÿ◊˜ this (soul);

÷ÍàflÊ after being born; ÷ÁflÃÊ comes into being; flÊ (again); ŸÔ nor; ÷Íÿ— only then; •¡— (is)
unborn; ÁŸàÿ— eternal; ≥ÊÊEÃ—Ô everlasting; •ÿ◊˜ this (soul); ¬È⁄UÊáÊ— primeval; Ÿ nor; „UãÿÃ is
slain; „Uãÿ◊ÊŸ ≥Ê⁄UË⁄U with the destruction of the body.

The soul is never born nor it ever dies; nor does it become on being born. For,
it is unborn, eternal, everlasting and primeval; even though the body is slain, the
soul is not. (20)

In verse 19 the Lord stated that the soul neither kills anybody, nor is killed by anybody.
In that connection showing in verse 20 that the soul is above modification, it has been
made clear why it is not killed by anybody. In the next verse, it is shown why the soul
does not kill anybody.

flŒÊÁflŸÊÁ≥ÊŸ¢ ÁŸàÿ¢ ÿ ∞Ÿ◊¡◊√ÿÿ◊˜–
∑§Õ¢ ‚ ¬ÈL§·— ¬ÊÕ¸ ∑¢§ ÉÊÊÃÿÁÃ „UÁãÃ ∑§◊˜H 21H

flŒ knows; •ÁflŸÊÁ≥ÊŸ◊˜ imperishable; ÁŸàÿ◊˜ eternal; ÿ— who; ∞Ÿ◊˜ this (soul); •¡◊˜ unborn;
•√ÿÿ◊˜ (and) free from decay; ∑§Õ◊˜ how; ‚— that; ¬ÈL§·— man; ¬ÊÕ¸ O son of Kunt∂, Arjuna;
∑§◊˜ whom; ÉÊÊÃÿÁÃ causes to be killed; „UÁãÃ kills; ∑§◊˜ (and) whom.

Arjuna, the man who knows this soul to be imperishable, eternal and free from
birth and decayóhow and whom will he cause to be killed, how and whom will
he kill?                                                              (21)

when he knows that it is the body which is
killed by another body conjoined with the
mind, intellect and senses,óhow can he
identify himself with the body and believe

In this verse the Lord has brought out
the idea that he who knows the true nature of
the soul can never think that he can kill anyone,
or cause anyone to be killed. In other words,
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that he has killed anyone, or caused anyone
to be killed? For in his consciousness there
remains only one Spirit existent everywhere,
which neither dies nor can be killed, and which
again neither kills, nor causes anyone to be
killed. Therefore, all these actions of being

subjected to death, infliction of death on another,
or becoming the cause of anotherís death etc.,
are attributed to the soul due to ignorance. In
reality, they have nothing to do with the soul.
Therefore, grieving for any being whatsoever
does not stand to reason.

should be construed to mean expiry of the
duration of its life. If the word ëworn-outí is
interpreted in the sense of ëoldí, it will raise a
difficulty inasmuch as people do not in every
case die old. Men and women in their youth,
and even infants, are very often found to enter
the portals of death. On the termination of its
ëPrµarabdhaí (the sum-total of Karmas bearing
fruit in oneís life), a being may die at any
age, no matter whether it is old age, youth or
infancy; and that will be considered the limit
of its life. The wearing-out of a body should,
therefore, be taken to mean the exhaustion of
the force of Prµarabdha, which has been
responsible for building it. Taken in this sense,
the adjective ëJ∂rƒµanií (worn-out) applied to
the noun ëbodiesí is quite appropriate.

On the analogy of ëVµasµa≈sií (clothes),
use of the plural form in ›ar∂rµaƒií (bodies)
also has been made after due thought and
consideration. There may be two reasons for
the use of the plural form in this case:ó

From a superficial view, the illustration
may appear to be somewhat inappropriate,
and not on all fours with the fact sought to
be illustrated. For, generally one feels a sort
of gratification in leaving off worn-out clothes
and adopting new ones, while the process
of casting off an old body and entering into
another entails suffering and pain. A deeper
consideration, however, will show that the
illustration is not inappropriate. For, in casting
off an old body and entering into a new one,
it is the ignorant alone who suffers pain, not
the wise. A child weeps when its mother
removes old clothes, soiled with dirt, from
its body, and compels it to wear new ones.
The mother remains indifferent to the weeping
of the child and in the childís own interest
makes it submit to the change of clothes.
Even so, God, for the good of the J∂va, and
caring little for its tears, changes its body
when it is worn-out.

In this context, the wearing-out of a body

True, the soul is eternal and imperishableóit can never be killed; therefore, it should
not be grieved for. And the body, being perishable, must perish; hence the body too should
not be grieved for. But when a soul leaves one body and enters another, the process
involves excessive pain. How, then, is it unreasonable to grieve for such a painful event?
Anticipating this question, the Lords says:

flÊ‚Ê¢Á‚ ¡ËáÊÊ¸ÁŸ ÿÕÊ Áfl„UÊÿ ŸflÊÁŸ ªÎ̂ ÊÁÃ Ÿ⁄UÊ̆ ¬⁄UÊÁáÊ–
ÃÕÊ ≥Ê⁄UË⁄UÊÁáÊ Áfl„UÊÿ ¡ËáÊÊ¸ãÿãÿÊÁŸ ‚¢ÿÊÁÃ ŸflÊÁŸ Œ„UËH 22H

flÊ‚Ê¢Á‚ garments; ¡ËáÊÊ¸ÁŸ worn-out; ÿÕÊ as; Áfl„UÊÿ casting off; ŸflÊÁŸ new ones; ªÎˆÊÁÃ
takes; Ÿ⁄U— a man; •¬⁄UÊÁáÊ other; ÃÕÊ likewise; ≥Ê⁄UË⁄UÊÁáÊ bodies; Áfl„UÊÿ discarding; ¡ËáÊÊ¸ÁŸ worn-
out; •ãÿÊÁŸ other; ‚¢ÿÊÁÃ enters; ŸflÊÁŸ new ones; Œ„UË the embodied soul.

As a man shedding worn-out garments, takes other new ones, likewise, the
embodied soul, casting off worn-out bodies, enters into others that are new. (22)
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(a) There is no knowing how many
bodies a particular J∂vµatmµa has cast off up
till now, how many it has taken anew, and
how many more it will continue hereafter to
cast off and adopt, till it obtains enlightenment
and consequent release from birth and death.
This is indicated by the plural form applied
in this context.

(b) Every individual soul possesses three
bodies:óthe gross, subtle and causal. When
the J∂vµatmµa leaves one body and enters into
another, all these three bodies are changed.
The actions of a man are responsible for the
modification of his nature or disposition. The
causal body is represented by oneís individual
nature made up of Sattva, Rajas and Tamas
or the principles of harmony, motion and
inertia. This is also known as disposition or
temperament. Generally speaking, it is oneís
nature which determines the last thought at
the time of death, and according to that last
thought or desire the subtle body is formed.
The J∂vµatmµa leaves a worn-out body carrying
the subtle and causal bodies with it, and
enters into a new gross body suited to the
subtle body. Thus it was quite reasonable to
use the plural form of the word to indicate
the change that takes place in all the three
bodiesógross, subtle and causal.

In reality the soul, being immobile and
non-active, does not migrate from one body
to another; it is ever fixed and steady. But
just as when a pot is carried from one place
to another, the ether or space within the pot

also appears to be carried, even so when the
subtle body leaves a gross body and enters
another, it appears that the soul also has
moved from one body to another. Therefore,
the acts of leaving one body and entering
into another are attributed to the soul in order
to explain the phenomenon of death to the
ordinary people. The word ëDeh∂í is indicative
of the soul identifying itself with the body;
due to its association with gross body, it
appears to be leaving one and entering into
another. In this sense, it has been said that
the soul leaves a worn-out body and enters
into a new one.

In this verse, two different verbs ëGæhƒµatií
and ëSa≈yµatií have been used respectively
with reference to the two objects ëclothesí
and ëbodiesí. The primary sense of ëGæhƒµatií
is ëto takeí and that of ëSa≈yµatií is ëto goí.
Clothes are taken and worn, therefore the
verb ëGæhƒµatií has been used with reference
to them; and the soul appears to leave a body
and enter into another, therefore the verb
ëSa≈yµatií has been used with reference to it.

Similarly, the use of the two words
ëNara¨í (man) and ëDeh∂í (living creature)
in this verse has a special significance,
inasmuch as clothes are worn and discarded
by men alone, and not by other beings, but
migration from one body to another holds
good in the case of all beings. Therefore, the
word ëNara¨í (man) has been used while
speaking of clothes, and the word ëDeh∂í
(embodied being) while speaking of bodies.

Proving it unreasonable to grieve over the process of leaving one body and adopting
another, the Lord reverts in the next three verses to a discussion, in an indirect way,
of the eternal and changeless character of the soul, because of the difficulty in understanding
itís character, and proves that grieving for fear of its destruction was unbecoming and
improper.

ŸÒŸ¢ Á¿UãŒÁãÃ ≥ÊSòÊÊÁáÊ ŸÒŸ¢ Œ„UÁÃ ¬Êfl∑§—–
Ÿ øÒŸ¢ Ä‹ŒÿãàÿÊ¬Ê Ÿ ≥ÊÊ·ÿÁÃ ◊ÊL§Ã—H 23H
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Arjunaís grief proceeded out of the
apprehension that he would be required to kill
his elders and other relations by striking them
with lethal weapons, or by hurling destructive
weapons against them; therefore, in order to
remove his grief, the Lord establishes the
immortality and formlessness of the soul by
pointing out the inability of all the four elements
of earth, water, fire and air to destroy it. He
shows that even when the body is cut to pieces
by weapons, the soul is not. Destructive fire-

missiles may burn the body, but the soul will
not be burnt, the Vµaruƒµastra (weapon of water)
may be applied to dissolve the body, but the
soul will not be dissolved thereby; the weapon
of air (Vµayavyµastra) may dry up the body, but
the soul will not be dried up. The body is
perishable and possessed of a form; the soul is
everlasting and formless. Therefore, the soul
can never be destroyed by the element of earth
in the form of any weapon or by the elements
of water, fire and air.

Ÿ not; ∞Ÿ◊˜ this (soul); Á¿UãŒÁãÃ cut; ≥ÊSòÊÊÁáÊ weapons; Ÿ not; ∞Ÿ◊˜ this (soul); Œ„UÁÃ burns;
¬Êfl∑§— fire (lit., that which purifies); Ÿ not; ø and; ∞Ÿ◊˜ this (soul); Ä‹ŒÿÁãÃ wet; •Ê¬— water;
Ÿ not; ≥ÊÊ·ÿÁÃ dries; ◊ÊL§Ã— wind.

Weapons cannot cut it, nor can fire burn it; water cannot wet it, nor can wind
dry it.                                                                 (23)

•ë¿UlÊ˘ÿ◊ŒÊsÔÊ˘ÿ◊Ä‹lÊ˘≥ÊÊcÿ ∞fl ø–
ÁŸàÿ— ‚fl¸ªÃ— SÕÊáÊÈ⁄Uø‹Ê˘ÿ¢ ‚ŸÊÃŸ—H 24H

•ë¿Ul— incapable of being cut; •ÿ◊˜ this (soul); •ŒÊsÔ— incapable of being burnt;
•ÿ◊Ỗ this (soul); •Ä‹l—Ô incapable of being dissolved by water; •≥ÊÊcÿ— undriable; ∞fl as
well; øÔ and; ÁŸàÿ— eternal; ‚fl¸ªÃ— omnipresent; SÕÊáÊÈ—Ô immovable; •ø‹Ô— constant; •ÿ◊Ỗ this
(soul); ‚ŸÊÃŸ— (and) everlasting.

For this soul cannot be cut, nor burnt by fire; it cannot be dissolved by water,
nor dried by air. The soul is eternal, omnipresent, immovable, constant and
everlasting. (24)

dried by air. In order to show that the
indestructibility of the soul is totally different
from that of ether, the soul is called eternal,
omnipresent and everlasting. The intention of
this is to show that ether is not eternal,
because during the final dissolution of
creation it is dissolved; whereas the soul
never ceases to be, therefore it is eternal.
Then ether is not all-pervasive, it pervades
only its own evolutes; but the soul is all-
pervasive. Again, ether has a beginning; but
the soul is without beginning. Thus by the
use of these last adjectives the difference
between the soul and ether has been clearly
brought out.

The present verse has been added by
the Lord to show by argument why the soul
cannot be destroyed by weapons. It is
indivisible, unmanifest, constant and immutable;
therefore weapons are altogether powerless
to destroy it.

When it is said that the soul is not prone
to being cut or burnt by fire etc., the
indestructibility of the soul is no doubt
established; but these tests equally apply to
ether as well; for being the cause of all other
elements and pervading them all, it cannot
be cut by weapons, which are products of
the earth, nor can it be burnt by fire, nor
dissolved by water, nor again can it be
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By describing the soul as ëstillí and
ëmotionlessí, it has been shown that both
forms of motion represented by vibration and
movement from one place to another are
absent in it. Motion, which takes place when
the thing is rooted to a fixed place, is known

as ëvibrationí, whereas motion in the form
of change of place is termed as its movement
from one place to another. The soul neither
vibrates, nor moves from one place to another.
It is all-pervasive: there is no place which
is not filled by it.

Therefore, like the soul, Prakæti too is
unmanifest and unthinkable. But Prakæti is not
immutable, it is subject to change, whereas
the soul undergoes no transformation in any
circumstance. Thus the soul is something
entirely different from Prakæti. When the soul
is realized as eternal, omnipresent, immovable,
everlasting, unmanifest, incomprehensible and
immutable, as described above, grieving for
it becomes quite out of place and unreasonable.

The soul cannot be cognized by any of
the senses, therefore it is called ëunmanifestí,
nor can it be conceived by the mind, therefore
it is ëincomprehensibleí.

Again, by describing it as ëimmutableí,
the distinction between the soul and Prakæti
has been emphasized. The intention of this is
to show that all the senses as well as the mind
are evolutes of Prakæti; they cannot, therefore,
apprehend Prakæti, which is their cause.

•√ÿQ§Ê̆ ÿ◊ÁøãàÿÊ̆ ÿ◊Áfl∑§ÊÿȨ̂̆ ÿ◊ÈëÿÃ –
ÃS◊ÊŒfl¢ ÁflÁŒàflÒŸ¢ ŸÊŸÈ≥ÊÊÁøÃÈ◊„¸UÁ‚H 25H

•√ÿQ§— unmanifest; •ÿ◊˜ this (soul); •Áøãàÿ— unthinkable; •ÿ◊ỖÔ this (soul); •Áfl∑§Êÿ¸—Ô
immutable; •ÿ◊Ỗ this (soul); ©UëÿÃ is spoken of; ÃS◊ÊÃỖ therefore; ∞fl◊˜ as such; ÁflÁŒàflÊ knowing;
∞Ÿ◊Ỗ this (soul); Ÿ •ŸÈ≥ÊÊÁøÃÈ◊ỖÔ •„¸UÁ‚ you ought not to grieve.

This soul is unmanifest; it is incomprehensible, and it is spoken of as immutable.
Therefore, knowing this as such, you should not grieve.                   (25)

In the above verses, describing the soul as unborn and imperishable the Lord
demonstrated that it was unreasonable to grieve for it. In the next two verses He shows
that it is improper to grieve for it, even if it be assumed that it is subject to birth and
death:

•Õ øÒŸ¢ ÁŸàÿ¡ÊÃ¢ ÁŸàÿ¢ flÊ ◊ãÿ‚ ◊ÎÃ◊Ỗ–

ÃÕÊÁ¬ àfl¢ ◊„UÊ’Ê„UÊ ŸÒfl¢ ≥ÊÊÁøÃÈ◊„¸Á‚H 26H
•Õ if; ø and; ∞Ÿ◊Ô˜Ô this (soul); ÁŸàÿ¡ÊÃ◊Ỗ subject to constant birth; ÁŸàÿ◊˜ constantly;

flÊÔ and; ◊ãÿ‚ you regard; in that case; ◊ÎÃ◊ỖÔ dying; ÃÕÊ in that case; •Á¬ too; àfl◊Ỗ you;
◊„UÊ’Ê„UÊ O Arjuna, of mighty arms; Ÿ not; ∞fl◊Ỗ in this way; ≥ÊÊÁøÃÈ◊Ỗ to grieve; •„¸UÁ‚ ought.

And, Arjuna, if you should assume this soul to be subject to perpetual birth
and death, even then you should not grieve like this. (26)

in reality, the soul is not subject
to birth and death, nevertheless, if Arjuna
took it to be such, that is, if he held that
it was constantly born whenever it was

The two indeclinables ëAthaí, and ëCaí,
in the above verse, are indicative of assumption.
By the other words which follow
them the Lord has tried to show that although,
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united with a body, and that similarly it
constantly died whenever it was disunited
from a body, then, according to that line of

thought as well, it was unreasonable for
Arjuna to grieve for it as he did in verses
28 to 47 of the first chapter.

adjective ëAvyaktµad∂nií it has been shown
that before birth they had no connection

The word ëBhµutµanií in this verse stands
for beings in general. By applying to it the

¡ÊÃSÿ Á„U œ˝ÈflÊ ◊ÎàÿÈœÈ˝¸fl¢ ¡ã◊ ◊ÎÃSÿ ø–
ÃS◊ÊŒ¬Á⁄U„UÊÿ¸˘Õ¸ Ÿ àfl¢ ≥ÊÊÁøÃÈ◊„¸UÁ‚H 27H

¡ÊÃSÿ for the born; Á„U because (in that case); œ˝Èfl— (is) certain; ◊ÎàÿÈ— death; œ˝Èfl◊˜Ô (is)
inevitable; ¡ã◊ rebirth; ◊ÎÃSÿ for the death; ø and; ÃS◊ÊÃỖ therefore; •¬Á⁄U„UÊÿ¸ •Õ¸ over an
inevitable event; Ÿ not; àfl◊Ỗ you; ≥ÊÊÁøÃÈ◊Ỗ to grieve; •„¸UÁ‚ ought.

For, in that case death is certain for the born, and rebirth is inevitable for the
dead. You should not, therefore, grieve over the inevitable.                (27)

liberation, the soul is not regarded as subject
to birth and death, which are conceived in
ignorance only.

The word ëTasmµatí, again, is indicative
of cause. By using the expression ëover the
inevitableí alongwith it, it has been shown
that according to this view there being no
escape from birth and death, no possibility
of alteration in or deviation from that course
of events, it was useless to grieve over it.
Therefore, from this point of view as
well, it was improper for Arjuna to indulge
in grief.

The indeclinable ëHií, in this verse, has
been used to denote cause. The present verse
pursues the line of thought of the previous
verse, and re-emphasizes the same conclusion
by cogent argument.

Here the Lord does not state the actual
truth. He only recapitulates the point of view
of those ignorant men who hold the soul to
be constantly taking birth and constantly
dying. According to this school of thought,
every mortal is bound to be reborn; for this
school does not believe in liberation. In the
true doctrine, which upholds the idea of

The verses going before have shown that it was unreasonable and improper to grieve
both from the point of view of those who regard the soul as eternal, unborn and
imperishable, as well as of those who regard it as constantly subject to birth and death.
Now, the next verse shows that grief with reference even to the gross bodies of beings
cannot be justified by reason.

•√ÿQ§ÊŒËÁŸ ÷ÍÃÊÁŸ √ÿQ§◊äÿÊÁŸ ÷Ê⁄UÃ–
•√ÿQ§ÁŸœŸÊãÿfl ÃòÊ ∑§Ê ¬Á⁄UŒflŸÊH 28H

•√ÿQ§ÊŒËÁŸ unmanifest before birth; ÷ÍÃÊÁŸ beings; √ÿQ§◊äÿÊÁŸÔ (they are) manifest in the
interim (between birth and death); ÷Ê⁄UÃ O descendant of Bharata, Arjuna; •√ÿQ§ÁŸœŸÊÁŸ
will become unmanifest at death; ∞fl only; ÃòÊ under such circumstances; ∑§Ê what; ¬Á⁄UŒflŸÊ
(cause for) lamentation.

Arjuna, before birth beings are not manifest to our human senses; on death
they return to the unmanifest again. They are manifest only in the interim between
birth and death. What occasion, then, for lamentation?                         (28)
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with their present bodies. By the word
ëAvyaktanidhanµanií, it has been shown that
in the end, that is, after death too they would
maintain no connection with these gross bodies.
The word ëVyaktamadhyånií expresses the
idea that during the intermediate period alone,
viz., from birth to death, they are manifest
and maintain relation with their bodies.

By the words ëWhat occasion, then, for
lamentation?í the Lord intends to say that
just as the dream world is non-existent before
and after the dream, it is during the dream
alone that the dreamer has a semblance of

relation with it, even so, one has no cause
to lament for bodies with which one is
connected only during the intermediate stage,
and not permanently. In the Mahµabhµarata,
Str∂-Parva, Chapter 2, Vidura also gives
expression to a similar sentiment:ó

ëThose whom you now regard to be
your own, came from an unseen state, i.e.,
before birth they were unmanifest, and they
have become unmanifest again. Therefore,
in reality, neither are they yours, nor are
you theirs. What is the occasion, then, for
lamentation?í*

Being extremely hard to understand, the Lord described the nature of the soul in
the above verses, in diverse ways, in order to make Arjuna understand the truth about
it. Now in the next verse He shows the difficulty and marvellous nature of perception,
description and hearing of that truth.

•Êpÿ¸flà¬≥ÿÁÃ ∑§ÁpŒŸ◊Êpÿ¸flmŒÁÃ ÃÕÒfl øÊãÿ—–
•Êpÿ¸flìÊÒŸ◊ãÿ— oÎáÊÊÁÃ üÊÈàflÊåÿŸ¢ flŒ Ÿ øÒfl ∑§ÁpÃ˜H 29H–

•Êpÿ¸flÃ˜Ô as marvellous; ¬≥ÿÁÃ perceives; ∑§ÁpÃỖ scarcely someone; ∞Ÿ◊Ỗ this (soul);
•Êpÿ¸flÃỖ as marvellous; flŒÁÃ speaks; ÃÕÊ so; ∞fl even; ø and; •ãÿ— (scarce) another; •Êpÿ¸flÃỖ
as marvellous; ø and; ∞Ÿ◊Ỗ this (soul); •ãÿ— (scarce) another; oÎáÊÊÁÃ hears; üÊÈàflÊ on hearing;
•Á¬ even; ∞Ÿ◊Ỗ this (soul); ∞Ÿ◊˜Ô this (soul); flŒ know; Ÿ not; ø and; ∞fl indeed; ∑§ÁpÃ˜Ô some.

Scarcely someone perceives this soul as marvellous, scarce another, likewise,
speaks thereof as marvellous, and scarce another hears of it as marvellous; while
there are some who know it not even on hearing of it.                             (29)

* •Œ≥Ê¸ŸÊŒÊ¬ÁÃÃÊ— ¬ÈŸpÊŒ≥Ê¸Ÿ¢ ªÃÊ—– ŸÒÃ Ãfl Ÿ Ã·Ê¢ àfl¢ ÃòÊ ∑§Ê ¬Á⁄UŒflŸÊH

– There is a Mantra in the Ka¢hopani¶ad, containing almost the same ideas, which runs as follows:ó

üÊfláÊÊÿÊÁ¬ ’„ÈUÁ÷ÿÊ¸ Ÿ ∂Uèÿ— oÎáflãÃÊ˘Á¬ ’„UflÊ ÿ¢ Ÿ ÁfllÈ—–
•ÊpÿÊ¸ flQ§Ê ∑È§≥Ê∂UÊ˘Sÿ ‹éœÊ˘˘pÿÊ¸ ôÊÊÃÊ ∑È§≥Ê∂UÊŸÈÁ≥ÊCÔU—H

(I.ii.7)

ëëThat (truth about the soul) which many are not privileged even to hear, and which, though heard,
cannot be known in reality by many, the expounder of it also is marvellous. The man of exceptional
parts, succeeding in realizing it, is also very rare: and its knower also is a marvellous individual, instructed
by an exceptionally able and proficient teacher.íí

world, and when that individual perceives
the soul he sees it as something marvellous.
The soul is not perceived even as worldly
objects are objectively perceived through the
senses, mind and intellect. This vision is

By saying ëHardly anyone perceives
this soul as marvellous,í the Lord intends to
show that the soul is something wonderful,
so that the individual who succeeds in
perceiving it is very rare to meet with in this
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transcendental and unique. When nothing
but the soul exists in the consciousness of a
man, the soul perceives itself by itself. During
this perception the seer, the act of seeing and
the object of sight cannot be differentiated.
Therefore, that seeing is ëmarvellousí.

By the words ëscarce another likewise
speaks thereof as marvellous,í the Lord
shows that all great souls who have realized
the Self cannot describe the character of the
soul, so as to make others understand it.
Those exalted souls alone who have fully
realized the truth about God and are well-
versed in the Vedas and other scriptures can
describe the soul, and their description too
is marvellous. That is to say, the character
of the soul cannot be described even as an
object of the world is described, so as to
convey to another a correct description of the
same. This description is transcendental and
wonderful in character.

All the illustrations employed to expound
the character of the soul throw light only on
a partial aspect of the soul. None of them
brings out its character fully. There being no
object in the world analogous to the soul,
nothing can illustrate it fully. Nevertheless,
realized souls indicate its character by many
a marvellous hint, following both the positive
and negative methods; this is what is meant
by ëspeaking of the soul as marvellous.í In
reality the soul, being outside the range of
speech, cannot be definitely and clearly
described in words.

ëScarce another hears of it as marvellousí:
by these words the Lord shows that among

masses of men, he who takes interest in
hearing the description of the soul and is
possessed of virtuous conduct, purity of
heart, reverence as well as faith in God is
indeed very rare, and his hearing too is
marvellous. That is to say, objects of the
world which he formerly considered as real,
attractive and embodying happiness, and the
physical body etc., which he regarded as his
very self, he now hears of as transient,
perishable, embodiments of sorrow and
material in character, and of the soul as
something quite different from them; this fills
him with wonder. For, the truth about the
soul is something which he had never heard
of or understood before, and it bears no
affinity with any worldly object; hence its
description sounds to him as something very
strange. Moreover, he listens to it with rapt
and undivided attention and is bewitched, as
it were, to hear it. This is what is meant by
ëhearing of it as marvellous.í

ëBy saying there are some who know it
not even on hearing of ití, the Lord intends
to show that one who is not endowed with full
reverence and faith, and lacks purity of mind
and subtlety of intellect, will fail to grasp the
true nature of the soul even on hearing of it,
owing to doubt and lurking misconception.
Hence, it is most difficult for an unqualified
person to understand this truth.

The word ëÅ‹caryavatí should be taken
as an adverb qualifying the verbs ëperceivesí,
ëspeaksí and ëhearsí. In this sense it can be
understood as qualifying the subject and
object as well.

Describing thus the difficulty and marvellous nature of perception, description and
hearing of the truth about the soul, the Lord now concludes the treatment of Sµa∆khyayoga,
or the Yoga of knowledge, by advising Arjuna in the next verse that the soul being ever
incapable of being slain, he should not grieve for any being whatsoever.

Œ„UË ÁŸàÿ◊fläÿÊ˘ÿ¢ Œ„U ‚fl¸Sÿ ÷Ê⁄UÃ–
ÃS◊Êà‚flÊ¸ÁáÊ ÷ÍÃÊÁŸ Ÿ àfl¢ ≥ÊÊÁøÃÈ◊„¸UÁ‚UH 30H
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Saying ëthis soul residing in the bodies
of all can never be slainí, the Lord shows
that in the bodies of all beings of the world,
there resides but one soul. The diversity of
bodies is reflected in the soul due to ignorance;
in reality there is no diversity in the soul.
And this ultimate reality, the soul, can never
be slain; it can never be destroyed by
anybody, by any means whatsoever.

In the sentence ëTherefore, it does not
behove you to grieve for any beingí, the use

of the word ëThereforeí, which is indicative
of cause, is intended to show that it being
definitely demonstrated and proved in this
chapter that the soul is ever imperishable,
and it being beyond anybodyís power to kill
it, Arjuna should not grieve for anybody.
How can there be any occasion for grief
when the soul can never cease to exist at any
time, nor can it be destroyed by any means ?
Therefore, instead of indulging in grief, Arjuna
should prepare himself for the fight.

Œ„UË soul; ÁŸàÿ◊˜ ever; •fläÿ— incapable of being slain; •ÿ◊˜ this; Œ„U (residing) in the
bodies; ‚fl¸Sÿ of all; ÷Ê⁄UÃ O descendant of Bharata, Arjuna; ÃS◊ÊÃ˜ therefore; ‚flÊ¸ÁáÊ all;
÷ÍÃÊÁŸ beings; Ÿ not; àfl◊˜ you; ≥ÊÊÁøÃÈ◊˜ to grieve for; •„U¸Á‚ ought.

Arjuna, this soul dwelling in the bodies of all can never be slain; therefore, you
should not mourn for anyone.  (30)

Having demonstrated so far, from the point of view of Sµa∆khyayoga, the unity and
the eternal and imperishable character of the soul, which is everlasting, stainless,
enlightened, impartial, changeless and a non-doer, and declaring the body to be perishable,
it has been proved that it is unreasonable to lament either for the soul or for the body,
or, for the matter of that, for the separation of the soul from the body. Incidentally, it
has also been shown that even if the soul be regarded as subject to birth and death,
grieving for it does not stand to reason, and Arjuna is, therefore, commanded to fight.
Now, in the next seven verses, the Lord proceeds to demonstrate that it was unreasonable
to grieve even according to the code of honour laid down for a K¶atriya; hence Arjuna
is again encourged to enter the fight.

Sflœ◊¸◊Á¬ øÊflˇÿ Ÿ Áfl∑§Áê¬ÃÈ◊„¸UÁ‚–
œêÿȨ̂Áh ÿÈhÊë¿̨UÿÊ̆ ãÿàˇÊÁòÊÿSÿ Ÿ ÁfllÃH 31H

Sflœ◊¸◊˜ your own duty; •Á¬ too; ø and; •flˇÿ considering; Ÿ not; Áfl∑§Áê¬ÃÈ◊˜ to waver;
•„¸UÁ‚ you ought; œêÿÊ¸Ã˜ than a righteous; Á„U for; ÿÈhÊÃ˜ war; üÊÿ— more welcome; •ãÿÃ˜ any
other thing; ˇÊÁòÊÿSÿ for a man of the warrior class; Ÿ not; ÁfllÃ exists.

Besides, considering your own duty too, you should not waver; for there is
nothing more welcome for a man of the warrior class than a righteous war. (31)

from the point of view of his own duty as
a member of the warrior class; for it was the
natural duty of a K¶atriya not to run away
from battle (vide XVIII.43).

The indeclinable ëHií is indicative of
cause. The use of this word is intended to
show that the apology for the above exhortation
follows in the second half of the verse,

In the sentence ëBesides, considering
your own duty too you should not waverí,
the use of the word ëtooí is intended to show
that apart from the fact that the soul being
immortal, and the body transient, lamentation
for them, or shrinking from fight, did not
stand to reason, Arjuna should not entertain
any fear even if he considered the problem
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which says that there is nothing more
welcome for a K¶atriya than a righteous war.
Here the Lord shows that a war which has
been launched not from any wicked motive
or out of greed, in which no injustice is
perpetrated, but which is conducted in
conformity with the laws of morality (Dharma),
and which devolves on one as a matter of
duty, and has been waged for upholding

equity and justice;ósuch a war alone is, to
a member of the K¶atriya class, more
conducive to spiritual good than any other
form and aspect of Dharma. There is no
better and no more fruitful Dharma to a
K¶atriya than participation in such a war; for
a K¶atriya, who carries on a righteous war
by righteous means, can very easily attain
heaven or even liberation.

the point of a pin (Mahµa., Udyoga., 127.25).–
It was then that the PµaƒŒavas were forced to
make preparations for war; therefore, so far
as the PµaƒŒavas were concerned, it was an
ëunsolicited warí. By declaring this war as
ëan open gateway to heavení, it has been
pointed out that a warrior meeting his death
in such a righteous war obtains direct access
to heaven, and that nothing can hinder him
on the way to heaven.

By the sentence ëHappy are the K¶atriyas
who get such an opportunityí, it is shown
that every K¶atriya does not come across
such a righteous war. It is only the most
fortunate among the K¶atriyas who are brought
face to face with such a war as a matter of
duty. It was Arjunaís great luck that he could
get the opportunity of engaging himself in
such a righteous war without his seeking. He
should, therefore, in no case think of turning
away from it.

In this verse, addressing Arjuna as
ëPµarthaí, the Lord reminds him of the message
of Arjunaís mother, Pæthµa, also known as
Kunt∂, which the Lord had carried from
Hastinµapura. The message ran as follows:ó

ëëPlease tell Arjuna, and Bh∂ma, who
ever keep themselves ready to fight, that the
occasion looking forward to which a K¶atriya
mother begets a son has arrived.*íí

Speaking of the war as an ëunsolicited
opportunityí, the Lord wants to bring home
to Arjuna that it was not of their own seeking
that they were faced with that crisis. The
PµaƒŒavas had tried all possible means to
bring about an amicable settlement, but
Duryodhana had turned down the proposal
of returning without the arbitrament of war
the kingdom of the PµaƒŒavas kept under
Duryodhanaís charge as a trust. He had clearly
declared that he would not give the PµaƒŒavas
even as much land as could be covered by

ÿŒÎë¿UÿÊ øÊ¬¬ÛÊ¢ Sflª¸mÊ⁄U◊¬ÊflÎÃ◊˜–
‚ÈÁπŸ— ˇÊÁòÊÿÊ— ¬ÊÕ¸ ∂U÷ãÃ ÿÈh◊ËŒÎ≥Ê◊˜§H 32H

ÿŒÎë¿UÿÊ of its own accord; ø and; ©U¬¬ÛÊ◊˜ (that has); Sflª¸mÊ⁄U◊˜ •¬ÊflÎÃ◊˜ an open
gateway to heaven; ‚ÈÁπŸ— lucky; ˇÊÁòÊÿÊ— K¶atriyas; ¬ÊÕ¸ O son of Pæthµa, Arjuna; ∂U÷ãÃ get;
ÿÈh◊˜ (an opportunity for) war; ß¸ŒÎ≥Ê◊˜ such.

Arjuna, lucky are the K¶atriyas who get such an unsolicited opportunity for
war, which is an open gateway to heaven.                                    (32)

* ∞ÃhŸTÿÊ flÊëÿÊ ÁŸàÿÊlÈQ§Ê flÎ∑§ÊŒ⁄U— – ÿŒÕZ ˇÊÁòÊÿÊ ‚ÍÃ ÃSÿ ∑§Ê‹Ê˘ÿ◊ÊªÃ—H
(Mahµa., Udyoga., 137.9-10)

– ÿÊflÁh ÃËˇáÊÿÊ ‚ÍëÿÊ ÁfläÿŒª˝áÊ ∑§≥Êfl– ÃÊflŒåÿ¬Á⁄UàÿÊÖÿ¢ ÷Í◊Ÿ¸— ¬Êá«UflÊŸ˜ ¬˝ÁÃH
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The word ëAthaí in this verse is intended
to introduce another viewpoint. It shows that
the verse will prove the advisability of
Arjunaís participation in the battle from
another point of view also.

In the above two verses the Lord had
made it amply clear to Arjuna that the war
with which Arjuna found himself faced being
a righteous war, it was Arjunaís duty to
participate in it. The Lord now proceeds to
tell him that if, in spite of that, he withdrew
from the fight, he would be guilty of falling

from his ëSvadharmaí, or the allotted duty of
a K¶atriya, and the world-wide fame he had
acquired by attaining victory in fight over
demons like the Nivµatakavacas etc., and by
his engagement with Bhagavµan ›iva, would
be utterly destroyed and lost. Over and above
that, neglect in the performance of an obligatory
duty would make him guilty of sin. Therefore,
fear of sin, which he advanced as his reason
for withdrawal from the fight, and his
nervousness and fright, were wholly unjustified
and inopportune.

Bringing out the advantage of participation in such a righteous war, the Lord shows
in the next verse the harm that would follow if Arjuna refused to participate in it.

•Õ øûflÁ◊◊¢ œêÿZ ‚X̋ÔUÊ◊¢ Ÿ ∑§Á⁄UcÿÁ‚–
ÃÃ— Sflœ◊Z ∑§ËÏÃ ø Á„UàflÊ ¬Ê¬◊flÊåSÿÁ‚H 33H

•Õ again; øÃ˜ if; àfl◊˜ you; ß◊◊˜ this; œêÿ¸◊˜ righteous; ‚X̋ÔUÊ◊◊˜ war; Ÿ not; ∑§Á⁄UcÿÁ‚ will
wage; ÃÃ— then; Sflœ◊¸◊˜ your duty; ∑§ËÁÃ¸◊˜ reputation; ø and; Á„UàflÊ falling from; ¬Ê¬◊˜ sin;
•flÊåSÿÁ‚ you will incur.

Now, if you refuse to fight this righteous war, then, shirking your duty and
losing your reputation, you will incur sin.                                 (33)

•∑§ËÏÃ øÊÁ¬ ÷ÍÃÊÁŸ ∑§ÕÁÿcÿÁãÃ Ã˘√ÿÿÊ◊˜–
‚ê÷ÊÁflÃSÿ øÊ∑§ËÌÃ◊¸⁄UáÊÊŒÁÃÁ⁄UëÿÃH 34H

•∑§ËÌÃ◊˜ ill-fame; ø nay; •Á¬ also; ÷ÍÃÊÁŸ people; ∑§ÕÁÿcÿÁãÃ will spread; Ã your; •√ÿÿÊ◊˜
undying; ‚ê÷ÊÁflÃSÿ for one enjoying popular esteem; ø and; •∑§ËÌÃ— infamy; ◊⁄UáÊÊÃ˜ than
death; •ÁÃÁ⁄UëÿÃ is worse.

Nay, people will also pour undying infamy on you; and infamy brought on a
man enjoying popular esteem is worse than death.                        (34)

By the words ëInfamy brought on a
man enjoying popular esteem is worse than
deathí, the Lord seeks to show that if Arjuna
came to the conclusion that he would stand
to lose nothing by public infamy, that would
not be the right conclusion for him. For, to
a man enjoying wide fame, as well as the
love and esteem of the people, loss of credit
and honour is more painful than even death.
Therefore, when confronted with such infamy,
he would fail to resign himself to it; for he

Use of the adverb ëalsoí in the sentence
ëPeople will also pour undying infamy on youí
shows that withdrawal from the fight would
not only make Arjuna fall from his duty, lose
his reputation and expose him to sin; but the
celestials, §R¶is and all people of the earth
would speak ill of him in many ways. And
that infamy would not be slight in character
and short of duration, but would be everlasting.
Therefore, the thought of withdrawing from the
fight was wholly unjustified for him.
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was reputed throughout the world as a hero
and a great man, and his fame had spread

far and wide, from heaven to the nether
worlds.

that loss of fame throughout the world and
impairment of prestige among friends who
held him in high regard as a hero were not
the only form of injury from which Arjuna
would suffer, but enemies like Duryodhana,
who were ever bent on doing him mischief,
and derived pleasure from injury caused to
him, would now come forward to denounce
his prowess, might and skill in battle, and
would shower many disparaging and
unbecoming words on him. They would

Verse 34 referred to the ëinfamyí that
would be permanently indulged in by the
people in general, while this verse speaks of
the words of reproach that would be uttered
by enemies like Duryodhana to Arjunaís
face. Public scandal and infamy cause acute
sorrow and distress to men of honour and
position alone, not to all. But words of reproach
and denunciation uttered by an enemy directly
to oneís face cause extreme pain even to
ordinary men. Therefore, the Lord points out

÷ÿÊº˝áÊÊŒÈ¬⁄UÃ¢ ◊¢SÿãÃ àflÊ¢ ◊„UÊ⁄UÕÊ—–
ÿ·Ê¢ ø àfl¢ ’„ÈU◊ÃÊ ÷ÍàflÊ ÿÊSÿÁ‚ ∂UÊÉÊfl◊̃§H 35H

÷ÿÊÃ˜ out of fear; ⁄UáÊÊÃ˜ from battle; ©¬⁄UÃ◊˜ (as) having desisted; ◊¢SÿãÃ will regard;
àflÊ◊˜ you; ◊„UÊ⁄UÕÊ— (those) great warrior-chiefs; ÿ·Ê◊˜ by whom; ø and; àfl◊˜ you; ’„ÈU◊Ã— held
in high esteem; ÷ÍàflÊ being; ÿÊSÿÁ‚ will attain; ∂UÊÉÊfl◊˜ smallness.

And the warrior-chiefs who thought highly of you, will now despise you, thinking
that it was fear which drove you away from battle.                             (35)

context, it has been attempted to bring home
to Arjunaís mind that if he desisted from
battle, the Mahµarath∂s would never think that
the motive of his doing so was either pity
or compassion for his relations, or any
conviction that war was a sin. They would
naturally jump to the conclusion that ëfearí
was the real motive, and would think that
Arjuna ran away from the battle in order to
save his life. Such being the position, to
desist from battle in that state would be the
height of indiscretion on Arjunaís part.

By saying that ëthe warrior-chiefs who
thought highly of Arjuna will begin to
despise himí, the Lord means to bring out
that great warriors like Bh∂¶ma, Droƒa and
›alya etc., on the one hand, and Virµa¢a,
Drupada, Sµatyaki and Dhæ¶¢adyumna etc., on
the other, who had all along held Arjuna in
very high esteem, and regarded him as a
great hero, a great warrior and a virtuous
man, would begin to think lightly of him,
if Arjuna ran away from the battle.

Raising the question of ëfearí in this

•flÊëÿflÊŒÊ¢p ’„ÍUãflÁŒcÿÁãÃ ÃflÊÁ„UÃÊ—–
ÁŸãŒãÃSÃfl ‚Ê◊âÿZ ÃÃÊ ŒÈ—πÃ⁄¢U ŸÈ Á∑§◊Ỗ§H 36H

•flÊëÿflÊŒÊŸ˜Ô unbecoming words; ø and; ’„ÍUŸ˜Ô many; flÁŒcÿÁãÃ will speak; Ãfl your; •Á„UÃÊ—
enemies; ÁŸãŒãÃ— disparaging; Ãfl your; ‚Ê◊âÿ¸◊Ỗ might; ÃÃ— than this; ŒÈ—πÃ⁄U◊Ỗ more distressing;
ŸÈ indeed; Á∑§◊˜ what (can there be).

And your enemies, disparaging your might, will speak many unbecoming words;
what can be more distressing than this?                                  (36)
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proclaim from house-tops that Arjuna was no
warrior, and had been a eunuch from his
very birth, and would denigrate his GµaƒŒ∂va
bow, as also his prowess!

Pointing out that there could be nothing
more distressing than that, the Lord wanted

to expose the fallacy of Arjunaís view that
his happiness lay in desisting from battle, and
that participation in it would bring him sorrow.
The Lord sought to make it clear by these
arguments that desisting from battle would prove
to be the greatest source of misery to him.

resulted in a victory for the Kauravas, and
Arjuna met his death on the battle-field, he
would not be a loser inasmuch as such death
itself would be a direct passport to heaven.
And if, on the other hand, the crown of victory
went to him, he would enjoy undisputed
sovereignty over the earth. From both these
points of view, participation in the war was
the most expedient course. Therefore, Arjuna
was exhorted to arise, shaking off his faint-
heartedness, and take up his position on the
chariot, determined to fight.

In verse 6 of this chapter, Arjuna had
given expression to the confusion of his mind
by saying that he did not know which was
preferable for him, to fight or not to fight; nor
did he know whether he would win the battle,
or would be conquered by the Kauravas. With
reference to that statement of Arjuna, the Lord
shows in this verse that whether he is killed
in action on the battle-field, or attains victory,
he will stand to win both ways, and thus
proves that participation in battle was the best
course for Arjuna. That is to say, if the fight

Advancing thus far many reasons to demonstrate the various forms of loss that would
accrue from non-participation in the battle, the Lord now proceeds to show the advantages
that would follow from participation in the battle, both from the point of view of this
world and of the next, and commands Arjuna to prepare himself for the fight.

„UÃÊ flÊ ¬̋ÊåSÿÁ‚ SflªZ Á¡àflÊ flÊ ÷Ê̌ ÿ‚ ◊„UË◊̃Ô–
ÃS◊ÊŒÈÁûÊDÔU ∑§ÊÒãÃÿ ÿÈhÊÿ ∑Î§ÃÁŸpÿ—H 37H

„UÃ— slain (in battle); flÊ either; ¬˝ÊåSÿÁ‚ you will win; Sflª¸◊˜ heaven; Á¡àflÊ conquering;
flÊ or; ÷Êˇÿ‚ you will enjoy; ◊„UË◊˜ (sovereignty of) the earth; ÃS◊ÊÃ˜ therefore; ©UÁûÊDÔU stand
up; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ÿÈhÊÿ for the fight; ∑Î§ÃÁŸpÿ— determined.

Die, and you will win heaven; conquer, and you enjoy sovereignty of the earth;
therefore, stand up, Arjuna, determined to fight.                          (37)

In the preceding verse, the Lord declared rulership over earth or the attainment of heaven
as the reward of participating in the war; but Arjuna had stated before that he did not want
to destroy his race even for the sovereignty of the three worlds, not to speak of rulership over
the earth. Therefore, the next verse shows how one, who does not hanker either for the pleasures
of kingship or of heaven, should engage himself in a fight as a matter of duty.

‚ÈπŒÈ—π ‚◊ ∑Î§àflÊ ∂UÊ÷ÊÔ∂UÊ÷ÊÒ ¡ÿÊ¡ÿÊÒ–
ÃÃÊ ÿÈhÊÿ ÿÈÖÿSfl ŸÒfl¢ ¬Ê¬◊flÊåSÿÁ‚H 38H

‚ÈπŒÈ—π pleasure and pain; ‚◊ ∑Î§àflÊ treating alike; ∂UÊ÷Ê∂UÊ÷ÊÒ gain and loss; ¡ÿÊ¡ÿÊÒ
victory and defeat; ÃÃ— then; ÿÈhÊÿ for the battle; ÿÈÖÿSfl get ready; Ÿ not; ∞fl◊Ỗ (fighting)
thus; ¬Ê¬◊Ỗ sin; •flÊåSÿÁ‚ you will incur.
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To make no distinction in the mind
between victory and defeat, gain and loss,
and pleasure and pain, that may follow as
the result of the battle, that is to say, to have
no feeling of attachment and repulsion or joy
and grief, in regard to these is what is meant
by ëtreating pleasure and pain etc., alikeí. By
asking Arjuna to get ready for the fight only
then, the Lord means to say that if Arjuna
had really no desire for the pleasures of
kingship or of heaven, he should in that case
also wholly abandon the feeling of diversity
in regard to the result of a battle, and
cultivating thus a feeling of equanimity, he
should engage himself in the war as a matter
of duty. A fight conducted in this spirit

brings everlasting and supreme peace.
Then the Lord points out that if Arjuna

fought in that spirit, he would not be guilty
of sin. This is in reply to Arjunaís argument
advanced in Chapter I in favour of desisting
from battle, viz., that slaughter of kinsmen
would involve him in sin (I.36, 39, 45).
Here, in clear words, the Lord shows that
if Arjuna participated in the battle, treating
pleasure and pain, victory and defeat etc.
alike, i.e., cultivating an attitude of indifference
towards the result of the battle, he would
not be touched by the slightest trace of sin,
and would also be released from the bondage
of actions in the shape of reward and
punishment.

Treating alike victory and defeat, gain and loss, pleasure and pain, get ready
for the battle; fighting thus you will not incur sin.  (38)

Up to this point, the Lord established the propriety of engaging in the fight from
the point of view of Sµa∆khyayoga and the duty of a K¶atriya, and exhorted Arjuna to
fight in a spirit of equanimity. Now desiring to establish the same thing from the point
of view of Karmayoga, He introduces the subject of Karmayoga in the next verse.

∞·Ê Ã˘Á÷Á„UÃÊ ‚Êæ˜UÅÿ ’ÈÁhÿÊ¸ª Áàfl◊Ê¢ oÎáÊÈ–

’ÈhKÊ ÿÈQ§Ê ÿÿÊ ¬ÊÕ¸ ∑§◊¸’ãœ¢ ¬˝„UÊSÿÁ‚H 39H
∞·Ê this; Ã to you; •Á÷Á„UÃÊ has been presented; ‚Êæ˜ UÅÿ from the point of view of

J¤µanayoga; ’ÈÁh— attitude of mind; ÿÊª (as presented) from the point of view of Karmayoga
(the Yoga of selfless action); ÃÈ now; ß◊Ê◊˜ the same; oÎáÊÈ hear; ’ÈhKÊ attitude of mind; ÿÈQ§—
equipped; ÿÿÊ with which; ¬ÊÕ¸ O son of Pæthµa, Arjuna; ∑§◊¸’ãœ◊˜ the shackles of Karma
(action); ¬˝„UÊSÿÁ‚ you will be able to throw off completely.

Arjuna, this attitude of mind has been presented to you from the point of view
of J¤ånayoga; now hear the same as presented from the standpoint of Karmayoga
(the Yoga of selfless action). Equipped with this attitude of mind, you will be able
to throw off completely the shackles of Karma.                           (39)

from the point of view of J¤µanayoga, He
means to indicate that from verse 11 to verse
30 above He has shown how through the
practice of J¤µanayoga the capacity to treat
everything and every experience alike could
be attained, and how the J¤µanayog∂, realizing
with the help of discrimination the true nature

The words ëE¶µa Buddhi¨í in this verse
refer to the spirit of equanimity, cultivating
which the Lord advised Arjuna, in the preceding
verse, to engage himself in the fight; for
ëE¶µaí invariably points to the thing that lies
nearest to it. Therefore, when the Lord says
that He has presented this attitude of mind
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of the soul, should perform in a spirit of
equanimity the duties attaching to the order
of society and stage in life he is placed in.
We shall try to show in the following lines
how this spirit of equanimity has been
described in the verses referred to above.

The perception by man of difference or
diversity in the various objects of this world
is due to his ignorance about the true nature
of the soul. When through realization of the
true nature of the soul, there remains in his
view no difference between the soul and
Oversoul, and except Brahma, the embodiment
of Truth, Knowledge and Bliss, nothing else
exists in his consciousness, it is no longer
possible for him to entertain an idea of diversity
in that unity. That is why in verse 11 of this
chapter the Lord declared that grief for the
dead or the living which was due to the idea
of diversity rooted in error or ignorance, was
wholly improper, and thus exhorted Arjuna
to give it up. In verses 12 and 13, showing
the eternal and unattached character of the
soul, it has been brought out that the distinction
observed between the states of life and death
was due only to ignorance, and the wise
man, possessed of knowledge of the soul,
does not make any distinction between them:
for the soul is ever the same, changeless and
eternal. Thereafter declaring the contacts
between the senses and their objects, which
gave rise to the idea of diversity through
the conflicting feelings of heat and cold,
pleasure and pain, etc., as transient by nature,
Arjuna has been advised to ignore themóto
maintain an attitude of equanimity in regard
to them (II.14); and praising the wise man
who treats pleasure and pain alike, the Lord
has declared him to be quite eligible for
immortality (II.15). Then, defining what is
real and what is unreal, and exhorting Arjuna
to fight (II.16-18), and declaring those who
regarded the soul as capable of killing or

being killed as ignorant, and establishing the
non-doership, eternity and immutability of
the soul, it was proved that the destruction of
the body did not bring about the destruction
of the soul; and thus it was shown that it did
not behove Arjuna to grieve for any being
because of distinction between the state of
life and death (II.19-30). Thus these verses
describe the spirit of equanimity, arising out
of a knowledge of the true nature of the soul,
reached through discrimination between the
real and unreal.

The word ëImµamí also refers to the
attitude of equanimity as described in the
preceding verse. By saying ënow hear the
same as presented from the standpoint of
Karmayogaí, the Lord indicates that He would
now proceed to describe in the following
verses what this attitude of equanimity meant
from the point of view of Karmayoga, how
it was cultivated during the practice of
Karmayoga, and what was its fruit. Arjuna
was, therefore, exhorted to hear these ideas
with due attention and care.

Verses 31 to 37 were intended to show
that Arjuna being a K¶atriya, it was his duty
to fight and hence it was altogether unbecoming
of him to desist from battle, and also how
both from the point of view of this world and
of the next it was advantageous for Arjuna to
face the enemy in battle. Again, in verse 38
it was pointed out that when the fight was
inevitable, it should be fought in such a way
that it might not prove to be the cause of
bondage. That is why, both from the point of
view of J¤µanayoga and of Karmayoga, the
attitude of equanimity has been shown to be
necessary and indispensable. The present verse
establishes the connection of this attitude of
equanimity with both the forms of spiritual
discipline, viz., J¤µanayoga and Karmayoga,
according to what is known in Sa≈skrit as
the ëŒ„U∂UËŒË¬∑§ãÿÊÿí or the ëmaxim of the lamp
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placed over the thresholdí, which by its peculiar
position serves to light the rooms on both the
sides.

J∂vµatmµa or the embodied soul is held
in bondage by the latencies of good and evil
deeds performed in countless lives, and
reaching the human state it again starts it
career of fresh deeds under the impulses of
egoism, desire and attachment, and gets more
and more entangled. By ëshackles of Karmaí
is meant the total store of accumulated
residues of good and evil actions, performed
in countless previous lives, which cause the
J∂va ever to move in the cycle of births and

deaths, not only in the human species, but
in other species as well. By renouncing,
according to the principles of Karmayoga, all
attachment with Karma, and the desire for
its fruit, and treating success and failure
alike, i.e., freed from the feelings of attachment
and repulsion, joy and grief, etc., when one
robs oneís past and present actions of their
capacity to bear fruit,óin other words, when
Karma is reduced to the position of a ëfried
seedí which does not sprout,óhe is said to
have ëthrown off or destroyed the shackles
of Karmaí through the cultivation of even-
mindedness.

Introducing the subject of Karmayoga in the above verse, the Lord now proceeds
to describe the secret of its glory.

Ÿ„UÊÁ÷∑˝§◊ŸÊ≥ÊÊ˘ÁSÃ ¬˝àÿflÊÿÊ Ÿ ÁfllÃ–
SflÀ¬◊åÿSÿ œ◊¸Sÿ òÊÊÿÃ ◊„UÃÊ ÷ÿÊÃ˜H 40H

Ÿ not; ß„U in this path (of disinterested action); •Á÷∑˝§◊ŸÊ≥Ê— loss of effort; •ÁSÃ (there)
is; ¬˝àÿflÊÿ— (fear of) contrary result; Ÿ not; ÁfllÃ (there) is; SflÀ¬◊˜ a little; •Á¬ even; •Sÿ
œ◊¸Sÿ of this discipline; òÊÊÿÃ protects; ◊„UÃ— ÷ÿÊÃ˜ from great fear (of birth and death).

In this path (of disinterested action) there is no loss of effort, nor is there fear
of contrary result. Even a little practice of this discipline saves one from the terrible
fear of birth and death.                                                (40)

contrary result in this path,í the Lord means
that an action is apt to produce good or evil,
favourable or unfavourable result, only when
it is prompted by some interested motive; but
there being no desire in Karmayoga, it
cannot lead to any contrary result. In the
adoration offered with a motive to the Devas,
manes, or men of this world, if there is a
lapse causing displeasure in the object of
adoration, some harm might accrue to the
Sådhaka; but in the disinterested or motiveless
performance of sacrifice, charity, austerity,
service and other actions, no harm will
accrue even if there is any lapse. To take
another illustration, a dose of medicine is
taken to control a malady; but if it is not

If a man, engaged in the pursuit of
agriculture, after sowing the seed in his plot
of land, fails either to protect it, or to water
it, the seed gets destroyed. Unlike this, the
practice of Karmayoga, once commenced, is
never lost, even if it is abandoned before its
completion. This is what is meant by saying
ëthere is no loss of effort in the path of
Karmayoga.í Impressions of the practice of
Karmayoga take root in the mind of the
practicant, and compel him in his next
birth to resume the thread where it was left
(VI. 43-44). The practice in never lost. That
is why the Lord designates it as ëSatí
(XVII.27).

Again, by saying ëthere is no fear of
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a correct remedy; it produces the contrary
effect by aggravating the malady. Unlike
this, the practice of Karmayoga does not
conduce to any such undesirable result (VI.
40). That is to say, if it fails to bring the
Sådhaka to a realization of the supreme state,
owing to the Yoga not having reached its
consummation, the follower of this path has
neither to take birth in the lower order of
creation, nor go through the tortures of hell,
in consequence of evil deeds done in previous
births, or as a result of incidental unavoidable
injury done to creatures in the course of
sacrificial or other meritorious performances;
nor is he deprived of the enjoyments of this
world or of the next, earned through virtuous
deeds done in previous lives. Such a Sådhaka
invariably attains after death the higher worlds
to which men of virtuous deeds alone are
entitled and staying there for a long time
takes birth in the family of pious and wealthy
men or in a family of Yog∂s, and through
the habit formed in his previous existence
resumes the practice of Yoga (VI.41-44).

Here the word ëPratyavµayaí cannot be
interpreted to mean ëhindranceí in the practice
of Karmayoga, as some have done. For
contact with worldly enjoyments and the
association of erring, worldly-minded and
unbelieving people obtained through the sins
of previous births may cause hindrance in
the practice of Karmayoga; but certainly
disinterested action can never lead to any
undesirable consequences. Therefore, it is
but meet and proper to interpret the clause
as meaning ëthere is no fear of contrary
resultí, as we have done, instead of taking
the word to mean ëhindranceí.

The words ëAsya Dharmasyaí (of this
path) undoubtedly refer to ëKarmayogaí or
the path of disinterested action indicated by
the word ëYogaí in the preceding verse as
opposed to ëSµa∆khyaí or ëJ¤µanayogaí, the

path of knowledge. ëKarmayogaí is a
compound word consisting of two components,
ëKarmaí and ëYogaí. Good action, approved
by the scriptures, is denoted by the term
ëKarmaí, and evenness of mind is known as
ëYogaí (II.48); therefore, performance of
duty, as laid down in the scriptures, with
reference to oneís Varƒa, Å‹rama, nature
and circumstances, without being possessed
by the sense of meum, attachment, lust,
anger, greed and infatuation, etc., and
maintaining proper equanimity, is Karmayoga.
It is also known as the Yoga of Equanimity,
Yoga of Intellect and as Action for Godís
sake under the several names of ëTadartha-
karmaí, ëMadartha-karmaí and ëMat-karmaí.

By the words ëEven a little practice of
this discipline (of Karmayoga) protects one
from great fearí the Lord shows that when
the practice of Karmayoga reaches its
consummation, that very moment it brings
man face to face with God Himself, and
brings about God-realization. Therefore, the
glory of Karmayoga, in its consummate state,
cannot be too highly extolled. But leaving
aside that consummation, if man succeeds in
practising Karmayoga even partially, that is
to say, without reaching a state when he is
unshakable from equanimity, if he can perform
some of his duties maintaining an attitude of
equanimity towards pleasure and pain,
success and failure etc., and if that attitude
remains stable at the moment of death it will
immediately bring him the realization of
Brahma, and lead to his absorption in Brahma
(II.72); or, if he takes a rebirth, he will be
induced again to strive and advance with the
practice and will be, finally, brought to a
realization of the supreme state (VI.41-45).
Thus Karmayoga is bound to bring about the
deliverance of the Sådhaka sooner or later.
Performing with the motive of self-interest,
for thousands of years, greatest of sacrifices
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and charities, and severe forms of askesis,
vows and fasts and pilgrimages etc., cannot
and will not bring about manís deliverance
from the ocean of existence, but very simple
or ordinary works of livelihood like begging
for alms, fighting, agriculture and commerce,
artisanship, rendering of physical service,
etc., as enjoined by the scriptures, when
done with equanimity, and in the right spirit,
can and will deliver a man in a moment from
the bondage of the world. For in the matter
of deliverance, cultivation of the right attitude
is more important than action itself, and has
precedence over action.

As its ultimate result, selflessness brings
about deliverance from the world. It is
neither lost till it has achieved the final end,
nor does it yield any other fruit. In its
ultimate result, making the Sådhaka fully
selfless, it brings about his salvation. That
is why even a little practice of Karmayoga
is considered to possess so much of glory.

Though there is no doubt that even a
ëlittle practiceí of Karmayoga will bring
about the liberation of a soul, there is no rule
that it will do so within a specified time.
None can tell whether deliverance will be
brought about in this very life, or in the next
birth. For that ëëlittle practiceíí will gradually
grow into the fullest state of development of
Karmayoga, and then deliverance will be

brought to the soul, in its natural course, as
the final consummation. Therefore, men who
possess energy and want to attain their
highest welfare speedily should attempt to
attain the full state of equanimity with all
the enthusiasm and attention they can
command.

Of all the sources of fear, the greatest,
to which an embodied being is subject, is the
fear of death. Therefore, the constant repetition
of the ever recurring series of life and death,
from eternity to eternity, is the worst of fears
that could be imagined by the mind. The
Lord has referred to this fear of ever recurring
life and ever recurring death in a subsequent
chapter, as the ëëocean of birth and deathíí
(XII.7). Like the infinite waves in an ocean,
countless waves of life and death appear and
disappear in the ocean of metempsychosis. It
may somehow be possible to count the waves
of the ocean; but who will count the number
of deaths a J∂va will go through till it succeeds
in attaining the true knowledge of God?
None can really do so. Thus, ëprotection
from great fearí, in the present verse, means
taking across the infinite ocean of
metempsychosis in the form of death, i.e.,
freeing from the bondage of life and death
through absorption in the transcendent Brahma,
the embodiment of Truth, Knowledge and
Bliss.

Thus showing the greatness of Karmayoga, the Lord now proposes to enter into an
exposition on the practice of Karmayoga; but before doing so He first brings out the
distinction between the determinate, equipoised and stable intellect of the perfect
Karmayog∂, the possession of which is extremely necessary in Karmayoga, and the scattered
intellect of men moved by desires, which is an obstacle in the practice of Karmayoga:

√ÿfl‚ÊÿÊÁà◊∑§Ê ’ÈÁh⁄U∑§„U ∑È§L§ŸãŒŸ–
’„ÈU≥ÊÊπÊ sÔŸãÃÊp ’ÈhÿÊ̆ √ÿfl‚ÊÁÿŸÊ◊˜§H 41H

√ÿfl‚ÊÿÊÁà◊∑§Ê determinate; ’ÈÁh— intellect; ∞∑§Ê (is) directed singly (towards one ideal);
ß„UÔ in this (Yoga); ∑È§L§ŸãŒŸ O delighter of the Kuru race, Arjuna; ’„ÈU≥ÊÊπÊ— (are) scattered
in many directions; Á„U indeed; •ŸãÃÊ— endlessly diverse; ø and; ’Èhÿ— thoughts;
•√ÿfl‚ÊÁÿŸÊ◊˜ of the undecided.
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The intellect which determines only one
thing, and remains unshakably fixed to it, in
other words, which points to God and God
alone, and remains steadfast in God, and
referring to which verse 39 says that one
equipped with it gets freed from the shackles
of Karma,óit is that determinate intellect, in
the form of unalterable equanimity, which is
described in this verse as ëVyavasµayµatmikµa
Buddhií. It is in this sense that the term
ëBuddhií will be found used at many places
in this chapter. By calling it ëone-pointedí,
it is indicated that it cognizes only one entity
viz., God, the embodiment of Truth,
Knowledge and Bliss; the various forms of
sensuous enjoyment and the means of attaining
them, fall entirely beyond the range of its
cognition. It is also referred to as a stable
mind or equipoised mind.

Those who do not possess this determinate
intellect, and whose mind is deluded by the
feeling of diversity caused by ignorance, it is
such men wanting in discrimination and deeply
attached to enjoyments of the world who are
denoted by the term ëAvyavasµayinµamí in this

verse. Declaring their intellect as ëscattered in
many directions and endlessly diverseí, it is
intended to bring out that men who devote
themselves to the performance of sacrifice,
etc., with some selfish or interested motives,
do so with various objects in view; if some
of them take to a particular form of ritual for
obtaining a particular form of enjoyment,
others crave for other forms of enjoyment,
and engage in other forms of ritual for obtaining
their object. Besides, even while engaged in
a particular form of ritual with a particular
object in view, they seek the fulfilment of
various desires and the attainment of various
forms of enjoyment. They view differently
the various things of the world and the various
events that take place here. They regard
some people as objects of their love, and
others as objects of hatred. Even a particular
object, they look upon as partially agreeable
and partially disagreeable. Thus they view
every object, even individual and every
event of this world differently and their
thoughts about them, again, are endlessly
diverse.

Arjuna, in this Yoga (of disinterested action) the intellect is determinate and
directed singly towards one ideal; whereas the intellect of the undecided (ignorant
men moved by desires) wanders in all directions, after innumerable aims.    (41)

Thus after describing the character of a determinate intellect, which is so very essential
for a Sådhaka following the path of disinterested action, and the intellect of men moved
by desire, which is worthy of being relinquished, the next three verses are devoted to
a description of the character, outlook on life, and conduct of men devoted to action with
a selfish motive, in order to prove that the very thought of self-interest, and worldly
enjoyment and worldly prosperity ought to be rejected:

ÿÊÁ◊◊Ê¢ ¬ÈÁc¬ÃÊ¢ flÊø¢ ¬˝flŒãàÿÁfl¬ÁpÃ—–
flŒflÊŒ⁄UÃÊ— ¬ÊÕ¸ ŸÊãÿŒSÃËÁÃ flÊÁŒŸ—H 42H
∑§Ê◊Êà◊ÊŸ— Sflª¸¬⁄UÊ ¡ã◊∑§◊¸»§∂U¬˝ŒÊ◊˜–
Á∑˝§ÿÊÁfl≥Ê·’„ÈU∂UÊ¢ ÷ÊªÒEÿ¸ªÁÃ¢ ¬˝ÁÃH 43H
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The word ëKµamaí, forming part of the
compound word ëKµamµatmµana¨í used here,
is the equivalent of ëenjoymentí. He who,
being deeply attached to worldly enjoyments,
gets absorbed in their thought, and wholly
forgets even his human state in his mad
pursuit of them, has been described in the
verse as a ëKµamµatmµaí, i.e., one obsessed by
desire of enjoyment.

 The Vedas contain injunctions for many
diverse rituals for the attainment of enjoyments
of this world as well as of the next, with
descriptions of the fruits of such rituals. Men
who are deeply attached to such injunctions
of the Vedas and to the enjoyments which
they hold out as rewards for carrying out
those injunctions are referred to in these
verses as ëVedavµadaratµa¨í i.e., men devoted
to the letter of the Vedas. The word
ëVedavµadaratµa¨í surely does not refer to those
who are deeply attached to such injunctions
of the Vedas as are intended to promote
detachment from the world, and propound
the real nature of God; for those who are
devoted to such injunctions, and understand

their true meaning and significance, do not
declare that attainment of heaven is the supreme
goal of life, and that there is nothing beyond
heaven. Therefore, the word ëVedavµadaratµa¨í
in these verses refers only to those who are
ignorant of the truth that the primary aim of
the four Vedas is to propound the reality
about God, who is the only object whom
they seek to know (XV.15). It is because of
their ignorance of this truth that these men
get attached to the rituals prescribed in the
Vedas for the satisfaction of worldly desires
and to their fruits.

Those who look upon attainment of
heaven or the celestial world as the supreme
goal of life, nay, in whose eyes nothing is
greater than the attainment of that world and,
as such, who always remain indifferent to
practices leading to God-Realization, are
described in these verses as ëSvargaparµa¨í.
And the adjective ëNµanyadast∂tivµadina¨í, i.e.,
those who argue that there is nothing beyond
heaven, refers to those persons, devoid of
right judgment and discrimination, who ever
remain merged in the enjoyments of the

÷ÊªÒEÿ¸¬˝‚Q§ÊŸÊ¢ ÃÿÊ¬NUÃøÃ‚Ê◊˜–
√ÿfl‚ÊÿÊÁà◊∑§Ê ’ÈÁh— ‚◊ÊœÊÒ Ÿ ÁflœËÿÃH 44H

ÿÊ◊˜ such; ß◊Ê◊˜ this; ¬ÈÁc¬ÃÊ◊˜ flowery; flÊø◊˜ speech; ¬˝flŒÁãÃ utter; •Áfl¬ÁpÃ— (those) unwise
men; flŒflÊŒ⁄UÃÊ— devoted to the letter of the Vedas; ¬ÊÕ¸ O son of Pæthµa, Arjuna; Ÿ, •ãÿÃ,
•ÁSÃ, ßÁÃ, flÊÁŒŸ— arguing that there is nothing beyond heaven; ∑§Ê◊Êà◊ÊŸ— full of worldly
desires; Sflª¸¬⁄UÊ— looking upon heaven as the supreme goal; ¡ã◊∑§◊¸»§∂U¬˝ŒÊ◊˜ holding out rebirth
as the fruit of such acts; Á∑˝§ÿÊÁfl≥Ê·’„ÈU∂UÊ◊˜ recommending many rituals of various kinds;
÷ÊªÒEÿ¸ªÁÃ¢ ¬˝ÁÃ for the attainment of pleasure and power; ÷ÊªÒEÿ¸¬˝‚Q§ÊŸÊ◊˜ of those who are
deeply attached to pleasure and power; ÃÿÊ¬NUÃøÃ‚Ê◊˜ of those whose minds are carried
away by that speech; √ÿfl‚ÊÿÊÁà◊∑§Ê determinate; ’ÈÁh— intellect; ‚◊ÊœÊÒ on the truth relating
to God; Ÿ ÁflœËÿÃ is never concentrated.

Arjuna, those who are full of worldly desires and devoted to the letter of the Vedas,
who look upon heaven as the supreme goal and argue that there is nothing beyond
heaven, are unwise. They utter flowery speech recommending many rituals of various
kinds for the attainment of pleasure and power with rebirth as their fruit. Those whose
minds are carried away by such words, and who are deeply attached to pleasure and
worldly power, cannot attain the determinate intellect concentrated on God. (42,43,44)
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world, and in whose eyes beyond such
pleasures of the world as are afforded by the
possession of a wife, children, wealth, honour,
fame, social prestige etc., and the enjoyments
and pleasures, that are obtained in heaven,
there is no such object of life as Mok¶a, or
salvation, for the attainment of which man
should strive. In their view, attainment of
heaven is the supreme goal of life, and this
they consider to be the objective of the
Vedas as well. They advocate this ideal, and
propagate it publicly for the acceptance of
the world. By declaring such people as
ëunwiseí and wanting in judgment, the Lord
intends to show that had they determined
their goal of life and duty after discriminating
between truth and untruth, reality and unreality,
they would not have entangled themselves
in this fashion in the cobweb of worldly
desires. Therefore, man should always exercise
his judgment in the determination of his
duty.

Use of the adjectives ëImµamí and ëYµamí
with the word ëVµacamí indicates that the
declaration of such pedantic men that there
is no higher ideal in life than the attainment
of heavenly enjoyments and the Vedic texts
quoted by them, enjoining many rites and
practices for obtaining enjoyments and worldly

power, and holding out rebirth as their fruit,
carry away the minds of these pedants as
well as of those who listen to them. By
describing their speech as ëfloweryí, it is
meant to show that there is nothing of real
merit in those words, and that they attract
the mind of the hearer only to the nominal
and momentary pleasures of fleeting
enjoyments. Like the odourless Palµa‹a flower
they have a very attractive appearance, on
account of which men attached to worldly
enjoyments and pleasures fall an easy prey
to their temptation.

The ëëdeterminate intellectíí, mentioned
in this verse, is the same which has been
referred to in verse 41, and ëëSamµadhiíí
should be taken to mean that in which the
mind is absorbed during contemplation (‚◊ÊœËÿÃ
•ÁS◊Ÿ˜ ’ÈÁh—) viz., God. And by saying that
ëëthose whose mind is carried away by these
flowery words and who are deeply attached
to worldly enjoyments and power cannot
attain this intellect fixed on Godíí, it is
intended to show that their mind being
attached to enjoyments and power, ever
remains unsteady and fickle, and they are as
a rule extremely selfish by nature. That is
why the conclusion of their mind in respect
of God is never unshakable or firm.

Demonstrating above that people obsessed by desires, and attached to enjoyments
and worldly prosperity, do not attain the determinate intellect, the Lord, in order to instruct
Arjuna in Karmayoga, now advises him to be free from attachment to enjoyments and
power, and cultivate equanimity:

òÊÒªÈáÿÁfl·ÿÊ flŒÊ ÁŸSòÊÒªÈáÿÊ ÷flÊ¡¸ÈŸ–
ÁŸm̧ãmÊ ÁŸàÿ‚ûflSÕÊ ÁŸÿȨ̂ªˇÊ◊ •Êà◊flÊŸ̃§H 45H

òÊÒªÈáÿÁfl·ÿÊ— deal with the evolutes of the three Guƒas (modes of Prakæti). viz., sense-
enjoyments and the means of attaining such enjoyments; flŒÊ— the Vedas; ÁŸSòÊÒªÈáÿ— indifferent
to these enjoyments and their means; ÷fl be; •¡È¸Ÿ O Arjuna; ÁŸm¸ãm— rising above pairs
of opposites (such as pleasure and pain, etc.); ÁŸàÿ‚ûflSÕ— established in the Eternal
ExistenceóGod; ÁŸÿÊ¸ªˇÊ◊— absolutely unconcerned about the fulfilment of wants and the
preservation of what has already been attained; •Êà◊flÊŸ˜ having a self-controlled mind.
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Sattva, Rajas and Tamasóthese are the
three Guƒas or modes of Prakæti; the evolutes
of these three Guƒas are known by the name
of ëTraiguƒyaí. The term ëTraiguƒyaí, therefore,
covers all objects of the world that contribute
to, and all actions that are instrumental in
bringing about, enjoyment and prosperity.
Books which contain a description of these,
with all their details, are called
ëTraiguƒyavi¶ayµa¨í. In this verse, the Vedas
have been described as such because the
major part of the Vedas deals with KarmakµaƒŒa,
or rituals for the satisfaction of worldly desires.

Complete freedom from all attraction,
attachment and desire for all the evolutes of
the three Guƒas in the form of enjoyments
of this world and the next, and for every
form of action leading to such enjoyments,
is what is meant by becoming ëNistraiguƒyaí.
ëNistraiguƒyaí here does not mean total
renunciation of every form of activity; for
such total renunciation of action and objects
of the world is not possible for a human
being (III.5). The body he owns is also an
evolute of the Guƒas, and it is not possible
for him to renounce it. Therefore, becoming
ëNistraiguƒyaí should be interpreted to mean
renunciation of all identification with, and
attraction, attachment and desire for, the
body and its activities, and for all enjoyments
that are obtained as the fruit of such activities.
In other words, it points to a state of
existence which has risen above the influence
of the three Guƒas and their evolutes.

Pleasure and pain, gain and loss, good
and bad reputation, honour and ignominy,
favourable and unfavourable circumstances,

these states and sentiments, indicative of
mutual opposition, are known as the pairs
of opposites. Arjuna has been advised to
maintain equanimity when faced with them,
and not to give way to joy or grief, attraction
or repulsion. This is what is meant by rising
above the pairs of opposites.

God, alone, the embodiment of Truth,
Knowledge and Bliss, is eternally existent.
He is the only Reality. Therefore, meditating
constantly on the eternal, imperishable,
omniscient Supreme Person, to become
inseparably united with Him, is what is
meant by being ëëestablished in the Eternal
Existenceíí. The text describes this state by
the term ëNityasattvastha¨í, which may also
be interpreted to mean ëever established in
the Sattva Guƒaí; but the first interpretation
given above conveys a better and more
comprehensive meaning, inasmuch as the
fulfilment of Karmayoga lies in rising above
the influence of all the Guƒas and realizing
God.

Attainment of an unattained object is
called ëYogaí, and preservation of what is
already attained is called ëK¶emaí. Even after
renunciation of the desire for worldly
enjoyments, the desire for ëYogak¶emaí at
least for the maintenance of the body remains;
therefore, Arjuna has been exhorted in this
verse to give up that desire as well by being
asked to become ëNiryogak¶emaí. In other
words, he has been asked to wean himself
completely from all attachments and senses
of possession and never to care for the
possession or preservation of any object
whatsoever.

Arjuna, the Vedas thus deal with the evolutes of the three Guƒas (modes of
Prakæti), viz., worldly enjoyments and the means of attaining such enjoyments; be
thou indifferent to these enjoyments and their means, rising above pairs of opposites
like pleasure and pain etc., established in the Eternal Existence (God), absolutely
unconcerned about the fulfilment of wants and the preservation of what has been
already attained, and self-controlled.                                             (45)
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The term ëÅtmµaí, forming part of the
word ëÅtmavµaní used in this verse, denotes
the mind coupled with the senses. So long as
the mind, intellect and the senses of a man are
not fully brought under his control, that is to
say, so long as they do not behave as friends
but continue to be at variance with him, he
cannot be called an ëÅtmavµaní. Therefore, he
alone who has perfectly disciplined and subdued
his mind, intellect and senses is entitled to be

called ëÅtmavµaní, or one in possession of his
ëselfí. The Sådhaka whose mind, intellect,
senses and body are not thoroughly subdued
will find it extremely difficult to practise the
ëYoga of Equanimityí, and he who has
controlled them will find it easy to attain this
Yoga (VI.36). That is why the Lord advises
Arjuna in the verse to be an ëÅtmavµaní by
bringing his mind, senses and body completely
under control.

and satisfied for all time to come. Therefore,
in order to attain this state, one should wholly
abandon all desire and attachment for worldly
enjoyments obtainable as the fruit of Vedic
rituals, and become absolutely free from the
influence of the three Guƒas.

The present verse may also be interpreted
to mean that just as one who stands at the
brink of a sheet of water overflowing on all
sides takes for his use as much water as he
requires, even so, the wise man who has
known Brahma makes use of such portions
of the Vedas as suit his purpose. But the
interpretation that we have put on the verse
conveys a better meaning; for the world is
absolutely of no use to the wise man who
has realized Brahma (III.18).

By means of the above illustaration, the
Lord has described the satiety of illumined
saints. The intention is to show that just as
the man who stands at the brink of a lake
overflowing with sweet, life-giving,
wholesome and unfathomable water has no
use for small tanks, ponds, wells etc., because
all his needs relating to water are met by the
water of the lake, even so, he who, renouncing
all attachment for objects of enjoyment, comes
to realize God, in other words, he who attains
the ocean of supreme bliss in the form of God,
or Integral Brahma, does not depend for his
happiness and gratification on objects of
enjoyment attained by way of reward for rituals
recommended in the Vedas. His desires get
fulfilled by extinction, and he becomes thirstless

In the preceding verse, telling Arjuna that the Vedas deal only with the evolutes of
the three Guƒas, he was asked to be free from attachment to all worldly enjoyments and
their means, which are evolved from the three Guƒas. He now proceeds to point out
the glory of God-Realization, which follows from such detachment.

ÿÊflÊŸÕ¸ ©UŒ¬ÊŸ ‚fl¸Ã— ‚êå‹ÈÃÊŒ∑§–

ÃÊflÊã‚fl¸·È flŒ·È ’˝ÊrÊÔáÊSÿ Áfl¡ÊŸÃ—ÔH 46H
ÿÊflÊŸỖÔÔ as much; •Õ¸—Ô§ (there is) use; ©UŒ¬ÊŸ for a small well; ‚fl¸Ã— ‚êå‹ÈÃÊŒ∑§ (to a man

standing) at the brink of a sheet of water overflowing on all sides; ÃÊflÊŸ˜ÔÔ (there is) that
much (use); ‚fl¸·È flŒ·È for all the Vedas; ’˝ÊrÊÔáÊSÿ Áfl¡ÊŸÃ— to an illumined Brµahmaƒa.

A Brµahmaƒa, who has obtained enlightenment, has as much use for all the Vedas
as one standing at the brink of a sheet of water, overflowing on all sides, has for
a small reservoir of water.                                              (46)
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The duty enjoined on a person with due
regard to his Varƒa or order in society,
Å‹rama or stage in life, and also his nature
and circumstances is referred to by the word
ëKarmaí in the present verse. Sinful acts
prohibited by the scriptures do not fall under
this category; for man has no sanction to
perform them, he does so only under the
impulse of likes and dislikes, and such
actions are unauthorized on his part. That is
why persons guilty of such acts are punished
by being subjected to suffering and torture
in hell etc. In this verse when the Lord says,
ëyour right is to work onlyí He intends to
convey the following ideas:ó

(1) Freedom of will is allowed to a
human being alone. Therefore, if through the
performance of his own duty he goes on
carrying out the injunctions of the Lord, and
renouncing all attachment to those actions
and their fruits, utilizes them as a means to
God-realization, he can easily succeed in
realizing God. Being in possession of a
human body, Arjuna enjoyed freedom of
action; it, therefore, behoved him to make
the best use of that opportunity.

(2) Man has a right to action alone, not
to the renunciation of action. If out of egoism
he forcibly tries to renounce all action, he
will not succeed in the attempt (III.5); for his

nature will compel him to act (III.33; XVIII.59,
60). In this way he will be abusing his
authority, and by refusing to perform an
obligatory duty he will also have to bear the
evil consequences of violating the commands
of the scriptures. Therefore, it was obligatory
on Arjuna to perform his duty resolutely, and
not to renounce it.

(3) Just as Government issues licences to
people for possession of arms and ammunition
of various descriptions and using them in self-
defence or for the protection of others, subject
to certain rules and regulations, which are
duly explained to them, and anyone misusing
the power is punished, and also forfeits the
licence, even so being endowed with a human
body with the appurtenances of a mind, intellect
and senses, one is given the power and authority
to do fresh acts for attaining liberation from
the bondage of mundane existence in the form
of life and death, and for doing good to others.
He who makes the best use of this opportunity
gets liberated from the bondage of Karma,
and attains the supreme state. But he who
misuses the opportunity becomes liable to
punishment; his authority is snatched away
from him, in other words, he is again consigned
to the lower order of creation. Knowing this
secret, man should make the best use of this
opportunity.

Describing thus the glory of Karmayoga, represented by equanimity, and its fruit,
the Lord now devotes two verses to an exposition of the character of Karmayoga, and
exhorts Arjuna to perform his duties properly establishing himself in Karmayoga.

∑§◊¸áÿflÊÁœ∑§Ê⁄USÃ ◊Ê »§∂U·È ∑§ŒÊøŸ–

◊Ê ∑§◊¸»§∂U„UÃÈ÷Í¸◊Ê¸ Ã ‚XÔUÊ˘Sàfl∑§◊¸ÁáÊH 47H
∑§◊¸ÁáÊ to work; ∞fl only; •Áœ∑§Ê⁄U— right (there is); Ã your; ◊Ê never; »§∂U·È to (its) fruits;

∑§ŒÊøŸ ◊Ê never; ∑§◊¸»§∂U„UÃÈ— cause of actions to bear fruit; ÷Í— ◊Ê be not; Ã your; ‚XÔU—
attachment; •SÃÈ be; •∑§◊¸ÁáÊ to inaction.

Your right is to work only, but never to the fruit thereof. Do not be the cause
of the fruit of action; nor let your attachment be to inaction. (47)
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By saying that man has no right to the
fruits of his actions, the Lord intends to bring
out that man is not free in the matter of
obtaining the fruit of his actions. He knows
not what action of his will bear what type
of fruit, nor how and when he will get that
fruit. He cannot get that fruit when he desires
to get it; nor can he avoid it. He desires one
thing, and gets something else in return.
Many men crave to obtain various forms of
enjoyment, but it is not in their hands to get
an opportunity for such enjoyment. They do
not seek separation from, or contact with,
certain people; but they are forced on them.
Dispensation of the fruit of actions is wholly
under the control of Providence, and man is
totally helpless in the matter. True, sacrificial
performance recommended in the scriptures,
as such performance of a Putre¶¢i sacrifice
for obtaining a male issue etc., when completed
in accordance with the scriptural injunctions
in all their details, are sure to yield the
desired fruit, and men who have such desires
may, indeed, perform them; but even such
ordained fruit is not under the control of the
performer of the sacrifice, but lies in the
hands of the deity who is sought to be
appeased through such a sacrifice. Therefore,
it is nothing but ignorance to be obsessed
by desire for the possession of wealth,
power, honour, fame and prestige etc., in this
life and for the attainment of celestial worlds
hereafter. Moreover, all these objects are
altogether insignificant and transient and
have no stability. Therefore, Arjuna was
advised not to crave for the fruit of any
action whatsoever.

Does this mean that even the desire for
salvation should be excluded from the mind?
Our answer to this is that the desire for
salvation, being a noble desire, is no doubt
helpful in attaining salvation, though it is
better to have no desire at all. But without

obtaining an insight into the truth and reality
of God, it is exceedingly difficult to be free
from this desire and perform action without
any selfish motive, regarding it as a sacred
duty to carry out the commandments of God.
Therefore, it is not improper to entertain the
desire for salvation. The very idea that
exclusion of the desire for salvation will
hasten salvation is nothing but nursing the
desire for salvation in an indirect form.

Entertaining a desire, attachment, hope
or craving for actions approved of by the
scriptures and performed with the body,
mind and intellect, as well as for their fruit
is what is meant by becoming instrumental
in making oneís actions bear fruit; for he
alone who gets attached to actions and their
fruits reaps their fruit, and not he who
renounces all desire for, and attachment to,
actions as well as their fruit (XVIII.12).
Therefore, in asking Arjuna ënot to be
instrumental in making his action bear fruití,
the Lord intends to say that for the attainment
of supreme peace Arjuna should perform his
duties, wholly renouncing all attachments
and desires.

He who acts in the aforesaid manner
can never be instrumental in making his
actions bear fruit in the shape of pleasure and
pain. All his actions, good and evil, lose their
capacity to bear fruit. Attachment being the
sole incentive to sinful acts, he in whom
attachment and desire are wholly absent can
never commit a fresh sin, while his past
sins are burnt by the fire of his current
actions, which are devoid of attachment and
desire. In this way he can never induce the
fruit of sinful acts, and having renounced
the fruit of virtuous deeds, he does not
induce the fruit of virtuous deeds in the
shape of earthly or heavenly enjoyments.
All the actions of the man who acts in this
way without attachment and desire are
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neutralized (IV.23), and he attains the blissful
supreme state (II.51).

At the conclusion of the verse asking
Arjuna not to have any attachment for
inaction, the Lord has shown that just as one
who indulges in prohibited action, as opposed
to action sanctioned by the scriptures, misuses
the right to preform action, even so non-
performance of a duty allotted to him with
due regard to his order in society, stage in
life as well as his nature and circumstances
constitutes a misuse of that right. Renunciation

of an obligatory duty is in no way justified.
Its abandonment through ignorance is,
therefore, a Tµamasika form of renunciation
(XVIII.7), and the relinquishment of oneís
duty out of a sense of physical discomfort
involved in its performance is a Rµajasika
form of renunciation (XVIII.8). Without
performing oneís allotted duties, one cannot
reach the fruition of the path of Karmayoga
(III.4). Therefore, the Lord advises Arjuna
to avoid attachment to inaction, or non-
performance of prescribed duties by all means.

has very close relationship with equanimity,
and the two states help each other in their
mutual growth. It is, therefore, that the Lord
advises Arjuna in this verse to do his duty
relinquishing attachment, and remaining
indifferent to success and failure.

Through the constant practice of
indifference to success and failure of actions
man reaches ultimately the state of unshakable
stability in equanimity, and such a stability
in equanimity is the culmination of Karmayoga.
Therefore, when the Lord exhorts Arjuna to
perform his duties established in Yoga, he
intends to bring home to Arjunaís mind that
equanimity practised with reference to success
and failure of actions alone will not do; he
will have to practise equanimity in the

The present verse delineates the process
of practising Karmayoga. When the Sådhaka
of Karmayoga relinquishes attachment both
to action and its fruit, he ceases to have likes
and dislikes, and is, therefore, no longer
swayed by the feelings of joy and sorrow,
which are the outcome of the former. In that
state alone it is possible to maintain equanimity
in success and failure. Equanimity in success
and failure cannot be attained so long as
these weaknesses persist. Again, through the
practice of equanimity in success and failure,
i.e., in the crowning and frustration of oneís
efforts and in the agreeable and disagreeable
consequences of the same one can finally
attain the state of freedom from likes and
dislikes; thus relinquishment of attachment

In the above verse, Arjuna has been instructed to avoid being instrumental in making
his action bear fruit, as also to shun attachment to inaction. The question, therefore,
naturally arises: how should he work? The next verse deals with that question.

ÿÊªSÕ— ∑È§L§ ∑§◊Ê¸ÁáÊ ‚XÔ¢U àÿÄàflÊ œŸTÿ–
Á‚hKÁ‚hKÊ— ‚◊Ê ÷ÍàflÊ ‚◊àfl¢ ÿÊª ©UëÿÃH 48H

ÿÊªSÕ— dwelling in Yoga; ∑È§L§ perform; ∑§◊Ê¸ÁáÊ (your) duties; ‚XÔU◊Ỗ attachment;
àÿÄàflÊ renouncing; œŸTÿ O Arjuna (lit., a winner of riches); Á‚hKÁ‚hKÊ— in success and
failure (both); ‚◊— even-minded; ÷ÍàflÊ getting; ‚◊àfl◊˜ evenness (of mind); ÿÊª— Yoga; ©UëÿÃ
is called.

Arjuna, perform your duties established in Yoga, renouncing attachment, and
be even-minded in success and failure; evenness of mind is called ëYogaí.     (48)
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performance of every act by being free from
likes and dislikes with reference to every
object, every being, nay, to the act itself and
its fruit.

The word ëYogaí bears a peculiar
meaning in the G∂tµa and the Lord conveys
that peculiar meaning by defining it as

equanimity. The Lord thus establishes identity
between Yoga and equanimity, and shows
that one can become a Yog∂ by attaining
equanimity through any discipline whatsoever.
Therefore, in order to qualify himself for
Karmayoga, Arjuna is asked to perform his
duties establishing himself in equanimity.

Detailing, in the above words, the process of Karmayoga and disparaging action
prompted by desire and selfish motive and glorifying the spirit of equanimity, the Lord
now commands Arjuna to resort to equanimity.

ŒÍ⁄UáÊ sÔfl⁄¢U ∑§◊¸ ’ÈÁhÿÊªÊhŸTÿ–
’ÈhÊÒ ≥Ê⁄UáÊ◊Áãflë¿U ∑Î§¬áÊÊ— »§∂U„UÃfl—H 49H

ŒÍ⁄UáÊ much; Á„U for; •fl⁄U◊Ỗ inferior; ∑§◊Ô̧ action (with a selfish motive); ’ÈÁhÿÊªÊÃỖ in
comparison with (this) Yoga (in the form of equanimity); œŸTÿ O Arjuna; ’ÈhÊÒ in (this)
equipoise of mind; ≥Ê⁄UáÊ◊˜Ô refuge; •Áãflë¿U seek; ∑Î§¬áÊÊ— poor (and wretched); »§∂U„UÃfl— (those
who are) instrumental in making their actions bear fruit (in the form of pleasure and pain).

Action (with a selfish motive) is far inferior to this Yoga in the form of equanimity.
You do seek refuge in this equipoise of mind, Arjuna; for poor and wretched are
those who are instrumental in making their actions bear fruit.              (49)

interpretation of the word ëBuddhiyogaí in
this context as ëJ¤µanayogaí will be out of
tune with the line of argument which the
Lord has been pursuing. For, with reference
to the J¤µanayog∂ it is out of place to say that
renouncing the fruit of actions he attains the
blissful supreme state. Since he does not
claim the authorship of any action at all,
renunciation of the fruit of actions is out of
question for a J¤µanayog∂.

By declaring action with a selfish motive
as far inferior to the Yoga of equanimity, the
Lord has shown that the fruit of actions
prompted by desire is the attainment of
fleeting and momentary pleasure, whereas
the fruit of Karmayoga is realization of God.
Thus there is no comparison whatsoever
between the two. The word ëKarmaí in this
verse cannot be interpreted in the sense of
prohibited action, for such action is altogether

The word ëBuddhiyogµatí, in this verse,
has been used in the sense of Karmayoga,
in which duties are performed with an
equipoised mind renouncing all attachments
and desires, and not in the sense of J¤µanayoga;
for from verse 39, where the Lord says,
ëënow hear the same as presented from the
standpoint of Karmayoga.íí He has been
dwelling on Karmayoga without any reference
to J¤µanayoga. Besides, in this verse itself,
people who crave for the fruit of their
actions have been denounced as ëëpoor and
wretchedíí, and, in the next verse, glorifying
the Sådhaka who is endowed with equanimity.
Arjuna has been exhorted to practise
Karmayoga; and, in verse 51, it has been
declared that the wise man endowed with
equanimity, renouncing the fruit of his actions,
attains the blissful supreme state. All this
evidence makes it perfectly clear that
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worth renouncing and its fruit is nothing but
untold misery and suffering. Therefore, it
cannot be cited as a fit subject of comparison
to bring out the glory of the Yoga of
Equanimity.

Similarly, the word ëBuddhauí, in this
verse, stands for equanimity, which is being
discussed here. By exhorting Arjuna to seek
refuge in equanimity, the Lord has shown
that the easiest way to reach the state of
supreme bliss lies through the constant
practice of maintaining evenness of mind

with reference to every action one may
perform, every moment of life, and under
every circumstance.

Those who make themselves accountable
for the fruit of their actions by conceiving
attachment and entertaining desire for them
as well as for their fruit have been described
by the Lord as poor and wretched in spirit,
meaning thereby that they are objects of
pity. By implication, therefore, He advises
Arjuna not to be poor and wretched like
them.

him, virtuous deeds performed by him in
accordance with the scriptural injunctions,
being characterized by absence of attachment
to their fruit, are reduced to the category of
ëinactioní (IV.20). Therefore they too are as
good as 'renounced'. By advising Arjuna to
exert himself for this Yoga of equanimity,
the Lord intends to bring it home to Arjunaís
mind that such a yog∂ gets liberated in this
very life and, therefore, He expects Arjuna
also to attain that state.

By saying that Yoga constitutes ëskill in
actioní the Lord seeks to make it clear that
action by its very nature leads to bondage,
and man cannot remain inactive even for a
moment and has to engage himself in some

How does the Yog∂ endowed with
equanimity shed both good and evil in this
very life ? He does so in the sense that
established in equanimity, he rids himself in
this very life of the residue of all virtuous
and sinful deeds performed by him in this
as well as in countless past lives, persisting
in the form of tendencies stored in the mind.
He ceases to have any connection with those
actions, hence they cannot bear fruit in the
form of a rebirth. For, through the performance
of disinterested action for the good of the
world, all his actions are neutralized (IV.23).
Similarly, virtuous and sinful deeds of his
current life also fall from him inasmuch as
while sinful acts are bodily renounced by

Thus commanding Arjuna to take recourse to equanimity, the Lord devotes the next
two verses to the glorification of noble souls who are endowed with equanimity, and again
instructs Arjuna to practise Karmayoga and describes its reward.

’ÈÁhÿÈQ§Ê ¡„UÊÃË„U ©U÷ ‚È∑Î§ÃŒÈc∑Î§Ã–
ÃS◊ÊlÊªÊÿ ÿÈÖÿSfl ÿÊª— ∑§◊̧‚È ∑§ÊÒ≥Ê∂U◊̃ÔH 50H

’ÈÁhÿÈQ§— (one) endowed with equanimity; ¡„UÊÁÃ sheds; ß„U in this (life); ©U÷ both;
‚È∑Î§ÃŒÈc∑Î§ÃÔ good and evil; ÃS◊ÊÃ˜Ô therefore; ÿÊªÊÿ (for the practice of this) Yoga (of
equanimity); ÿÈÖÿSfl exert yourself; ÿÊª— this Yoga (of equanimity); ∑§◊¸‚È ∑§ÊÒ≥Ê∂U◊Ỗ (constitutes)
skill in action.

Endowed with equanimity, one sheds in this life both good and evil. Therefore,
strive for the practice of this Yoga of equanimity. Skill in action lies in (the practice
of this) Yoga.                                                          (50)
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action or another. Under such circumstances,
practice of the Yoga of equanimity is the
easiest and best device to obtain release from
the bondage of Karma. He who performs
actions armed with the Yoga of equanimity
is not bound by them due to this equanimity.

Therefore, in the practice of equanimity lies
skill in action. Whereas the Sådhaka of
this Yoga only tries to perform his duties
with an equipoised mind, consummation of
equanimity is attained only in the state of
perfection.

objects, which are the products of the three
Guƒas, is the cause of manís rebirth (XIII.21);
and the Yog∂ established in equanimity is
completely rid of this attachment, hence he
can no longer be reborn.

The term ëAnµamayam Padamí refers to
the Supreme Abode of God, which is marked
by the total absence of torments in the form
of likes and dislikes, good and evil actions,
morbid feelings like joy and sorrow, and all
other evils; which is, again, wholly beyond
Prakæti and the evolutes of Prakæti and is
totally identical with God, and reaching
which man does not return to this mortal
world. Therefore, attainment of the Supreme
Abode of God, realization of the formless,
attributeless state of Brahma, the embodiment
of Truth, Knowledge and Bliss, or of God
in form possessed of innumerable attributes,
attainment of the supreme state, or of
immortalityóall these point to the realization
of the same God and the same state of
spiritual experience. In reality, there is no
difference between them; differences lie only
in the points of view of the Sådhakas.

The word ëHií, in the above verse, is
indicative of cause. By using it the Lord
intends to show that the present verse will
explain how skill in action lies in performing
actions with an equipoised mind. The word
ëBuddhiyuktµahí refers to the Karmayog∂s who
are already endowed with equanimity, as
stated above, that is to say, are firmly
established in equanimity. The term
ëMan∂¶iƒa¨í explains that they alone are truly
wise and learned, who by establishing
themselves in this state of equanimity have
attained the goal of their human existence.
Those who, even after obtaining human birth,
which is an open door to salvation, remain
merged in worldly enjoyments are indeed not
wise (V.22). When through stability in the
Yoga of equanimity one ceases to have any
connection with the fruit of actions performed
in the current life as well as in countless past
lives, and is exempted once for all from the
cycle of births and deaths, he is said to have
obtained release from the bondage of Karma
through renunciation of the fruit accruing
from his actions. For, attachment to worldly

∑§◊̧¡¢ ’ÈÁhÿÈQ§Ê Á„U »§∂¢U àÿÄàflÊ ◊ŸËÁ·áÊ—–
¡ã◊’ãœÁflÁŸ◊È¸Q§Ê— ¬Œ¢ ªë¿UãàÿŸÊ◊ÿ◊ỖÔH 51H

∑§◊¸¡◊Ỗ accruing from actions; ’ÈÁhÿÈQ§Ê— possessing an equipoised mind; Á„U for; »§∂U◊˜ÔU
the fruit; àÿÄàflÊ renouncing; ◊ŸËÁ·áÊ— wise men; ¡ã◊’ãœÁflÁŸ◊Ȩ̀Q§Ê— freed from the shackles
of birth; ¬Œ◊˜Ô the (supreme); ªë¿UÁãÃ attain; •ŸÊ◊ÿ◊Ỗ blissful state.

For, wise men possessing equipoised mind, renouncing the fruit of actions and
freed from the shackles of birth, attain the blissful supreme state. (51)

The Lord has shown above that through the practice of Karmayoga, the Supreme
Abode of God or the supreme state of Bliss can be attained. Here, Arjuna may possibly,
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ëMohakalilaí, spoken of in this verse,
refers to the ëinfatuationí mentioned in verse
2 of this chapter as ëKa‹malaí which had
overtaken Arjunaís mind as a result of his
affection for, and his apprehension for the
death of his relations and friends. It was this
infatuation which had produced a confusion
in Arjunaís mind, and rendered him incapable
of properly ascertaining his duty. This
infatuation is a kind of impurity, which
obscures the mind, and does not allow the
intellect to come to a proper decision, and
shuts out the truth from it.

Eradication of this impurity through
discrimination between the abiding and the
fleeting, as well as between that which ought
to be done and that which should be avoided,
brought about by Satsa∆ga, or the association
of saintly souls, and thereby determining

oneís legitimate duty and performing it
disinterestedly, devoting the mind solely to
God and renouncing all worldly attachments
and desires,óthis is what is meant by oneís
mind crossing the mire of delusion.

The term ë›rutaí covers all the enjoyable
objects of this world and the next that had been
seen, heard of or enjoyed till then, and the term
ë›rotavyaí indicates all that might be seen, heard
of or enjoyed thereafter. Total extinction of
attachment to all these, regarding them as
transient and conducive to sorrow, is what is
meant by ëNirvedaí, or the attitude of
indifference to the same. The Lord tells Arjuna
in this verse that when after the disappearance
of infatuation his mind will regain its natural
state of transparency, he will then develop
genuine indifference towards all the ephemeral
objects of this world and the next.

ask when and how he may be able to reach that Abode, or that state. Therefore, the
next two verses deal with that question.

ÿŒÊ Ã ◊Ê„U∑§Á∂U∂¢U ’ÈÁh√ÿ¸ÁÃÃÁ⁄UcÿÁÃ–

ÃŒÊ ªãÃÊÁ‚ ÁŸfl¸Œ¢ üÊÊÃ√ÿSÿ üÊÈÃSÿ øH 52H
ÿŒÊU when; Ã your; ◊Ê„U∑§Á∂U∂U◊˜ÔÔU the mire of delusion; ’ÈÁh— mind; √ÿÁÃÃÁ⁄UcÿÁÃ will have

fully crossed; ÃŒÊ then; ªãÃÊÁ‚ you will attain; ÁŸfļŒ◊Ỗ indifference; üÊÊÃ√ÿSÿ to the enjoyments
which are (yet) to be heard of; üÊÈÃSÿ to the enjoyments which have been heard of;
ø and.

When your mind will have fully crossed the mire of delusion, you will then grow
indifferent to the enjoyments of this world and the next that have been heard of
as well as to those that are yet to be heard of.                           (52)

üÊÈÁÃÁfl¬˝ÁÃ¬ÛÊÊ Ã ÿŒÊ SÕÊSÿÁÃ ÁŸp∂UÊ–
‚◊ÊœÊflø‹Ê ’ÈÁhSÃŒÊ ÿÊª◊flÊåSÿÁ‚H 53H

üÊÈÁÃÁfl¬˝ÁÃ¬ÛÊÊU confused by hearing conflicting statements; Ã your; ÿŒÊÔU when; SÕÊSÿÁÃ
will rest; ÁŸp∂UÊ steady; ‚◊ÊœÊÒ (in meditation) on God; •ø∂UÊÔ undistracted; ’ÈÁh— intellect;
ÃŒÊ then; ÿÊª◊Ỗ union (with God); •flÊåSÿÁ‚ you will attain.

When your intellect, confused by hearing conflicting statements, will rest steady
and undistracted in meditation on God, you will then attain Yoga, i.e., everlasting
union with God.                                                             (53)
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The intellect gets distracted and
bewildered when it hears various statements
about the enjoyments of this world and the
next, and the means of obtaining them; it
cannot, therefore, unwaveringly stick to one
resolution, and one idea. It favours one idea
today and leans towards another view
tomorrow. Such a distracted and wavering
intellect has been referred to in this verse as
ë›rutivipratipannµaí or confused by hearing
conflicting statements. Such an intellect is
said to suffer from the fault of distraction
(ÁflˇÊ¬ŒÊ·).

Now, when that intellect, having crossed
the mire of delusion and fully recoiled from
the enjoyments of this world and the next,
and freeing itself wholly from the fault of
distraction, takes to the practice of meditation
on God, and gets unshakably and firmly
concentrated on God alone, it is said to have
rested, steady and undistracted, in meditation
on God.

The term ëYogaí in this verse means
attainment of perpetual and complete union
with God. For this is brought about only
when the mind being freed from the three
faults of impurity, distraction and obscurity,
and endowed with discrimination and
dispassion, rests firmly concentrated on God.
Immediately after this Arjuna asks the Lord
about the marks of the God-realized soul,
possessed of a stable mind, which also goes
to confirm that the term ëYogaí in this
context has been used in the sense of union
with God, or God-realization.

In verse 50, Arjuna was asked to strive
for the practice of Yoga, whereas this verse
refers to the ëYogaí which is attained as the
goal after acquiring stability of mind. That
is why the term ëYogaí in this verse has been
interpreted in the sense of God-realization.
The two words ëYogaí and ëYog∂í have
been used in the G∂tµa in different senses in

different contexts, some of which are given
below with examples for the convenience of
the readers:ó

YOGA
(1) Yoga of Action (Karmayoga)óVI.3:

Here action has been enjoined on him who
seeks to climb to the heights of Yoga.
Therefore, ëYogaí stands for Karmayoga.

(2) Yoga of Meditation (Dhyµanayoga)ó
VI.19: The mind of the Yog∂ having been
declared in this verse to be as steady as the
flame of a lamp kept in a place sheltered
from the wind, it is apparent that the term
ëYogaí has been used here in the sense of
meditation.

(3) Yoga of Even-mindedness
(Samatvayoga)óII.48: Here Arjuna has been
enjoined to perform his duties, while established
in Yoga, renouncing attachment and viewing
success and failure alike. Hence ëYogaí
denotes the Yoga of Even-mindedness.

(4) Divine Glory (IX.5): The Lord asks
Arjuna in this verse to behold His wonderful
power; therefore, the term ëYogaí here means
the divine power and glory.

(5) Yoga of Devotion (Bhaktiyoga)ó
XIV.26: The verse speaks of the worshipper
who worships God constantly and exclusively.
Therefore, the term ëYogaí here is an equivalent
of Bhaktiyoga. There is explicit mention of
the word ëBhaktiyogaí in the verse itself.

(6) Yoga consisting of eight limbs (IV.28):
The Term ëYogaí in this verse cannot be
taken in the sense of Sµa∆khyayoga or
Karmayoga, for both these words are more
comprehensive in their meaning than what
is actually conveyed by this word in the
verse under reference. All the practices
mentioned in this verse as so many sacrifices
are covered by Sµa∆khyayoga and Karmayoga.
Therefore, it seems proper to take the word
ëYogaí used in this verse in the sense of
ëA¶¢µa∆gayogaí, or the Yoga of Eight Limbs.
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(7) Sµa∆khyayoga (XIII.24): In this verse,
the word Sµa∆khya being used as an attribute
of Yoga, it clearly indicates Sµa∆khyayoga.

The word ëYogaí occurring in other
places should similarly be interpreted according
to the context.

YOG∫
(1) God (X.17): Having been used, as

a form of address for Bhagavµan ›r∂ Kæ¶ƒa,
the term ëYog∂í here means God.

(2) Knower of self (VI.32): As the ëYog∂í
mentioned in this verse is represented as viewing
all alike, on the analogy of his own self, the
term means here ëthe knower of selfí.

(3) A Devotee who has attained
perfection (XII.14): As the verse speaks of
one who has surrendered the mind and
intellect to God, and the term is used as an
attribute of the devotee, ëYog∂í in this verse
means a devotee who has realized the goal.

(4) Karmayog∂ (V.11): The Yog∂ referred
to in this verse having been represented as
performing actions, without attachment, only
for the sake of self-purification, the term
ëYog∂í, occurring in it should be interpreted
to mean a Karmayog∂ (follower of the Path
of Action).

(5) Sµa∆khyayog∂ (V.24): Realization of
identity with Brahma having been mentioned
as the goal to be reached by him, the ëYog∂í,
referred to in it means the Sµa∆khyayog∂
(follower of the Path of knowledge).

(6) Bhaktiyog∂ (VIII.14): Referring as it
does to constant meditation on God with an
undivided mind, the term ëYog∂í in this verse
means the Bhaktiyog∂ (follower of the Path
of Devotion).

(7) A practising Yog∂ (VI.45): The verse
speaks of the highest goal being reached
through diligent practice; hence ëYog∂í here
means only a practising Yog∂.

(8) Dhyµanayog∂ (VI.10): The verse
exhorts the Yog∂ to retire to a secluded place
and, concentrating his mind, to practise constant
meditation on God; therefore, the term here
should be taken to mean a Dhyµanayog∂
(follower of the Path of Meditation).

(9) One who performs religious acts
with some worldly motive (VIII.25): The
verse speaks of the Yog∂ returning to the
mortal world; therefore, the term here should
be taken to mean one who performs religious
acts with the intent of gaining some selfish
motive.

In the above verses, the Lord told Arjuna that when his mind would have crossed
the mire of delusion and he would develop indifference towards the enjoyment of this
world and the next, and when his mind would rest steady and undistracted in meditation
on God, he would realize God, or attain union with Him. With reference to this, desiring
to know the marks and conduct of the perfect Yog∂, possessed of a stable mind, Arjuna
asks the Lord:

•¡¸ÈŸ ©UflÊø

ÁSÕÃ¬˝ôÊSÿ ∑§Ê ÷Ê·Ê ‚◊ÊÁœSÕSÿ ∑§≥Êfl–

ÁSÕÃœË— Á∑¢§ ¬˝÷Ê·Ã Á∑§◊Ê‚ËÃ fl˝¡Ã Á∑§◊ỖH 54H
ÁSÕÃ¬˝ôÊSÿ one stable of mind; ∑§Ê what; ÷Ê·Ê (is) the definition; ‚◊ÊÁœSÕSÿ and

established in Samµadhi (perfect in God); ∑§≥Êfl O Kæ¶ƒa; ÁSÕÃœË— (the man) of stable
mind; Á∑§◊˜ how; ¬˝÷Ê·Ã speaks; Á∑§◊˜ how; •Ê‚ËÃ sits; fl˝¡Ã moves (conducts himself);
Á∑§◊Ỗ how.
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The word ëKesavaí is a compound
word composed of several parts, viz., Ka,
A, ∫‹a and Va. Ka stands for Brahmµa (the
Creator), A for Vi¶ƒu (the Preserver) and ∫‹a
for ›iva; and he whose Va, i.e., Body is
identical with the above three aspects of the
Deity is known as Ke‹ava. Addressing the
Lord as ëKe‹avaí, in this verse, Arjuna wants
to indicate that being the Almighty, Omniscient
God, the Creator, Preserver and Destroyer
of the entire universe, ›r∂ Kæ¶ƒa alone was
capable of giving a proper answer to his
questions.

In the preceding verse Arjuna was told
by the Lord that when his mind would rest
steady in Samµadhi, that is to say, when it
would be unshakably fixed in meditation on
God, he would attain Yoga, or union with
God. With reference to that statement Arjuna
now desires to know the marks of the man
who has attained perfection, i.e., who has
realized God, and whose mind and intellect
have become perfectly and unshakably
stable in God. In order to bring out this
point clearly, Arjuna has used the
adjective ëSamµadhisthasyaí after the word
ëSthitapraj¤asyaí (of the God-realized soul).

The above characteristics of the perfect
or God-realized soul might be taken as
representing his inactive as well as active
state. Arjuna also refers to both the states in

his query. ëHow does he speak?í and ëHow
does he walkí? refer to the active state of
the perfect soul; and ëHow does he sití refers
to his state of inaction. The word ëBhµa¶µaí
in this verse has not been taken in the sense
of ëspeechí, because the word ëPrabhµa¶etaí
in the second line also refers to his mode
of ëspeechí. ëBhµa¶µaí, therefore, has been
interpreted as ë÷ÊcÿÃ ∑§âÿÃ •ŸÿÊí, i.e., ëthat
which brings out the characteristic qualities
of a thing.í According to this derivation of
the word, ëBhµa¶µaí has been rendered as a
ësigní or ëmarkí in our translation of the
verse. Thus Arjuna asks: ëWhat are the
marks of a God-realized soul?í

The perfect soul who has realized God
exhibits special characteristics in all his ways
of life. Therefore, even his ordinary speech,
his mode of sitting and his gait bring out
certain special characteristics. But here the
verbs ëspeaksí, ësitsí and ëwalksí have not
been used in that ordinary sense. The intention
of Arjuna in asking the mode of speech of
the perfect man is to know what layers of
thought inspire his speech. Similarly the verb
ësitsí refers to his state of inaction, and Arjuna
by his query wants to know what is the state
of the perfect man when he is not engaged in
any form of action. And, lastly, the words
ëHow does he walk?í mean ëHow does he
conduct himself in the world?í

Arjuna said: Kæ¶ƒa, what are the characteristies of a God-realized soul, stable
of mind and established in Samµadhi (perfect tranquillity of mind)? How does the
man of stable mind speak, how does he sit, how does he walk?           (54)

In the preceding verse, Arjuna asked four questions about the perfect being who has
realized God. The Lord answers these questions right up to the end of this chapter,
interspersing the discourse now and then with other topics relevant to the points at issue.
The verse which follows contains a short reply to the first question of Arjuna.

üÊË÷ªflÊŸÈflÊø

¬˝¡„UÊÁÃ ÿŒÊ ∑§Ê◊Êã‚flÊ¸ã¬ÊÕ¸ ◊ŸÊªÃÊŸỖ–

•Êà◊ãÿflÊà◊ŸÊ ÃÈCÔU— ÁSÕÃ¬˝ôÊSÃŒÊëÿÃÔH 55H
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The word ëKµamµaní, with the adjective
ëSarvµaní, stands for all those desires, whether
strong or weak which appear in the mind
of man, due to whatever reason it may be,
for contact with, or separation from, any
object belonging to this world or the next.
There are many fine shades of difference
among desires, which are variously termed
in Sanskæit as Vµasanµa, Spæhµa, Icchµa, and
Tæ¶ƒµa, etc. An attempt will be made below
to bring out these nice distinctions indicative
of different states of the mind. Completely
ridding oneself of all these forms of desire
once for all is what is meant by ëëthoroughly
dismissing the cravings of the mind.íí

Vµasanµa is a subtble and unmanifest form
of desire, proceeding from likes and dislikes,
for the preservation of all that is dear, viz.,
oneís body, wife, progeny, wealth, honour
and prestige, etc., and for the destruction of
all that is repulsive. The next stage is
represented by ëSpæhµaí, or the feeling of
want or indispensability in respect of an
agreeable object, arising from a consciousness
of its absence. This feeling of ëwantí represents
a more developed form of desire. Desire for
the possession of an agreeable object which
is lacking and for the destruction of that
which is disagreeable, when manifest, takes
the form of ëIcchµaí or ëwish.í This represents
the fully developed form of desire. The last
stage is represented by ëTæ¶ƒµaí or seeking to

possess more and more, even though one
may be amply provided with all objects of
enjoyment,óa devoted and faithful wife, an
obedient son, abundant riches, etc. This is
the grossest form of desire.

By adding the adjective ëManogatµaní to
the word ëKµamµaní, it has been shown that
the mind is the seat of all desires (III.40);
therefore, when along with the intellect the
mind also rests stable in God, all these forms
of desire will vanish. Thus it should be taken
for granted that so long as the desires
existing in the mind of a Sådhaka are not
totally eradicated, his intellect has not become
stable.

After the total cessation of all desires
of the mind when the Sådhaka directly
perceives the true nature of the eternal, ever
pure and ever awakened Supreme Self,
wholly beyond this objective world, and
rests in perpetual calm, he is known as
ëësatisfied in the Self through the Selfíí. In
Chap. III. verse 17 also a God-realized soul
has been referred to as gratified with the Self
and contented in the Self alone. When
through the continuous and devoted practice
of Karmayoga the Yog∂ finally reaches this
state, then alone it should be understood that
his intellect has become unshakably fixed in
God or that he has realized God. This is
what is meant by saying ëthen he is called
stable of mindí.

¬˝¡„UÊÁÃ thoroughly cast off; ÿŒÊ when; ∑§Ê◊ÊŸỖ cravings; ‚flÊ¸Ÿ˜Ô all; ¬ÊÕ¸ O Arjuna; ◊ŸÊªÃÊŸ˜Ô
belonging to the mind; •Êà◊ÁŸ in the Self; ∞fl alone; •Êà◊ŸÊ through the (joy of the) Self;
ÃÈCÔU— satisfied; ÁSÕÃ¬˝ôÊ— stable of mind; ÃŒÊÔ then; ©UëÿÃ is called.

›r∂ Bhagavµan said: Arjuna, when one thoroughly casts all cravings of the mind,
and is satisfied in the Self through (the joy of) the Self, then he is called ëstable of
mindí.                                                                  (55)

Of the four questions of Arjuna about the characteristics of the God-realized soul,
the first is so comprehensive that the other three questions are covered by it. Viewed in
this light, all the remaining verses of this chapter may be regarded as embodying the
Lordís reply to that one question. But in order to demarcate the other three questions,
the next two verses may be regarded as containing the answer to the second question
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The saint who has realized God remains
wholly unperturbed in sorrow. That is to say,
his intellect having become unshakably fixed
in God, even the greatest of sorrows cannot
move him (VI.22); he becomes proof against
all sorrows. If his body is cut to pieces by
weapons, or is subjected to pain caused by
unbearable heat, cold and rain and struck by
lightning, or if he is overtaken by a severe
disease, or suddenly loses his dearest object
in the world, or is subjected to the worst
form of ignominy, reproach and vilification
without rhyme or reason, nay, if he has to
undergo all other forms of extreme torture,
anguish and suffering that may be imagined
in this world, all at once, they will fail to
produce the least perturbation in his mind.
Therefore, the words he will utter will betray
not the least trace of any anxiety or worry.
If he shows any anxiety in his bodily
expression or speech in imitation of the ways
of the world, it is no anxiety in the real sense
of the term.

Again, the mind of the God-realized soul
has no thirst for pleasures of the world. That is
to say, he takes pleasure and pain alike, and
remains ever balanced in both these forms of
experience (XII.13; XIV.24). Just as the greatest
sorrow cannot shake the balance of his mind,
even so the highest form of pleasure cannot
induce the least craving for it in his mind. That

is why his words never express any form of
craving. If in order to imitate the ways of the
world, he ever indicates through mind and
speech a longing for any kind of pleasure, it is
no real longing.

So passion, fear and anger have no
place in the mind and speech of the God-
realized soul. No occurrence of any kind can
ever induce the least attachment, fear, or
anger in his mind. Therefore, his speech also
will be free from passion, fear and anger,
and will exhibit both tranquillity and guileless
simplicity. He may at any time for the sake
of the world give expression to attachment,
fear and anger through action of body and
speech, yet they can never be swayed by any
morbid feeling. It may be possible for a
clever man, possessed of exceptional self-
control, to use words which are altogether
free from such feelings, but his mind cannot
remain unaffected by such feelings. That is
why, in the course of His reply to the
question: ëHow does the God-realized soul
speak?í the Lord, instead of referring merely
to his external speech, has given a description
of the sentiments ruling his mind. This
should make it clear to us that the speech
of the Yog∂, possessed of a stable mind,
should be a faithful index to the state of his
mind, wholly pure and entirely free from
morbidity.

of Arjuna, viz., how a God-realized soul speaks, or in other words, what are the layers
of thought which inspire his speech.

ŒÈ—πcflŸÈÁmªA◊ŸÊ— ‚Èπ·È ÁflªÃS¬Î„U—Ô–
flËÃ⁄UÊª÷ÿ∑˝§Êœ— ÁSÕÃœË◊È¸ÁŸL§ëÿÃH 56H

ŒÈ—π·È amid sorrows; •ŸÈÁmÇŸ◊ŸÊ— whose mind remains unperturbed; ‚Èπ·È ÁflªÃS¬Î„U— whose
thirst for pleasures has altogether disappeared; flËÃ⁄UÊª÷ÿ∑˝§Êœ—Ô who is free from passion,
fear and anger; ÁSÕÃœË— stable of mind; ◊ÈÁŸÔ— the sage; ©UëÿÃ is called.

He, whose mind remains unperturbed amid sorrows, whose thirst for pleasures
has altogether disappeared, and who is free from passion, fear and anger, is called
a sage ëstable of mindí.                                                (56)
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The expression ënot attached to anything,
anywhereí in this verse shows that in the
Yog∂ possessed of a stable mind, worldly
attachments of all kinds cease to exist. That
is to say, whereas in men possessed of a
worldly mind attachment and infatuation for
wife, children, brothers, friends and relations
etc., are natural, and the words that fall from
their lips drop as expressions of their gross
love and infatuation, such is not the case
with the Yog∂ of stable mind. He does not
love any creature with a feeling of mineness
or attachment, for any being whatsoever.
Hence his speech too is wholly free from
the taint of attachment and is full of unalloyed
love. Attachment is the root of morbid
feelings like lust, anger etc. Therefore, when
attachment itself is eradicated from his mind,
all other morbid feelings too should be
understood to have naturally ceased to exist.

The terms ëgoodí and ëevilí in this verse
stand for what they call agreeable and
disagreeable or favourable and unfavourable.
To the Yog∂ possessed of a stable mind,
nothing belonging to this world appear as
favourable or unfavourable; therefore, the
word ëgoodí should be taken to mean that
which appears to be favourable to his mind,
senses and body, while ëevilí signifies that

which appears as unfavourable from the
worldly point of view. The word ëTatí has
been used twice with reference to good and
evil in order to show that such favourable
and unfavourable objects in the world are
infinite in number. When the Yog∂ comes in
touch with any of them, he remains unaffected.
That is what is intended to be brought out
by the verse.

When an ordinary man of the world
comes in contact with what appears as
agreeable to him, his mind gets transported
with joy. The joy of his mind finds expression
through his words as well, and he offers
praises to that agreeable object. But when
the Yog∂ possessed of a stable mind comes
in contact with what is most agreeable to
him, his mind does not give way to the
morbid feeling of joy (V.20). Therefore, his
speech also remains altogether free from the
morbid feeling of joy and he never offers
to any agreeable object or being exaggerated
praises gushing out of unrestrained pleasure.
If for the sake of the world his body ever
exhibits pleasure, or his words seem to offer
praises, they are not under the sway of the
morbid feeling of joy.

Just as the attainment of an agreeable
object reacts agreeably on the mind of an

He alone who possesses the above
characteristics is a ëMunií (one who has
controlled his speech) in the true sense of
the term; and his intellect alone has attained
real stability. He whose mind and senses

are diseased cannot be called a man of
stable mind, even if his speech exhibits
self-control and stability. This is what is
meant by saying: ësuch a sage is stable of
mind.í

ÿ— ‚fl¸òÊÊŸÁ÷F„USÃûÊà¬˝Êåÿ ≥ÊÈ÷Ê≥ÊÈ÷◊Ỗ–
ŸÊÁ÷ŸãŒÁÃ Ÿ mÁCÔU ÃSÿ ¬˝ôÊÊ ¬˝ÁÃÁDÔUÃÊH 57H

ÿ— who; ‚fl¸òÊ everywhere (anything, anywhere); •ŸÁ÷SŸ„U— not attached; ÃÃ˜Ô ÃÃ˜ÔÔ this
and that; ¬˝Êåÿ meeting with; ≥ÊÈ÷Ê≥ÊÈ÷◊Ỗ good and evil; Ÿ not; •Á÷ŸãŒÁÃ rejoices; Ÿ nor; mÁCÔUÔ
recoils; ÃSÿ his; ¬˝ôÊÊ mind; ¬˝ÁÃÁDÔUÃÊ (is) stable.

He who is not attached to anything and meeting with good and evil, neither
rejoices nor recoils, his mind is stable.                                           (57)
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ordinary man of the world, even so, he recoils
from a disagreeable object, which produces a
great distraction in his mind, and begins to
denounce it in venomous words. In the mind
of the Yog∂ possessed of stable intellect,
however, not the least amount of hatred will
be roused by contact with even the most
disagreeable object. It will produce no distraction
or perturbation in his mind. He will ever
remain calm, unperturbed and equipoised,
when coming in touch with anything beloning
to this world (V.20). That is why he will never
vindictively denounce or censure any
disagreeable object or being. If, for the
guidance of the world, such a saint ever
denounces anything or any being, or employs
words of censure with reference to it, they are
not expressions of censure in the real sense of
the term; for there exists no repulsion in his
mind for anything or any being.

He alone who is possessed of the marks
stated above, that is to say, on whose mind

and senses no occurrence of any kind and
neither contact with, nor separation from
anything or any being whatsoever can produce
an unhealthy reaction, should be regarded as
a Yog∂ possessed of a stable mind.

It has already been pointed out that
when Arjuna asked the Lord how a God-
realized soul spoke, his question did not
relate to external speech alone, as understood
in the ordinary sense of the term. Had it been
a question of words alone, any dissembler
or hypocrite could learn by heart and use the
best expressions to create an impression that
he was a great, spiritually developed soul.
Really speaking, what matters is: the sentiments
that inspire oneís speech. The Lord refers
here to the speech which has for its background
the mental state as described in these two
verses. That is why instead of making any
direct reference to speech, the Lord has
described here the mental state of the God-
realized soul.

and intellect. All this has been picturesquely
described by comparing the process with the
drawing in of the limbs of a tortoise from all
directions, and its lying motionless like a piece
of inert stone. If the functions of the different
senses are only externally stopped and they

The verse speaks of withdrawing the
senses, that are fully controlled, from all objects
of sense-enjoyment at the time of meditation,
and not allowing the senses to be attracted by
those objects of enjoyment and by depriving
them of their power to lead astray the mind

Concluding thus the reply to the second question of Arjuna concerning the speech
of the God-realized soul, the Lord now takes up his third question, viz., how the God-
realized soul ësitsí, and shows that his rest consists in complete control over the senses
and their withdrawal from their respective objects, after being freed from all attachment
and attraction for them.

ÿŒÊ ‚¢„U⁄UÃ øÊÿ¢ ∑Í§◊Ê¸˘XÔUÊŸËfl ‚fl¸≥Ê—–

ßÁãº˝ÿÊáÊËÁãº˝ÿÊÕ¸èÿSÃSÿ ¬˝ôÊÊ ¬˝ÁÃÁDÔUÃÊH 58H
ÿŒÊ when; ‚¢„U⁄UÃ withdraws; ø and; •ÿ◊Ỗ such (a man); ∑Í§◊¸— a tortoise; •XÔUÊÁŸ (draws

in its) limbs; ßfl as; ‚fl¸≥Ê— from all directions; ßÁãº˝ÿÊÁáÊÔ (his) senses; ßÁãº˝ÿÊÕ¸èÿ— from the
sense-objects; ÃSÿ his; ¬˝ôÊÊ mind; ¬˝ÁÃÁDÔUÃÊ is stable.

When, like a tortoise, which draws in its limbs from all directions, he withdraws
all his senses from the sense-objects, his mind is considered as stable.  (58)
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are withdrawn from contact with gross objects
of enjoyment, internally the senses continue
to function by constantly leaning towards the
objects of enjoyment. That is why men
generally in their dream state or reverie
experience sense-enjoyments in their subtle
form. The word ëSarva‹a¨í in the verse has
been used to show that the man of a stable
mind withdraws his senses from even such

subtle enjoyments.
He alone who has controlled his senses

thoroughly as shown above, and who is thus
able to wean his senses from their objects
completely can have a stable mind. He
whose senses are not controlled, cannot have
a stable intellect; for the senses will then
forcibly drag his mind and intellect after
them and lead them on to sense-enjoyments.

senses through his senses.
The verse shows that even the

unenlightened man who has given up sense-
enjoyments has outwardly withdrawn his
senses from sense-objects, as the tortoise
draws in its limbs; but his taste for such
objects will persist,óhis attachment for them
will not disappear. That is why his senses
will continue internally to run after those
objects and will thus keep his mind oscillating.
This is what is meant by the Lord when He
says that though the sense-objects turn away
from that man, the taste for them persists.
The following illustrations will make the
point clear.

For fear of ailment, or fear of death, or
due to any other cause a man, who is addicted
to sense-enjoyment, gives up the enjoyment
of one or more objects. For the time he
abstains from the enjoyment of a particular

In the general acceptance of the term,
the word ëNirµahµaraí is understood to mean
one who gives up food and observes a
complete fast. But the word has not been
used in that sense in this verse, for the word
ëVi¶ayµa¨í used in plural shows that abstinence
not only from food but from sense-enjoyments
in general is meant here. Through the
renunciation of food only one object of the
senses, viz, taste, is given up; the other
objects, namely, sound, touch, colour and
smell are not renounced. Therefore, the word
ëfoodí (Åhµara) should be understood in a
wider sense; thus understood, every sense
has its own ëfoodí in the shape of the object
of its enjoyment. According to this
interpretation, the words ëNirµahµarasya Dehina¨í
should be taken to mean that human being,
identifying himself with the body, who has
given up the enjoyment of all the objects of

Replying to the third question of Arjuna, the preceding verse described how the God-
realized soul rested. Now with a view to dealing with some supplementary problems arising
out of that question, the next verse proceeds to bring out the distinction between sense-
control as practised by the ordinary man and the sense control of the God-realized soul.

Áfl·ÿÊ ÁflÁŸflÃ¸ãÃ ÁŸ⁄UÊ„UÊ⁄USÿ ŒÁ„UŸ—–
⁄U‚fl¡Z ⁄U‚Ê˘åÿSÿ ¬⁄¢U ŒÎ¶ÔUÊ ÁŸflÃ¸ÃH 59H

Áfl·ÿÊ— sense-objects; ÁflÁŸflÃ¸ãÃ turn away; ÁŸ⁄UÊ„UÊ⁄USÿ ŒÁ„UŸ— from the abstemious person;
⁄U‚fl¡¸◊ỖÔ to the exclusion of the taste (for them); ⁄U‚— the taste; •Á¬Ô also; •Sÿ of him (the
man of stable mind); ¬⁄U◊˜Ô the Supreme; ŒÎ¶ÔUÊ on (his) realizing; ÁŸflÃ¸Ã disappears.

Sense-objects turn away from him, who does not enjoy them with his senses;
but the taste for them persists. This relish also disappears in the case of the man
of stable mind when he realizes the Supreme.                                 (59)
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object or objects, the object or objects practically
cease to exist for him. Even so, if he gives up
the enjoyment of all objects, all objects will
cease to exist for him for the time being; but
such a renunciation, inspired as it is by
constraint, fear or any other motive, is made
notwithstanding his attachment for those objects.
Such a renunciation cannot bring about real
cessation of attachment or attraction for the
things of the world.

When a hypocrite, in order to deceive
people, gives up outwardly all activities of
the five senses of perception and the five
organs of action, all objects of the senses will
outwardly cease to exist for him; but owing
to the persistence of attachment for those
objects, he will mentally continue to dwell
on them (III.6). Therefore, his attachment for
those objects remains as strong as ever.

In order to attain mystic powers, or with
a view to obtaining any other form of worldly
enjoyment, a man desiring worldly happiness
may externally renounce the activities of all
the ten organs, and may cease to dwell on
them even mentally at the time of meditation
or when absorbed in Samµadhi; and yet his
attraction for sense-enjoyments will continue,
his attachment for them will persist.

In this way, through outward renunciation
of objects, the objects no doubt will cease to
exist, but the attraction for them will not cease.
Herein lies the distinction between restraint
of the senses as practised by an ignorant man
and that practised by a wise man.

Construing the word ëRasaí as mental
enjoyment, the word ëRasavarjamí may be
interpreted to mean that such a person

though bodily renouncing objects of enjoyment,
mentally goes on enjoying the same; but
inasmuch as such mental enjoyment
presupposes attachment for the object of
enjoyment, the interpretation of ëRasaí as
attachment covers this meaning as well.
Secondly, mental enjoyment of objects of
senses can be avoided even before God-
realization with the help of a resolute will
or discrimination or by recourse to reason;
whereas the realization of God lays the axe
at its very root, viz., attachment, and herein
lies the fulfilment of God-realization, not
merely in suspending enjoyment with the
mind of objects of the senses. Therefore, the
interpretation of the word ëRasaí as given
above is quite reasonable and proper.

The word ëAsyaí, in the second line of
the verse, refers to the Yog∂ of stable mind,
who is the subject of discussion in these
verses. This second line of the verse says
that inasmuch as the Yog∂ possessed of a
stable mind obtains a direct vision of God,
the ocean of supreme Bliss, he ceases to
have the faintest trace of any attachment for
worldly objects. For attachment for worldly
objects proceeds from Nescience*, which
disappears totally when there is a direct
vision of God. It is only due to their
infatuation that ordinary men of the world
find happiness in sense-enjoyments; that is
why they feel attracted towards sense-
enjoyments, whereas in reality there lies not
the least happiness in sense-enjoyments.
Whatever happiness is imagined to be derived
from sense-enjoyments is nothing but a very
faint reflection of a fraction of the Bliss

* •ÁfllÊÁS◊ÃÊ⁄UÊªm·ÊÁ÷ÁŸfl≥ÊÊ— Ä‹≥ÊÊ— (Yoga-Sµutras II.3)

ëëNescience, the knot between Spirit and Matter, making Matter appear as Spirit, attachment, hatred
and fear of deathóthese five are termed as the five Kle‹as or sources of pain.íí

•ÁfllÊ ˇÊòÊ◊ÈûÊ⁄U·Ê◊˜ (Ibid. II.4)

ëëOf these five, Nescience is the root of the following four, viz., egotism, partiality and prejudice etc.íí
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which lies in God, the embodiment of
supreme Bliss. Just as the light appearing in
the moon that shines in a moon-lit night is
nothing but a reflection of the sunís light,
and with the rising of the sun the light of
the moon disappears, even so the happiness
which one finds in the possession and
enjoyment of worldly objects is nothing but
a reflection of the Bliss obtaining in the All-
blissful God. Therefore, he who realizes that
embodiment of supreme Bliss, viz., God,
neither finds any happiness in the enjoyment
of worldly objects (II.69), nor feels even the
least attraction from them.

For, God is such a wonderful,

transcendent and supernatural object of
attraction that when He is actually realized,
the soul feels so enchanted; enraptured and
ravished that it losses its very identity. Who
can in that state think of any other object?
That is why it has been said that on the
realization of God all attachment for objects
of enjoyment gets eradicated once for all.

Thus in the restraint of senses evinced
by a man of realization it is not the sense-
objects alone which lose all attraction for
him; nay, attachment itself gets totally wiped
out. Nescience ceases once for all. Herein
lies the speciality of sense-restraint as practised
by the Yog∂ possessed of a stable mind.

It may be asked here: Where lies the harm if this attachment does not disappear
and if the senses are not restrained? The next verse throws light on this point.

ÿÃÃÊ sÔÁ¬ ∑§ÊÒãÃÿ ¬ÈL§·Sÿ Áfl¬ÁpÃ—–
ßÁãº˝ÿÊÁáÊ ¬˝◊ÊÕËÁŸ „U⁄UÁãÃ ¬˝‚÷¢ ◊Ÿ—H 60H

ÿÃÃ—Ô of the striving; Á„U for; •Á¬ even; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ¬ÈL§·Sÿ Áfl¬ÁpÃ—
wise man; ßãº˝ÿÊÁáÊ ¬˝◊ÊÕËÁŸ the turbulent senses; „U⁄UÁãÃÔ carry away; ¬˝‚÷◊ỖÔ forcibly; ◊Ÿ— the mind.

Turbulent by nature, the senses even of a wise man, who is practising self-control,
forcibly carry away his mind, Arjuna.                                   (60)

stable in God. And because the senses thus
forcibly carry away the mind of man, the
Lord urges in the following verse that having
controlled all the senses and collecting the
mind and devoting oneself to Him, one
should engage himself in the practice of
meditation. In this way, the word ëHií
establishes the connection of this verse with
the verse immediately preceding it as well
as the verse which succeeds it.

The adjective ëturbulentí has been used
with reference to ësensesí to demonstrate the
fact that so long as the senses of a man are
not subdued by him, and so long as his
attachment for objects of the senses persists,
his senses will continue to tempt his mind
towards sense-enjoyments and will not allow

Like a lamp placed over the threshold,
which throws its light in rooms lying on both
sides of the door, the word ëHií connects this
verse with the verse preceding it as well as
with the verse which follows it. The preceding
verse showed that from him, who merely
renounced enjoyment of sense-objects, only
sense-objects withdrew, but not the taste for
their enjoyment. Here it may be asked:
Where lies the harm if the taste for enjoyment
does not disappear? In answer to this, the
present verse shows that so long as attachment
for the enjoyment of sense-objects remains
embedded in the mind of man, his senses
will on account of that attachment forcibly
lead him to the enjoyment of sense-objects;
hence, his mind and intellect cannot rest
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it to attain stability; they will continue to stir
the mind and make it restless.

The word ëPuru¶asyaí with its two
adjectives ëYatata¨í and ëVipa‹cita¨í refers
to the wise and devoted Sådhaka, who from
his study of the scriptures and by exercising
his independent judgement and discrimination
has become aware of the evils of sense-
enjoyment, and who, though striving to
restrain the senses from their objects, has not
yet succeeded in overcoming his attachment
for sense-objects and has consequently not
been able to subdue his senses. The word

ëApií is intended to show that when the
unruly senses taking advantage of his
attachment for sense-enjoyments forcibly lead
the mind of even an intelligent and diligent
Sådhaka, possessed of discrimination, to
the enjoyment of sense-objects, there is no
wonder that the generality of men should be
found indulging in their senses. Therefore,
he who desires to attain the state of a Yog∂
possessed of a stable mind should make
special efforts to control his senses, totally
renouncing attachment for objects of the
world.

to sit for the practice of meditation on God,
collecting his scattered mind, and devoting
himself heart and soul to God. The same advice
has been given in Chapter VI also in the course
of the description of Dhyµanayoga (VI.14).
The Sådhaka who having subdued mind and
senses engages himself in the practice of
meditation will soon attain stability of intellect,
which will bring him within easy reach of
God-realization.

The first half of this verse advises the
Sådhaka to control his senses, collect his scatter
mind and sit for meditation devoting himself
heart and soul to God. The second half shows
the reason why he should do so. Therefore,
when it says: ëhe whose senses are under his

In order to show that control should be
exercised over all the senses, the adjective
ëSarvµaƒií has been used to qualify the word
ësensesí in this verse. For even one
undisciplined sense distracts the mind and
intellect of a Sådhaka and places obstacles
in the path of his spiritual progress (II.67).
Therefore, a Sådhaka who seeks God-
realization should carefully and diligently
subdue all his senses.

After subduing the senses if the mind is
not brought under control, it will dwell on
objects of the world and bring about the fall of
the Sådhaka; and the mind and intellect, unless
they are fixed on God, cannot rest stable. That
is why the present verse advises the Sådhaka

Thus demonstrating the necessity of practising sense-control, the Lord points out the
duty of a Sådhaka and in the end declares again that sense-control is a means of attaining
the state of a God-realized soul possessed of a stable mind.

ÃÊÁŸ ‚flÊ¸ÁáÊ ‚¢ÿêÿ ÿÈQ§ •Ê‚ËÃ ◊à¬⁄U—–
fl≥Ê Á„U ÿSÿÁãº˝ÿÊÁáÊ ÃSÿ ¬˝ôÊÊ ¬˝ÁÃÁDÔUÃÊH 61H

ÃÊÁŸ them; ‚flÊ¸ÁáÊ all; ‚¢ÿêÿ having controlled; ÿÈQ — with his mind fully collected; •Ê‚ËÃ
should sit down (for meditation); ◊à¬⁄U— devoting (oneself heart and soul) to Me; fl≥Ê (are
brought) under control; Á„UÔ for; ÿSÿ whose; ßÁãº˝ÿÊÁáÊ senses; ÃSÿ his; ¬˝ôÊÊ mind; ¬˝ÁÃÁDÔUÃÊ (has
become) stable.

Therefore, having controlled all the senses and concentrating his mind, he should
sit for meditation, devoting himself heart and soul to Me. For, he whose senses are
under his control, is known to have a stable mind.                                         (61)
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control, is known to have a stable mind,í it
should be taken to mean that totally renouncing
all attachment, sense of possession and desire,
and controlling the mind and senses, the intellect
should be fixed on God. For, that Sådhaka
alone can keep his intellect steadfast on God

whose mind and senses are subdued; he whose
mind and senses have not been brought under
control, will never succeed in keeping his
intellect stable. It is, therefore, extremely
necessary for every human being to bring his
mind and senses under complete control.

The next two verses show the harm which befalls a man if he fails to control his
mind and senses and to devote himself heart and soul to God.

äÿÊÿÃÊ Áfl·ÿÊã¬È¢‚— ‚XÔUSÃ·Í¬¡ÊÿÃ–
‚XÔUÊà‚TÊÿÃ ∑§Ê◊— ∑§Ê◊Êà∑˝§ÊœÊ˘Á÷¡ÊÿÃH 62H

äÿÊÿÃ— dwelling on; Áfl·ÿÊŸ˜ sense-objects; ¬È¢‚— of the man; ‚XÔU— attachment; Ã·È to them;
©U¬¡ÊÿÃ springs up; ‚XÔUÊÃ˜ from attachment; ‚TÊÿÃ is born; ∑§Ê◊— desire; ∑§Ê◊ÊÃ˜ from desire
(unfulfilled); ∑˝§Êœ— anger; •Á÷¡ÊÿÃ ensues.

The man dwelling on sense-objects develops attachment for them; from
attachment springs up desire, and from desire (unfulfilled) ensues anger.     (62)

ëwith the realization of the Supreme, their
relish for objects of the world disappears,í
the Lord has already pointed out the total
absence of attachment in them. In the case
of others, however, it is liable to appear in
a more or less pronounced form.

By constantly dwelling on objects of
enjoyment man develops an intensive form
of attachment for them. This awakens in his
mind a keen desire to obtain various forms
of enjoyment. This is what is meant by
attachment giving rise to desire. And when
some hindrance appears in the fulfilment of
this desire, he develops animosity towards
the cause of this hindrance, and this animosity
grows into anger. This is what is meant by
desire producing anger.

He who finds pleasure and attraction in
the enjoyments of the world, who has no
control over the mind and does not meditate
on God, lacking as he does love for and
dependence on God, will go on dwelling in
his mind on the objects of senses. Thus, ever
meditating on the objects of the senses,
he develops deep attachment for those
objects of enjoyment. Then he loses all self-
control, and his mind becomes restless.
All these ideas are included in the brief
statement of the Lord that ëëthe man dwelling
on sense-objects develops attachment for
them.íí

It is out of question for those who have
already realized God to develop attachment
by dwelling on sense-objects. By saying:

∑˝§ÊœÊjflÁÃ ‚ê◊Ê„U— ‚ê◊Ê„UÊàS◊ÎÁÃÁfl÷˝◊—–

S◊ÎÁÃ÷̋¢≥ÊÊŒ̃’ÈÁhŸÊ≥ÊÊ ’ÈÁhŸÊ≥ÊÊà¬̋áÊ≥ÿÁÃH 63H
∑˝§ÊœÊÃ˜˜ from anger; ÷flÁÃ arises; ‚ê◊Ê„U— delusion; ‚ê◊Ê„UÊÃ˜ from delusion; S◊ÎÁÃÁfl÷˝◊—

confusion of memory; S◊ÎÁÃ÷˝¢≥ÊÊÃ˜ confusion of memory; ’ÈÁhŸÊ≥Ê— loss of reason; ’ÈÁhŸÊ≥ÊÊÃ˜
loss of reason; ¬˝áÊ≥ÿÁÃ goes to complete ruin.
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When anger is aroused in the heart of
a man, it deprives him of his power of
discrimination. He is unable to weigh the
pros and cons of a question. He will not
heed the consequences of whatever he does
in a fit of anger. Such is the nature of
delusion caused by anger.

When this delusion grows, oneís memory
gets confused; man forgets in what relationship
he stands with those around him, what he
should do and what he should not, how he
had planned to do a thing, and what he is
actually doing now. He is thus unable to carry
out his premeditated plans as his memory of
the past is torn asunder. Such is the confusion
of memory produced by delusion.

When memory is confused in the above
manner, the mind finds itself unable to determine
what one should do and what one should not.
This is what is meant by loss of reason. When
a man is reduced to this state, it becomes easy
for him to give up the path of duty and to
follow the forbidden path. Such a man will
exhibit acrimony, harshness, pusillanimity,
violence, vindictiveness, wretchedness,
stupidity, silliness and many other evil traits in
his behaviour. He is thus soon degraded from
his previous state of existence and is thrown
after death into wombs of various sub-human
species or into the infernal regions. That is
how loss of reason brings about his complete
ruin.

From anger arises infatuation, from infatuation, confusion of memory, from
confusion of memory, loss of reason, and from loss of reason one goes to complete
ruin.                                                                   (63)

Detailing thus the process of fall of the individual who has no control over his mind
and senses, the Lord while commencing His reply to the fourth question of Arjuna, viz.,
how the Yog∂ of stable mind walks, first explains in the following two verses how a Sådhaka,
who has control over his mind and senses, moves among sense-objects, and what is his
reward.

⁄UÊªm·ÁflÿÈQÒ§SÃÈ Áfl·ÿÊÁŸÁãº˝ÿÒp⁄UŸ˜–
•Êà◊fl≥ÿÒÌflœÿÊà◊Ê ¬˝‚ÊŒ◊Áœªë¿UÁÃH 64H

⁄UÊªm·ÁflÿÈQÒ§— free from likes and dislikes; ÃÈ but; Áfl·ÿÊŸ˜ the (various) sense-objects;
ßÁãº˝ÿÒ— through (his) senses; ø⁄UŸ˜ enjoying; •Êà◊fl≥ÿÒ— disciplined by the mind; ÁflœÿÊà◊Ê the
self-controlled striver; ¬˝‚ÊŒ◊˜ placidity (of mind); •Áœªë¿UÁÃ attains.

But the self-controlled Sådhaka, while enjoying the various sense-objects through
his senses, which are disciplined and free from likes and dislikes, attains placidity
of mind.                                                               (64)

world. The word ëTuí in this verse has been
used to bring out this distinction.

The compound word ëVidheyµatmµaí refers
to the Sådhaka whose mind has been properly
disciplined and subdued. The senses of all
ordinary men of the world are wayward and
do not submit to their control. They are
always guided by likes and dislikes. Therefore,

The foregoing verses contained a
description of the process of fall of the
individual who had no control over his mind
and senses, and the present verse as well as
the next are devoted to a description of the
reverse process of spiritual ascent of the
Sådhaka who has control over the senses and
the mind and has no attachment for the
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he who enjoys the objects of senses as a
slave of these senses, tries by fair or foul
means to accumulate such objects and enjoy
them, and entertaining likes or dislikes for
such enjoyments, feels either happy or
miserable. He does not experience any spiritual
joy. But the senses of the self-controlled
Sådhaka remain under his control, and are
free from likes and dislikes; he, therefore,
moves among sense-enjoyments obtained as
his due in accordance with his order in
society, stage in life and circumstances,
without being swayed by likes and dislikes.
All the activities of his senses, i.e., whatever
he sees and hears, whatever words he utters,
the diet he takes, his sleep and waking hours,
his moving to and from and the various
postures of his bodyóall these are regulated
and disciplined and are carried on strictly in
conformity with the injuctions of the scriptures.
All his activities are free from likes and
dislikes, and such passions as lust, anger and
greed, etc. This is what is meant by his
enjoying the various sense-objects through
senses which are disciplined and free from
likes and dislikes.

In verse 59 it was stated that pending
realization of God, attachment for objects of
the world does not disappear; and the present
verse says that stability of mind can be
attained after acquiring placidity through
enjoyment of sense-objects divorced from
likes and dislikes. Therefore, it appears from
this verse that likes and dislikes can be
overcome even before God-realization. In
this way though the two statements appear
to be mutually contradictory, in reality there
is no conflict btetween them. Verse 59
speaks of total extinction of attachment and
aversion, while the present verse tells us the
process of eradicating attachment and aversion
by speaking of enjoying sensuous pleasures
through senses freed from likes and dislikes.

Verse 40 of Chapter III declares the senses,
mind and intellect as the seat of desire. This
proves that even though the senses may be
free from likes and dislikes, the latter may
lurk in a subtle form in the mind and intellect
of the Sådhaka. Verse 59 above, however,
shows that attachment and aversion are
wholly absent in a man who is stable of
mind, not that his senses alone are free from
likes and dislikes.

Preventing the contact of the senses
with their objects or external renunciation of
sense-objects, control of the senses, and
freeing the senses from likes and dislikesó
all these are helpful in God-realization. But
of these three processes control of the senses
is more useful than, and superior to external
renunciation of objects, whereas freeing the
senses from likes and dislikes is even more
useful than and superior to sense-control.

Though external renunciation of sense-
objects too is no doubt helpful in God-
realization, nevertheless so long as the senses
are not disciplined, and likes and dislikes are
not overcome, mere external renunciation of
sense-enjoyments will neither enable one to
get rid of sense-objects completely nor to
achieve any tangible results, nor is it a fact
that sense-control is impossible of attainment
without external renunciation of sense-objects.
For control of the senses can be easily
accomplished through other practices like
offering adoration and service to God,
repetition of the Divine Name etc., and after
the attainment of sense-control, renunciation
of sense-enjoyments becomes easy. He whose
senses are disciplined, and under his control,
can renounce any object whenever he likes.
That is why sense-control is more important
than external renunciation of sense-enjoyments.

In this way control of the senses is also
helpful in God-realization; but without freeing
the senses from likes and dislikes mere
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sense-control will not enable one to get rid
of sense-objects completely and thereby realize
God. Nor is it a fact that freedom of the
senses from likes and dislikes is impossible
without external renunciation of sense-objects
or control of the senses. By realizing the
evanescence of worldly enjoyments through
association with saints, self-study and reflection,
as well as by Godís grace and practising
meditation and Japa etc., likes and dislikes
can be overcome; and he whose senses are
free from likes and dislikes will find it easy
to renounce external objects and discipline
his senses, as a matter of course. He who
is free from likes and dislikes with regard
to the objects of the senses, can realize God
even though moving among them. That is
why freedom of the senses from likes and
dislikes is more important than, and superior
to, both external renunciation of sense-

enjoyments and discipline of the senses.
Proper use of oneís disciplined senses,

without being swayed by likes and dislikes,
renders the heart of the Sådhaka pure and
transparent; that is why it enjoys spiritual
bliss and an abiding peace and tranquillity
(XVIII.37); it is that joy and tranquillity
which is referred to here by the word
ëPrasµadamí (placidity of mind). Purity of
heart, which is the direct cause of this
joy and tranquillity, and food offered to
God, which is conducive to purity of heart,
are also signified by the term ëPrasµada.í
But inasmuch as the next verse speaks
of a man who has attained this ëPrasµadaí as
ëPrasannacetasa¨í, possessed of a tranquil
mind, it appears but reasonable to interpret
the word ëPrasµadamí occurring in this
verse as signifying placidity of mind or
spiritual joy.

contact with disagreeable objects, and may
be classified under three heads, viz., (1)
Ådhyµatmika or arising from bodily or mental
distemper; (2) Ådhidaivika or arising from
outward natural causes; and (3) Ådhibhautika,
caused by other animals and men. The word
ëDu¨khµanµamí in this verse refers to all these
forms of suffering. Loss of, or contact with
any object fails to bring sorrow to the
Sådhaka who has tasted of the Sµattvika
spiritual joy mentioned above. He ever remains

Sorrow is the direct outcome of sin.
When the sins of man are washed away
through the practice of Karmayoga, the heart
gets purified, and a pure heart alone can
experience the Sµattvika spiritual joy referred
to above. Hence it is but reasonable to say
that Sµattivika joy terminates all sorrow
(XVIII.36-37).

The various forms of suffering which
men of the world undergo are directly
traceable to loss of agreeable objects, or

¬˝‚ÊŒ ‚fl¸ŒÈ—πÊÔŸÊ¢ „UÊÁŸ⁄USÿÊ¬¡ÊÿÃ–

¬˝‚ÛÊøÃ‚Ê sÔÊ≥ÊÈ ’ÈÁh— ¬ÿ¸flÁÃDÔUÃH 65H
¬˝‚ÊŒ with the attainment of placidity (of mind); ‚fl¸ŒÈ—πÊŸÊ◊˜ of all sorrows; „UÊÁŸ—

cessation; •Sÿ his; ©U¬¡ÊÿÃ takes place; ¬˝‚ÛÊøÃ‚— of (such) a person of tranquil mind; Á„U
indeed; •Ê≥ÊÈ soon; ’ÈÁh— the intellect; ¬ÿ¸flÁÃDÔUÃ (withdrawing itself from all sides) is firmly
established (in God).

With the attainment of such placidity of mind, all his sorrows come to an end;
and the intellect of such a person of tranquil mind, soon withdrawing itself from
all sides, becomes firmly established in God.                                (65)
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steeped in joy and bliss. This is what is
meant by the cessation of all sorrows.

The second half of the verse shows that
when the heart of the Sådhaka becomes
pure, and he succeeds in attaining the joy
of the spirit, his mind will not give up that
joy and tranquillity even for a moment. All
the distractions of his mind, therefore,
disappear, and his intellect soon gets firmly
established in God. Nothing remains in his
consciousness except God, the embodiment
of Truth, Knowledge and Bliss.

Although the question of Arjuna did not
relate to the Sådhaka, he was himself a Sådhaka

in the spiritual path, whom the Lord was
seeking to elevate to the state of a perfect Yog∂.
Therefore, in order to give him a clear idea
of how a Yog∂ of stable mind conducts himself,
the Lord has first spoken of the way in which
a Sådhaka conducts himself, and finally
concludes the subject in verse 71, describing
the ways of conduct of the Yog∂ who has
attained perfection. A complete answer to
Arjunaís question is contained in the concluding
verse, while these verses serve as an
introduction to the same. Therefore, it is but
reasonable to hold that the answer to Arjunaís
fourth question commences from this verse.

enjoyment the mind of such a man is ever
distracted; that is why he cannot rightly
determine his duty, and establish his intellect
in God. Such an undisciplined man, who is
a slave of his mind and senses, not only lacks
the ëdeterminate reasoní; what is worse, he
cannot even think of God. To say nothing
of establishing his mind and intellect in God,
his strong attachment for worldly objects
does not allow him even to think of God;
his mind remains constantly engrossed in

The word ëAyuktasyaí in the present
verse refers to the sensually-minded man
lacking in judgment and discrimination, who
has no control over his mind and senses, and
who is strongly attached to enjoyment of the
senses; while ëBuddhií (determinate intellect)
signifies the determinate and one-pointed
intellect referred to in verse 41. By saying
that the worldly man mentioned above, lacks
this intellect, the Lord indicates that due to
attachment and desire for various forms of

Having described thus how the Sådhaka who, having subdued the mind and the senses,
moves among sense-objects without attachment attains joy, tranquillity and the stable mind
of a perfect Yog∂, the Lord proceeds in the following two verses to show the other side
of the picture, viz., how the worldly man whose mind and senses are uncontrolled remains
debarred from happiness and tranquillity, and the process how his intellect gets distracted
through association with worldly objects.

ŸÊÁSÃ ’ÈÁh⁄UÿÈQ§Sÿ Ÿ øÊÿÈQ§Sÿ ÷ÊflŸÊ–

Ÿ øÊ÷ÊflÿÃ— ≥ÊÊÁãÃ⁄U≥ÊÊãÃSÿ ∑È§Ã— ‚Èπ◊˜H 66H
Ÿ •ÁSÃ (there) is not; ’ÈÁh— (determinate) reason; •ÿÈQ§Sÿ of him who has not been able

to control his mind; Ÿ ø nor (there is); •ÿÈQ§Sÿ of him who has not controlled his mind; ÷ÊflŸÊ
thought (of God); Ÿ ø nor again; •÷ÊflÿÃ— of the unthinking man; ≥ÊÊÁãÃ— peace; •≥ÊÊãÃSÿ of
one lacking peace of mind; ∑È§Ã— how (can there be); ‚Èπ◊˜ happiness.

He who has not controlled his mind and senses can have no determinate intellect
nor contemplation. Without contemplation he can have no peace; and how can there
be happiness for one lacking peace of mind? (66)
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thoughts of the world and its enjoyments.
By saying that the man lacking self-

control can have no peace of mind, it is
intended to show that inasmuch as he does
not think of God, the ocean of supreme bliss
and tranquillity, the mind of the worldly man
remains ever distracted, and his heart remains
constantly burning and agitated under the
impulse of love and hatred, lust and anger,
greed and jealousy, etc. Therefore, his mind

knows no peace. And without peace of
mind, there can be no happiness. That is to
say, unless the mind is tranquil, true happiness
cannot make its appearance. The happiness
which is erroneously imagined to be derived
from contact between the senses and their
objects, or from sleep, sloth and carelessness
is no happiness in the real sense of the term.
Being conducive to sorrow, such a happiness
is nothing but sorrow.

capsize and sink. But if an expert sailor can
manipulate the sail so as to make the wind
favourable to him, the boat can no longer
be driven away from its course; on the
contrary, the wind will help it to reach its
goal. Similarly, if a man whose mind and
senses are not disciplined endeavours to fix
his intellect on God, his senses dragging the
mind along with them may react on his
intellect in two ways. Drawing it away from
God, they may employ it in devising means
of acquiring various objects of enjoyment, or
they may lead it to sinful pursuits and bring
about its degradation. But they fail to divert
the intellect of the man whose mind and
senses are disciplined; on the other hand,
they help the intellect to reach its destined
goal, viz., God. Verses 64 and 65 have
argued the same thing that has been
propounded here.

The verse speaks of any one sense to

The preceding verse stated that the man
who lacked self-control could neither have
determinate reason, nor thought of God, nor
again peace of mind, nor happiness. In order
to make this point clearer, the present verse
gives the reasons for this. This is brought
out by the word ëHií, which is indicative of
cause.

In the simile employed in this verse,
Buddhi or the faculty of discrimination has
been compared to a boat; the sense to which
the mind is joined has been likened to the
wind; the world has been compared to the
ocean and the various objects of the senses,
viz., sound, touch, colour, taste and smell,
are compared to the waters of the ocean. A
strong wind may react on a boat proceeding
towards its destination in two ways. The boat
may be diverted from its proper course and
be tossed about in the high seas, with the
huge breakers washing its deck, or it may

ßÁãº˝ÿÊáÊÊ¢ Á„U ø⁄UÃÊ¢ ÿã◊Ê˘ŸÈÁflœËÿÃ–

ÃŒSÿ „U⁄UÁÃ ¬˝ôÊÊ¢ flÊÿÈŸÊ¸flÁ◊flÊê÷Á‚H 67H
ßÁãº˝ÿÊáÊÊ◊˜ of the senses; Á„U because; ø⁄UÃÊ◊˜ moving; ÿÃ˜ to which; ◊Ÿ— the mind; •ŸÈ

attached;  ÁflœËÿÃ remains; ÃÃ˜ that sense (alone); •Sÿ of him (the man lacking self-control);
„U⁄UÁÃ takes away; ¬˝ôÊÊ◊˜ discrimination; flÊÿÈ— the wind; ŸÊfl◊˜ a boat; ßfl as; •ê÷Á‚ upon the
waters.

As the wind carries away a boat upon the waters, even so, of the senses
moving among sense-objects, the one to which the mind is attached takes away his
discrimination.                                                           (67)
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which the mind is joined vitiating the judgment
of an individual, and not the combination of
all the senses. This is intended to bring out
the powerful nature of the senses. It means
that there is nothing to be wondered at if
all the senses acting together succeed in
diverting the intellect of an individual, when
even one sense to which the mind is joined
is quite sufficient to entrap it in the snare
of sense-enjoyments and divert it from its
proper course. We come across typical instances
of a single sense bringing about the destruction
of a being. The deer meets its death for lack
of control over the sense of hearing; the
elephant meets its doom through lack of
control over the sense of touch, the moth
perishes through lack of conrol over sight,
the fish loses its life through lack of control
over taste, and the bee dies for lack of
control over smell. Even so, the intellect of
man can be diverted from its course by a
single sense to which the mind lends its
support.

The sixth case-ending in the word
ëIndriyµaƒµamí has been used to denote selection
out of a lot (•flœÊ⁄UáÊ). Therefore, the relative
pronoun ëYatí (which) should be taken to
refer to that one among the senses, to which

the mind is joined. And since the two
pronouns ëYatí and ëTatí (that) are correlated,
the word ëTatí also should be taken to refer
to the sense which is singled out. In the
phrase ëAnu Vidh∂yateí, ëAnuí is not a
prefix, but an indeclinable belonging to the
class known as ëKarmapravacan∂yasíí and
serving the purpose of a preposition; hence
the second case-ending has been used with
reference to the relative pronoun ëYatí, and
the verb ëVidh∂yateí being of an active-cum-
passive form, its very object ëMana¨í (mind)
has been used as a subject in the nominative
case. Again, the next verse is introduced
with the word ëTasmµatí (therefore) and speaks
of him whose senses are disciplined as
possessed of a stable mind; for this reason
also it appears but reasonable to interpret
the pronouns ëYatí and ëTatí as referring
to the one ësenseí and not to the word
ëMana¨í.

It will not be out of place to point out
in this connection that without being joined
by the mind, a sense by itself has not the
power to carry away the intellect; but the
mind by itself, without the help of any sense,
is capable of dragging the intellect and
warping its judgment.

Showing thus how the intellect of a worldly-minded man who has no control over
his senses and mind is diverted, the Lord proceeds in the following verse to emphasize
again the indispensability of sense-control for attaining stability of mind, and describes
the state of the Yog∂ who is possessed of a stable mind.

ÃS◊ÊlSÿ ◊„UÊ’Ê„UÊ ÁŸªÎ„UËÃÊÁŸ ‚fl¸≥Ê—–
ßÁãº˝ÿÊáÊËÁãº˝ÿÊÕ¸èÿSÃSÿ ¬˝ôÊÊ ¬˝ÁÃÁDÔUÃÊH 68H

ÃS◊ÊÃ˜ therefore; ÿSÿ whose; ◊„UÊ’Ê„UÊ O mighty-armed Arjuna; ÁŸªÎ„UËÃÊÁŸ restrained; ‚fl¸‡Ê—
completely; ßÁãº˝ÿÊÁáÊ senses; ßÁãº˝ÿÊÕ¸èÿ— from (the various) sense-objects; ÃSÿ his; ¬˝ôÊÊ mind;
¬˝ÁÃÁDÔUÃÊ (is) stable.

Therefore, Arjuna, he, whose senses are completely restrained from their objects,
is said to have a stable mind.                                              (68)
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The preceding verse stated that the
indisciplined senses of that worldly-minded
man who lacks self-control, entrapping
his mind in the snare of sense-enjoyments,
divert his intellect and do not allow it to
remain steadfast and firm. The word ëTasmµatí
has been used at the beginning of this verse
to show that the mind and senses, therefore,
must need be controlled.

He who possesses long, stout and
powerful arms is called a ëMahµabµahuí. This
form of address is indicative of heroic qualities
in the object of address. By using the word
with reference to Arjuna, the Lord intended
to point out to him that he was a foremost
hero and a great fighter, therefore it should
not be difficult for him to subdue his mind
and senses and tame them.

It is the nature of senses like the sense
of hearing etc., to run after their corresponding
objects, viz., sound, touch, taste, sight and
smell, without any hitch. Because the embodied
soul has gone on uninterruptedly enjoying the
objects of senses through these senses from
time without beginning, the senses have
developed a natural attraction for them. To
stop once for all this natural inclination of the
senses to run after sense-objects, to change
their character of hankering after sense-
enjoyments, to eradicate their attachment for
sense-objects, and to rob them of their power
to distract the mind and the intellectóthis is
what is meant by restraining them completely
from their objects. When the man who has
thus disciplined his senses suspends their
activities during meditation, those senses during
that state of suspension can neither perceive
their corresponding objects, nor produce any
distraction in the mind by their subtle impulses.
They get merged in the mind, as it were, for
the time being, and when on the conclusion
of meditation the meditator re-awakens to
consciousness of the external world and resumes
the activities of his senses, they perform their

function regularly by perceiving their
corresponding objects without feeling the least
attachment for them. They can no longer drag
the mind with them; on the other hand, they
will follow the lead of the mind itself in every
matter. When for the guidance of the world
the Yog∂ of stable mind considers it advisable
to enjoy a particular sense-object approved of
by the scriptures, and with that end in view
allows a particular sense to function for a
certain period of time, that sense alone will
enjoy that object and no other for that definite
period; no other sense can obtrude itself
against his will and freely enjoy any other
object. Thus acquiring complete mastery over
the senses, and making them subservient by
fully depriving them of their freedom of action
is what is meant by complete restraint of the
senses from their objects.

Although the text of the second half of
verse 58 is identical with that of the second
half of this verse, they have been interpreted
in a slightly different way because of the
difference in the first halves of the two verses.
In verse 58, while replying to Arjunaís third
question as to how the Yog∂ of stable mind
sits, the Lord described the inactive state of
the God-realized soul and employed the
illustration of the drawing in of limbs by the
tortoise to explain how he withdraws his senses
from sense-objects. Though the senses can
be externally withdrawn from the sense-objects
even by an ordinary worldly-minded man,
the withdrawal referred to there is a special
type of withdrawal, inasmuch as it constitutes
characteristic of the Yog∂ of stable mind.
Control of the mind and senses which are
free from attachment is also covered by this
withdrawal. In the present verse, however,
the Lord is describing the natural state of the
stable-minded Yog∂; hence the word used
here with reference to the senses is ëNigæh∂tµanií
meaning that the senses are restrained or
controlled. Such a complete restraint of the
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senses is possible only when they have no
attachment for sense-enjoyments. The prefix
ëNií and the adverb ëSarva‹a¨í also support
this interpretation. Thus, though there is no
difference between the actual spiritual level
of the persons referred to in the two verses,
the former of the two verses deals with the
ëinactiveí state of the stable-minded Yog∂,

while the latter shows his natural level of
existence; that is the only difference.

In conclusion, the verse points out that
he alone who has in the above manner
subdued all his senses together with the mind
possesses a stable mind; he whose mind and
senses are not restrained and controlled will
not be able to steady his mind and intellect.

enlightened. Therefore, the word ënightí in
this verse should not be taken in its literal
sense to mean the dark period following
sunset. It has been used in a metaphorical
sense and conveys the idea of darkness resulting
from obstruction of vision. Just as the owl
due to some thing inherent in its vision sees
only darkness even when the day is fully
bright, even so, the man without discrimination
cannot see the self-luminous, eternally conscious
and supremely blissful God owing to his
vision of discrimination and knowledge being
obstructed by the veil of ignorance hanging
from time without beginning on his mindís

The word ëSa≈yam∂í in this verse refers
to the Yog∂, who having controlled the mind
and senses, has realized God, and who has
been referred to in this chapter as the Yog∂
possessed of a stable mind. This is borne out
by the fact that in the second half of the verse
he has been spoken of as ëPa‹yata¨í, which
means one who is illumined, a seer.

The experiences of the ignorant man of
the world and the man of Knwoledge are as
widely divergent as night and day; in order
to bring out this truth the metaphor of the
night has been employed in this verse to
describe the states of the ignorant and the

Thus, having shown, on the one hand, the harm accruing from indulgence of the
mind and senses, and on the other, the advantages following from the practice of their
restraint, and having emphasized the fact that in order to attain the state of the stable-
minded Yog∂ it is indispensable to practise restraint of the senses and mind, overcoming
likes and dislikes, the Lord described the state of such a Yog∂. The Lord now proceeds
to describe the natural states of the ordinary worldly-minded man and the Yog∂ of stable
mind who has realized God through control of his mind and senses, bringing out their
difference by means of the illustration of day and night.

ÿÊ ÁŸ≥ÊÊ ‚fl¸÷ÍÃÊŸÊ¢ ÃSÿÊ¢ ¡ÊªÌÃ ‚¢ÿ◊Ë–

ÿSÿÊ¢ ¡Êª̋ÁÃ ÷ÍÃÊÁŸ ‚Ê ÁŸ≥ÊÊ ¬≥ÿÃÊ ◊ÈŸ—H 69H
ÿÊ (that) which; ÁŸ≥ÊÊ (is) night; ‚fl¸÷ÍÃÊŸÊ◊˜ to all beings; ÃSÿÊ◊˜ in that state (of Divine

Knowledge and supreme Bliss); ¡ÊªÌÃ keeps awake; ‚¢ÿ◊Ë the God-realized Yog∂;
ÿSÿÊ◊˜ in which; ¡Êª˝ÁÃ keep awake; ÷ÍÃÊÁŸ (all) beings; ‚Ê that (state of transient worldly
happiness); ÁŸ‡ÊÊ night; ¬≥ÿÃ— ◊ÈŸ— to the truth knowing seer.

That which is night to all beings, in that state (of Divine Knowledge and supreme
Bliss) the God-realized Yog∂ keeps awake. And that (the ever-changing, transient
worldly happiness) in which all beings keep awake is night to the seer.     (69)
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eye. The direct experience of supreme
tranquillity and eternal bliss resulting from
the dawning of the sun of God-realization,
though luminous as the bright day, is as night
to men of ignorance, who have no knowledge
of the virtues, glory, mystery and truth of
God; for they have shut their eyes to it, and
have no idea of what that experience of
supreme Bliss is like. It is this state of God-
realization that is referred to as ënightí in the
first half of the verse, and which though
ënightí to all beings, is like daylight to the
God-realized Yog∂. The fact that the stable-
minded Yog∂, having realized the true nature
of God, constantly dwells in Him has been
metaphorically described here as his keeping
awake in that state which appears as ënightí
to all beings.

Though every enjoyment of this world
and the next is perishable, momentary, transient
and full of suffering, yet enveloped as he is
by the darkness of ignorance from time
without beginning, the worldly-minded man
regards it as everlasting, and full of joy. To

him, there is no joy greater than the enjoyment
of worldly pleasures. Thus attached to sense-
enjoyments, the generality of men are found
constantly striving to obtain objects of enjoyment
and find pleasure in obtaining them. This is
what is meant by all beings keeping awake
in them. The joy derived from contact of the
senses with their objects, or from carelessness,
sloth and slumber, being enveloped in the
darkness of ignorance, is, in reality, dark as
night. Nevertheless ignorant beings keep
awake in it, viewing it as day-light, even as
a sleeping man while dreaming feels in his
dream that he is awake. But even as a man
awakened from the dream state ceases to
have any connection with the dream world,
the God-realized man of wisdom is conscious
of nothing else than God, who is the
embodiment of Truth, Knowledge and Bliss.
In place of this visible world he sees only
its foundation or substratum, viz., God.
Therefore, all enjoyments of the world and
the joy derived from such enjoyments are as
night to him.

Showing thus, through the metaphor of the night, the difference between the man
of wisdom and the unenlightened ignorant person, the Lord now employs the simile of
the ocean in order to show that the man of Knowledge attains supreme peace, whereas
the ignorant man, seeking worldly enjoyments, does not.

•Ê¬Íÿ¸◊ÊáÊ◊ø∂U¬˝ÁÃDÔ¢U ‚◊Èº˝◊Ê¬— ¬˝Áfl≥ÊÁãÃ ÿmÃ˜–
Ãmà∑§Ê◊Ê ÿ¢ ¬̋Áfl≥ÊÁãÃ ‚fļ ‚ ≥ÊÊÁãÃ◊Ê¬AÊÁÃ Ÿ ∑§Ê◊∑§Ê◊ËH 70H
•Ê¬Íÿ¸◊ÊáÊ◊˜ brimming on all sides; •ø∂U¬˝ÁÃDÔU◊˜ undisturbed (from its position); ‚◊Èº˝◊˜ the

ocean; •Ê¬— the waters (of different rivers); ¬˝Áfl≥ÊÁãÃ enter; ÿmÃ˜ as; ÃmÃ˜ likewise; ∑§Ê◊Ê—
enjoyments; ÿ◊˜ (in) whom; ¬˝Áfl≥ÊÁãÃ merge themselves; ‚fl¸ all; ‚— he; ≥ÊÊÁãÃ◊˜ peace; •Ê¬AÊÁÃ
attains; Ÿ (does) not; ∑§Ê◊∑§Ê◊Ë he who hankers after (such) enjoyments.

As the waters of different rivers enter the ocean, which, though full on all sides,
remains undisturbed; likewise, he in whom all enjoyments merge themselves without
causing disturbance attains peace; not he who hankers after such enjoyments.                        (70)

and yet it may be possible by means of a
simile to give at least a partial idea of that
transcendent state. Thus the simile of the

The real state of the God-realized soul
cannot be fully described by comparing it
with anything belonging to this material world;



134 * Bhagavad-G∂tµa *

ocean employed in this verse may be understood
to mean that just as the ocean is full of
unfathomable water, even so the stable minded
God-realized Yog∂ is full of infinite joy. Just
as the ocean requires no water, even so the
man of knowledge requires no worldly
enjoyment; he is fully satiated. Just as the sea
is immovable and knows no spate even when
tossed by a tornado or gale and even though
all the rivers discharge their waters into it,
even so the Yog∂ who has established himself
in union with God remains immovable and
unshaken under all circumstances. The greatest
tragedy of life or the greatest worldly loss, on
the one hand, and the greatest cause of worldly
joy or the removal of the greatest cause of
worldly sorrow, on the other, will not make
the least difference in his mental equilibrium.
Established in God, the embodiment of Truth,
Knowledge and Bliss, he remains ever
immovable in one state of mental existence,
untouched by any modification whatsoever.

The word ëKµamµa¨, in this verse does
not mean desires, but objects of desire,
according to the derivation ë∑§ÊêÿãÃ ßÁÃ ∑§Ê◊Ê—í.
ëSarve Kµamµa¨í, therefore, means ëall objects
of enjoymentí. Since the desires of a stable-
minded Yog∂ have altogether ceased, it will
be quite meaningless to say that desires enter
into such a Yog∂. Hence the interpretation
of the word ëKµamµa¨í as ëdesiresí will be
wholly unwarranted. Even though the ocean
requires no water, countless streams of water
continue to enter it; yet they fail to occasion
any flood or spate in the ocean, as sudden
accession of water does in rivers and lakes.
The ocean neither leaves its position nor
crosses its boundary line; on the other hand,
all the water that flows into it gets absorbed
in it without producing any change in it.
Even so, though the God-realized Yog∂ has
not the least use for any object of worldly
enjoyment, various forms of worldly enjoyment

continue to flow to him under the impulse
of his Prµarabdha or destiny. In other words,
according to his Prµarabdha, his mind, intellect
and senses continue to come in contact with
various objects, both agreeable and
disagreeable; yet they fail to produce any
unhealthy reaction on his mind in the shape
of joy or grief, attraction or repulsion, lust
or anger, greed or infatuation, fear or anxiety,
or shake him from his immovable state or
make him transgress the bounds of the
scriptures. That is to say, the contact with
those objects does not cause the least
disturbance in his mental equilibrium, and
without creating any agitation in his mind,
they lose their identity in his blissful state
of existence. This is what is meant by their
merging into the God-realized Yog∂, even as
the waters of the rivers merge into the ocean;
and the interpretation of ëKµamµa¨í as ëobjects
of enjoymentí fits in with this explanation.

The statement that ëëSuch a Yog∂ alone
attains peace, and not he who hankers after
enjoymentsíí, is intended to show that the
Yog∂ whose desires are thus set at rest, who
has not the least use for any object of
enjoyment, to whom objects of enjoyment
come under the impulse of Prµarabdha, and
lose their identity, and who does not himself
entertain any desire for enjoyment, he alone
attains supreme peace; whereas the man who
craves for enjoyments never attains peace.
For the mind of the latter ever remains
distracted by cravings of various kinds. And
where there is distraction there can be no
peace. Worry, heart-burning and sorrow have
their permanent habitation there.

The reply to the third question of Arjuna
as to how the stable-minded Yog∂ sits was
commenced by the Lord in verse 58 and
concluded in verse 61, as is indicated by the
use of the word ëÅs∂taí (sits) in that latter
verse. Thereafter, in verses 62 and 63 the
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Lord incidentally pointed out how indulgence
in the thoughts of worldly enjoyments brings
about oneís downfall by developing attachment
for them and then commenced His reply to the
fourth question of Arjuna from verse 64. The
use of the word ëCaraní used in that verse
clearly brings out this departure in the line of
thought. In the course of this reply, the simile
of the boat upon the waters being carried
away by the wind has been employed in verse
67 to show how even one of the wandering
senses of the worldly-minded man takes away
his discrimination. The word ëCaratµamí has
been used in that verse as well.

Besides, the present verse says that all
enjoyments enter him and merge themselves
in him. In the inactive state, all the doors through
which the enjoyments enter the mind of the
Yog∂ remain closed, inasmuch as his senses
are devoid of contact with sense-objects in that
state. But in the state to which the present verse
refers, the senses continue to function; that is
why objects of enjoyment can enter him. In
this state he is unshakably established in God,
but not ëinactiveí so far as the world is
concerned. Therefore, it is but reasonable to
hold that the present verse contains the Lordís
reply to the fourth question of Arjuna.

The fourth question of Arjuna, viz., how the stable-minded Yog∂ walks, related to
the God-realized saint alone; but inasmuch as it had direct relation with conduct, the
Lord pointed out in reply to that question in verses 64 to 70 the conduct which speedily
enables a man to attain stability of mind, as well as the conduct which shuts out the
possibility of attaining that state, and also the actual state of the man who has attained
such stability. The next verse contains a direct reply to the fourth question of Arjuna and
describes the mode of conduct of the stable-minded Yog∂.

Áfl„UÊÿ ∑§Ê◊Êãÿ— ‚flÊ¸ãÊỖ ¬È◊Ê¢p⁄UÁÃ ÁŸ—S¬Î„U—–
ÁŸ◊¸◊Ê ÁŸ⁄U„UVÔUÊ⁄U— ‚ ≥ÊÊÁãÃ◊Áœªë¿UÁÃH 71H

Áfl„UÊÿ giving up; ∑§Ê◊ÊŸ˜ desires; ÿ— who; ‚flÊ¸Ÿ˜ all; ¬È◊ÊŸ˜ the man; ø⁄UÁÃ moves; ÁŸ—S¬Î„U—
free from yearning; ÁŸ◊¸◊— free from the feeling of ëmineí; ÁŸ⁄U„VÔUÊ⁄U— free from egoism; ‚—
he; ≥ÊÊÁãÃ◊˜ peace; •Áœªë¿UÁÃ attains.

He who has given up all desires, and moves free from attachment, egoism and
thirst for enjoyment attains peace.                                        (71)

his self and cannot conceive of his existence
apart from the body; and that is why he feels
happy or miserable with the happiness or
otherwise of the body. This form of
identification with the body is known as
ëAha∆kµaraí or egoism. And he who has no
such identification with the body is called
ëNiraha∆kµara¨í.

Again, the worldly-minded, ignorant
man entertains the feeling of ëmineí with
regard to his gross body, including the mind,

The word ëKµamµaní taken with the
adjective ëSarvµaní, means the cravings of all
kinds for any form of enjoyment of this
world and the next; and to rid oneself
completely once for all of all such cravings
is what is meant by ëgiving up all desiresí,
in this verse.

The ordinary, ignorant man of the world
identifies himself with the gross body, in
which are included the mind, intellect and
senses. That is why he regards the body as
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intellect and the senses, and in respect of all
beings and things related to the body, viz.,
wife, progeny, brothers, relations and friends,
and house, property and power, etc. He has
the same feeling in respect of all the activities
of the body, and the enjoyments that are
derived as a reward for such activities. He
regards all these as his own. Such a feeling
of ëmineí is known by the term ëMamatµaí,
or attachment. The word ëNirmama¨í,
therefore, means one who has no such
feeling of ëmineí in respect of anything
whatsoever or calls nothing as his own.

The feeling of want or indispensability
in respect of something which is agreeable
and which one does not have is known as
ëSpæhµaí, or yearning for the same. The word
ëNi¨spæha¨í, therefore, means one who has
no such want or yearning, ëSpæhµaí is a
subtler form of desire, hence separate mention
has been made of its renunciation, as apart
from the renunciation of desires which are
referred to by the word ëKµamµan.í

He who moves among the objects of
senses, that is to say, he who carries on all
the activities of the body, mind and senses,
which are approved of by the scriptures,
such as seeing and hearing, taking of food,
sleeping and waking etc., according to oneís
order in society, stage in life, nature and
circumstances, just for the sake of guidance
of the world and remaining free from egoism,
attachment and yearning is said to be ëmoving
in the world free from egoism, attachment
and thirst for enjoyment and renouncing all
desiresí.

ëSpæhµaí being an offspring of attachment,
there can be no objection to the word
ëNi¨spæhaí being interpreted as free from
attachment; but the real meaning of the word
ëSpæhµaí is a subtle form of desire, and not
attachment. Therefore, instead of interpreting
the word ëNi¨spæhaí as free from attachment,

it is better and more appropriate to construe
it as free from thirst or yearning.

The verse speaks of the perfect soul
who has attained full peace of mind. That
is why even after showing him as desireless
and free from yearning, two more qualifications
have been added as essential marks of his
character, viz., absence of the sense of
possession and freedom from egoism. For,
generally speaking, even on attaining
desirelessness and freedom from yearning if
one continues to have a sense of possession
and the feeling of egotism, he cannot be
called a perfect soul. And he too is not
perfect, who though desireless, free from
yearning and devoid of the sense of possession,
is not yet free from egoism. With the
disappearance of egoism, all other weaknesses
automatically disappear. So long as egoism
persists, desire, yearning and the sense of
possession can remain lurking in the mind
in some form or other. And so long as there
is the least trace of desire, yearning and the
sense of possession lurking somewhere in
the mind, full tranquillity cannot be had. The
phrase ë›µanti≈ Adhigacchatií also shows
that full tranquillity is referred to here. Such
a consummate and eternal peace can never
be attained so long as the sense of possession
and egoism persist. Hence it was but reasonable
to add absence of the sense of possession
and freedom from egoism as distinctive
marks of the perfect soul besides desirelessness
and freedom from yearning.

It is no doubt true that when the ego
is eliminated, desire, yearning and sense of
possession too disappear; for ego is the root
of all. Removal of the cause will automatically
lead to the elimination of the effects. Thus
the mention of ëegolessnessí was enough to
characterize the perfect soul. Nevertheless, in
order to bring home to Arjunaís mind a very
clear idea of what a perfect soul is like, the
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mention of the other three characteristics of
desirelessness, freedom from yearning, and
absence of the sense of possession is also
quite justifiable.

Describing in this verse how a God-
realized soul moves in the world, the Lord
has replied to the fourth question of Arjuna

relating to the perfect Yog∂ of stable mind.
By declaring at the end of the verse that such
a Yog∂ attains peace, the Lord has shown
that he alone who moves among the sense-
objects in this way is the perfect soul who
has realized God, the embodiment of supreme
peace.

what is his duty, and what he is actually
doing. This ignorance is known as ëMohaí or
infatuation and the J∂va has been labouring
under this delusion from time without beginning,
and it is due to this that he is moving in this
whirligig of worldly existence. Overcoming
all egotism, sense of possession, attachment
and desire when man at last succeeds in
reaching the above state of God-realization,
this delusion which has existed from time
without beginning gets eradicated and will
not appear again. This is what is meant by
saying that ëëhaving reached this state the
Yog∂ overcomes delusion.íí

He who succeeds in attaining this state
during his life-time is the best flower of
humanity. He who enjoys this Brahmic Bliss
while living is liberated in this very life and
is termed as a J∂vanmukta. But even he who
succeeds at the last moment of his life either
suddenly or as a reward of his Sµadhanµa in
fixing his mind unshakably on Brahma or

The state of stable existence in God
realized soul has been referred to in this
verse as ëBrµahm∂ Sthitií. The adjective ëE¶µaí
points to that which has formed the subject
of discussion in the foregoing verses. The
word ëSthitií preceded by the adjectives
ëE¶µaí and ëBrµahm∂í, therefore, refers to the
state of the God-realized saint of stable mind,
the description of which is found interspersed
in all the verses from verse 55 to the end
of the chapter. And to attain this state is to
remain constantly and unshakably absorbed
in God,óthe embodiment of Truth, Knowledge
and Bliss,óabsolutely free from egosim, the
sense of possession, attachment, yearning
and desire, and altogether undisturbed by
favourable or unfavourable circumstances.

The J∂va merged in ignorance does not
know what is Brahma (the Absolute), who is
God, what is the nature of this world, what
is Mµayµa, what is the relation obtaining between
all these, who is he, wherefrom he has come,

Having thus answered all the four questions of Arjuna, the Lord now concludes the
chapter by pointing out the magnitude of the state of a God-realized soul:

∞·Ê ’˝ÊrÊÔË ÁSÕÁÃ— ¬ÊÕ¸ ŸÒŸÊ¢ ¬˝Êåÿ Áfl◊ÈsÔÁÃ–
ÁSÕàflÊSÿÊ◊ãÃ∑§Ê∂U˘Á¬ ’˝rÊÔÁŸflÊ¸áÊ◊Îë¿UÁÃH 72H

∞·Ê such; ’˝ÊrÊÔË ÁSÕÁÃ— (is) the state of the God-realized soul; ¬ÊÕ¸ O son of Pæthµa, Arjuna;
Ÿ not; ∞ŸÊ◊Ỗ this (state); ¬˝Êåÿ having reached; Áfl◊ÈsÔÁÃ (he) give way to infatuation; ÁSÕàflÊ
being established; •SÿÊ◊Ỗ in this (state); •ãÃ∑§Ê∂U at the last moment, at the moment of death;
•Á¬ even; ’˝rÊÔÁŸflÊ¸áÊ◊˜Ô Brahmic Bliss; ´§ë¿UÁÃ attains.

Arjuna, such is the state of the God-realized soul; having reached this state,
he overcomes delusion. And established in this state, even at the last moment, he
attains Brahmic Bliss.                                                          (72)
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God alone, free from egoism, the sense of
possession, attachment, yearning and desire,
is able to enjoy the Bliss of Brahmic existence.

The state of equanimity reached even
at the time of departure from this world
brings about the Sådhakaís deliverance that
very moment. But even if his mental
equilibrium gets disturbed at the last moment,

his spiritual practice will not be lost. He will
attain what is known as the state of a Yog∂
fallen from Yoga; and the latencies of even-
mindedness practised by him during this
life will reawaken the spirit of equanimity
in him (VI.40ó44), and striving with greater
vigour, he will at last succeed in realizing
God.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ‚Êæ˜UÅÿÿÊªÊ

ŸÊ◊ ÁmÃËÿÊ˘äÿÊÿ—H 2H

Thus, in the Upani¶ad sung by the Lord, the Science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa and
Arjuna, ends the Second Chapter entitled ëëSµa∆khyayogaíí

(the Yoga of Knowledge).
U



˙

›r∂madbhagavad-G∂tå
Chapter III

The present chapter establishes, from various points of view, that performance of
prescribed duties is obligatory on all. It fully explains how every individual member of

society should carry on the duties and functions laid down for his own order
in society and stage in life, why he should perform them, what harm will
accrue to him if such duties are not performed, what is gained by their

performance, what action leads to bondage and what leads to liberation. All these points
pertaining to Karmayoga have thus been discussed in this chapter more and in greater
detail than in any other chapter of the G∂tµa. Other topics have been very rarely introduced
in it, and where introduced have been lightly touched upon. That is why the chapter has
been given the name of ëëKarmayogaíí or the Yoga of Action.

In verses 1 and 2 of this chapter Arjuna, who had not been able to follow what
the Lord was driving at, implores the Lord, as if somewhat complainingly, to tell him

definitely how he may obtain the highest good. In reply to this, the Lord
lays down in verse 3 the two courses of discipline and shows, in verse
4, that renunciation of action is obligatory in neither. Pointing out in verse

5 that none can remain wholly inactive even for a moment, in verse 6 He pronounces
them as hypocrites, who outwardly restraining the organs of sense and action mentally
go on dwelling on objects of senses. Verse 7 praises the Yog∂ who controlling by the
mind his organs of sense and action carries on his activities with the help of those organs
without the least attachment. Verses 8 and 9 show that action is superior to inaction and
that life cannot be maintained without action, and exhort Arjuna to perform his duty
disinterestedly and without any attachment. Verses 10 to 12 point out that having been
enjoined by the Creator, Brahmµa, performance of actions is obligatory on all; and verse
13 declares that partaking of what is left over after sacrifice absolves one of all sins and
calls those who do not perform sacrifice as sinners. Verses 14 and 15 describe the cycle
of creation and show that the all-pervading God is ever present in a sacrificial act. Verse
16 denounces those who do not follow the wheel of creation referred to above. Verses
17 and 18 show that the illumined saint who has realized the Self has no obligation, and
has no use whatsoever for things done or not done; and establishing on these grounds,
in verse 19 that action is necessary and declaring at the same time that disinterested action
leads to God-realization, Arjuna is instructed to do his duty without attachment. Citing
Janaka and others as examples of those who had attained perfection through action and
showing that action is necessary even for the maintenance of the world order, verse 20
proves the utility of maintaining such order. Pointing out in verse 21 that the generality
of men follow whatever a great man does and teaches, in verses 22 to 24 the Lord cites
His own example to show the advantage of performing action and the harm accruing from
non-performance of the same. Verses 25 and 26 lay down that even the wise man should

Title of the
Chapter

Summary of
the Chapter
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act for the maintenance of the world order. Verses 27 and 28 differentiate the perfect
man of knowledge from the generality of men attached to action and verse 29 lays down
that the wise should not unsettle the mind of the ignorant. Verse 30 instructs Arjuna to
fight in a spirit of dedication to God, renouncing hope and nervous excitement as well
as the sense of possession. Verse 31 says that the devout soul who follows this teaching
of the Lord is released from the bondage of action; and verse 32 declares that he who
finds fault with this doctrine, and does not follow it, is deluded and lost. Verse 33 shows
that no one can help acting according to his nature. Verse 34 urges man not to be swayed
by likes and dislikes, while verse 35 shows that oneís own duty is preferable to anotherís
duty, which is fraught with fear. On Arjuna asking in verse 36 as to who drives man
to sinful action, the Lord replies in verse 37 that the root of all sin is desire, which is
the greatest enemy of man. In verses 38 to 41 the Lord declares that desire is insatiable
like fire and veils Knowledge and pointing out where it resides, advises Arjuna to kill
it after controlling the senses. In verse 42, the Self has been declared as far superior to
the senses, the mind and the intellect, and verse 43 concludes the chapter urging on Arjuna
to subdue the mind by the intellect, and kill the enemy in the form of desire.

From verse 11 to verse 30 in Chapter II the Lord dealt with the nature of the Self,
and discussed Sµa∆khyayoga, or the Yoga of Knowledge. Thereafter, from verse 39 to verse

53 He expounded Karmayoga or the Path of Action in the form of
equanimity. Then, in answer to Arjunaís query, the Lord described from
verse 54 right up to the end of the chapter the marks, conduct and

glory of the God-realized soul, possessed of a stable mind, who had attained that state
through the practice of Karmayoga. Glorifying Karmayoga in the course of that exposition,
the Lord clearly defined its character in verses 47 and 48 urging on Arjuna to act. In
verse 49 He declared action with a selfish motive as far inferior to Karmayoga in the
form of equanimity, in verse 50 praising the mean of action endowed with equanimity,
He urged on Arjuna to engage in the practice of Karmayoga; and verse 51 declares
that the wise man endowed with equanimity attains the blissful supreme state. When Arjuna
heard this exposition, he could not make out the real meaning of the instruction. Interpreting
the word ëBuddhií (used in the sense of equanimity in verses 49 to 51) as ëKnowledgeí
his mind got confused and it appeared to him as if the Lord was glorifying Knowledge
in comparison to Action. Nay, the words of the Lord, though explicit appeared to him
ambiguous and involved. Therefore, with a view to having his doubts cleared and in order
to know wherein definitely lay his highest good, Arjuna asks the following question:ó

•¡È¸Ÿ ©UflÊø

ÖÿÊÿ‚Ë øà∑§◊¸áÊSÃ ◊ÃÊ ’ÈÁh¡¸ŸÊŒ¸Ÿ–

ÃÁà∑¢§ ∑§◊¸ÁáÊ ÉÊÊ⁄U ◊Ê¢ ÁŸÿÊ¡ÿÁ‚ ∑§≥ÊflH 1H
ÖÿÊÿ‚Ë superior; øÃ˜ if; ∑§◊¸áÊ— to Action; Ã by you; ◊ÃÊ (is) considered; ’ÈÁh—

Knowledge; ¡ŸÊŒ¸Ÿ O ›r∂ Kæ¶ƒa; ÃÃ˜ then; Á∑§◊˜ why; ∑§◊¸ÁáÊ ÉÊÊ⁄U to (this) terrible deed;
◊Ê◊˜ me; ÁŸÿÊ¡ÿÁ‚ do you urge; ∑§≥Êfl O Kæ¶ƒa.

Arjuna said: Kæ¶ƒa, if You consider Knowledge as superior to Action, why then
do You urge me to this dreadful action, O Ke‹ava !                                      (1)

Link of the
Discourse
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The Lord nowhere asserted in the
preceding chapter that Knowledge was superior
to Action; but failing to grasp the real
meaning and import of the Lordís statement
ëBuddhiyogaí for the Knowledge and was
thus led to conclude that the Lord was
declaring Action as far inferior to Knowledge.
In reality, however, the word ëBuddhiyogaí
in that verse was not used in the sense of
Knowledge; it was expressive of Karmayoga
characterized by equanimity, while the word
ëKarmaí occurring therein referred to action
with an interested motive. For, in that verse
the Lord speaks of those who crave for the
fruit of action as extremely poor and wretched
and declaring action with a selfish motive as
inferior, exhorts Arjuna to take recourse to
Karmayoga, consisting in equanimity. But
Arjuna failed to grasp the spirit of the Lordís
instruction, and hence the question as set
forth in the present verse arose in his
mind.

The word ëBuddhií, used in this verse,
cannot be taken in the sense of Karmayoga
as consisting in equanimity.  For, here, the
word forms part of Arjunaís question.  Failing
to grasp the trend of the Lordís argument,
he has been construing ëBuddhií to mean
knowledge, and it is therefore that he has
put the present question. Had he understood
ëBuddhií in the sense of Karmayoga, there
would have been no ground for him to ask
the present question. Arjuna was taking
ëBuddhií to mean ëJ¤µanaí or Knowledge;
therefore, following the line of Arjunaís
thought the word ëBuddhií in this verse has
been interpreted as Knowledge.

Having failed to understand the true
import of the Lordís teaching, Arjuna thought

that through such injunctions as ëëTherefore,
Arjuna, fightíí, ëëYour right is to work
onlyíí, ëëperform your duties established in
Yogaíí, etc., he was being urged to that very
action which had been denounced by the
Lord as inferior and insignificant. Therefore,
as if in a complaining mood, Arjuna asked
the Lord, in the above words, why he was
being driven to the commission of a dreadful
sin in the form of participation in the war.

The Lord is addressed in this verse as
ëJanµardanaí and ëKe‹avaí. Both these words
are significant as will be clear from the
following interpretation., ëJanµardanaí is a
compound word consisting of two parts
ëJanaí and ëArdanaí. ëArdanaí means ëan
object of prayer (•Õ¸Ã ÿÊëÿÃ) and ëJanaí
means men in general. Thus, taken together,
the word ëJanµardanaí signifies ëHe who is
approched by all for the fulfilment of their
prayer.í and the word ëKe‹avaí is formed of
four component parts, viz., ëKaí, an equivalent
of Brahmµa, the Creator, ëAí, a name of
Vi¶ƒu, the Preserver, ë∫¶aí, an epithet of
›iva, the Destroyer, and ëVaí, which is an
abbreviation of ëVapuí or body. Thus taken
together Ke‹ava means ëHe who is identical
with the three Deities mentioned above or
embodies in Himself all the three Deities
taken together. Addressing the Lord by these
names, Arjuna seeks to convey that he has
already taken refuge in the Lord and
approached Him with a submission for
guidance and instruction as regards his course
of duty (II.7), and that he is again approaching
the Lord, who is God Himself, with that
prayer.  He solicits the Lord to favour him
with advice and guidance, showing what is
decidedly the best course for him.

√ÿÊÁ◊üÊáÊfl flÊÄÿŸ ’ÈÁh¢ ◊Ê„Uÿ‚Ëfl ◊–
ÃŒ∑¢§ flŒ ÁŸÁpàÿ ÿŸ üÊÿÊ˘„U◊ÊåŸÈÿÊ◊ỖH 2H
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Expressions which do not explicitly
recommend any particular course of discipline
after arriving at a definite conclusion, and
which embody various suggestions, jumbled
together, and thus mystify the hearer and
lead him nowhere are what is referred to by
the words ëVyåmi‹reƒa Våkyenaí in the
present verse. Arjuna having failed to grasp
the purport of the Lord, His words appeared
to him as involved and puzzling. For, when
he was told that action was inferior to
Buddhiyoga and was accordingly asked to
have recourse to Buddhi (II.49), he thought
the Lord was glorifying Knowledge and
denigrating Action, and was urging him to
take to knowledge. Again, when the Lord
said that ìthe Sådhaka who is endowed with
Buddhi sheds in this life both good and evilî,
(II.50), Arjuna thought that, in the opinion
of the Lord, he who gave up all action in
the form of virtue and vice was endowed
with Buddhi or Knowledge. As against these
statements when the Lord said, ìYour right
is to work onlyî (II.47), and ìperform your
actions established in Yogaî (II.48), Arjuna
thought the Lord was urging him to action.
Besides, when in verse II.45, the Lord asked
him to transcend the evolutes of the three
Guƒas (Nistraiguƒya) and be self-controlled
(Åtmavån), he understood the instruction as
enjoining renunciation of action; and when
the Lord said, ìTherefore, Arjuna, fightî
(II.18), ìTherefore, get ready for the fight,î
(II.38), ìExert yourself for the practice of this
Yogaî (II.50), he thought he was being
urged to engage himself in action. The above

statements thus appeared to him mutually
contradictory. Therefore, using the word
ëIvaí twice in this verse, Arjuna wants to
bring out that even though in reality the Lord
was laying before him clearly and distinctly
two divergent courses of discipline, and that
He was not using involved expressions in
His statements, and being his dearest friend
and well-wisher, He did not say anything so
as to puzzle his mind, on the contrary,
whatever the Lord said was intended to
dispel the delusion in his mind yet due to
his own ignorance, it appeared to him as if
the Lord was mystifying him by using
expressions which were involved and mutually
contradictory.

No doubt the confusion arose in Arjunaís
mind as soon as he heard verses 49 and 50
of the second chapter, and in fact he ought
to have got his doubts cleared then and there
instead of waiting till the end of the chapter,
and should have asked the question
immediately after the Lord winded up the
discussion in verse 53. But hearing as he did
from the lips of the lord in verse 53 that
when his mind would succeed in getting
over delusion, and would rest stable in God,
he would attain union with God, or realize
God, he was possessed with a keen desire
to know the distinguishing marks and conduct
of the God-realized soul. It was, therefore,
that he shelved the previous question for the
time being, and questioned the Lord first
about the marks of the God-realized soul;
and no sooner did the Lord conclude His
reply to that question that he placed his

√ÿÊÁ◊üÊáÊ ßfl flÊÄÿŸ by (these) seemingly involved expressions; ’ÈÁh◊Ỗ mind; ◊Ê„UÿÁ‚ You
are puzzling; ßfl as it were; ◊ my; ÃÃ˜Ô therefore; ∞∑§◊Ỗ one; flŒ tell (me); ÁŸÁpàÿ a definite
conclusion; ÿŸ by which; üÊÿ— the highest good; •„U◊˜ I; •ÊåŸÈÿÊ◊Ỗ may obtain.

You are, as it were, puzzling my mind by these seemingly involved expressions;
therefore, tell me the one definite discipline by which I may obtain the highest
good.                                                                  (2)
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original doubt before the Lord. Had he raised
this doubt before, the topic of the marks and
conduct of the God-realized Yog∂ would
have been thrown into the back-ground, and
could not be discussed in the setting in which
it has been discussed.

By asking the Lord to tell him definitely
the one discipline by which he could obtain
the highest good, Arjuna intends to bring
out that since whatever instruction he had
received up to that point appeared to him as
full of contradictions, he had not been able
to determine his duty. He could not make
out whether the Lord desired him to fight,
or to renounce all actions; if he was to
engage in fight, how he was to carry it on;
and if the Lord wanted him to renounce
actions, what he should do after such

renunciation. Therefore, he humbly submitted
to the Lord that He should chalk out his duty
and lay down for him after careful consideration
a definite course of discipline by following
which he might reach the highest goal of
existence.

The word ë›reya¨í used in this verse
does not mean objects of enjoyment in this
world or the next; for Arjuna had declared
long before, in II.8 that undisputed sovereignty
over the earth and lordship over the gods
could not drive away his grief. Therefore,
ë›reya¨í, to him meant complete eradication
of grief and infatuation and attainment of
that imperishable Reality wherein lies
everlasting peace and eternal bliss. Therefore,
it has been rendered into English as ëhighest
goodí.

states or modes of Sådhanå or spiritual
discipline. In one state man starts with a
belief in the identity of the soul and the
Oversoul, and regards himself as one with
Brahma (Absolute); whereas in the other he
recognizes God as the Almighty Lord, Creator,

The words ëAsmin Lokeí refer to the
human world; for man alone is qualified to
adopt the discipline of either J¤ånayoga or
Karmayoga. The word ëNi¶¢håí means a
state. Adding the adjective ëDvividhåí to it
the Lord shows that there are two principal

With the intention of pointing out, as desired by Arjuna, that one definite course of
discipline for him was Karmayoga with devotion as the dominant factor, the Lord first
answers his question by showing in the next verse that He did not use any ìinvolved
expressionî, but that His instructions were clear and distinct.

üÊË÷ªflÊŸÈUflÊø

∂UÊ∑§˘ÁS◊ÁãmÁflœÊ ÁŸDÔUÊ ¬È⁄UÊ ¬˝ÊQ§Ê ◊ÿÊŸÉÊ–
ôÊÊŸÿÊªŸ ‚Êæ˜UÅÿÊŸÊ¢ ∑§◊¸ÿÊªŸ ÿÊÁªŸÊ◊ỖH 3H

∂UÊ∑§ •ÁS◊ŸỖ in this world; ÁmÁflœÊ ÁŸDÔUÊ a twofold course (of spiritual discipline); ¬È⁄UÊ
of yore; ¬˝ÊQ§Ê has been enunciated; ◊ÿÊ by Me; •ŸÉÊ O sinless one, Arjuna; ôÊÊŸÿÊªŸ
(the Sµadhanµa proceeds) along the path of Knowledge; ‚Êæ˜ U ÔÅÿÊŸÊ◊˜Ô in case of the followers
of Sµa∆khyayoga; ∑§◊¸ÿÊªŸ (it proceeds) along the path of Action; ÿÊÁªŸÊ◊Ỗ in the case of
the Karmayog∂s.

›r∂ Bhagavµan said: Arjuna, in this world two courses of Sµadhanµa (Spiritual
discipline) have been enunciated by Me in the past.  In the case of the Sµa∆khyayog∂,
the Sµadhanµa proceeds along the path of Knowledge; whereas in the case of the
Karmayog∂, it proceeds along the path of Action.                           (3)
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Ruler and Destroyer of the universe, and
himself as an humble and obedient servant
of the Lord.

In the former state man feels that it is
the Guƒas, born of Prakæti, that move among
the Guƒas (III.28), and he has no connection
with them; and under this belief he disclaims
the idea of doership in respect of all the
activities of his body, mind and senses. He
wholly renounces the feeling of egoism, the
sense of possession, attachment and desire
with reference to any action or its fruit, and
identifying himself with Brahma, the
embodiment of Truth, Knowledge and Bliss,
remains constantly established in It, nay,
becomes one with It (V.24; VI.27). This is
the path of Knowledge. Attaining this state,
the Yog∂ transcends joy, grief and desire, and
begins to view all alike (XVIII.54); he sees
the entire world present in the Self as a
dream, and sees the Self as pervading the
whole universe (VI.29). The culmination of
this Sådhanå is reached in God-realization.

The discipline of Karmayoga consists in
honestly performing, as a matter of duty,
such actions as are prescibed by the scriptures
with due regard to oneís order in society,
stage in life, nature and circumstances, as
obligatory on him, renouncing the sense of
possession, attachment and desire in respect
of all such actions and their fruit, and
maintaining an attitude of indifference towards
their fruition or otherwise as also towards
their final outcome (II.47-48), and finally in
climbing to the highest Yoga by overcoming
attachment for sense-enjoyments, as well as
for the activities of the senses, and renouncing
all thoughts of the world (VI.4). And the
discipline of Karmayoga with Bhakti
(Devotion) as its dominant factor consists in
offering to God all oneís actions and their
fruit (IX.27-28), regarding Him as all-powerful,
the final substratum, all-pervasive, the universal

friend, and the inspirer of all, and oneís own
self as in every way dependent on Him;
performing all actions according to His behests
and inspiration in a spirit of adoration to Him
and as His tool, without entertaining the least
attachment, sense of possession or desire in
respect of those actions or their fruit, and
remaining ever contented with whatever is
ordained by Him; and finally in remaining
constantly engaged in the thoughts of His
Name, virtues, glories and essence (X.9;
XII.6; XVIII.57). The Yog∂ who reaches this
state of perfection in Karmayoga overcomes
all evils in the form of likes and dislikes, lust
and anger etc., and begins to view all alike;
for he sees his Lord dwelling in the hearts
of all beings (XV.15; XVIII.61) and sees
everything as God (VII.7ó12; IX.16ó19).
The consummation of this state is reached
in God-realization.

By saying that He enunciated these two
courses of discipline in the past as well, the
Lord seeks to point out to Arjuna that they
were not being put before him as new
revelations of truth; at the beginning of
creation, as well as in course of His various
manifestations that took place later, He had
taught these two disciplines separately. Even
so while revealing the non-dual character of
the soul in verses 11 to 30 of chapter II he
had exhorted Arjuna to fight according to the
principle of Så∆khyayoga (II.18); and
introducing the subject of Karmayoga in
verse 39 and discussing the discipline of
Karmayoga with its fruit in verses 40 to 53,
He had instructed him to carry on the fight
and perform other duties establishing himself
in the Yoga of Equanimity (II.47ó50). And
in order to demarcate the two courses of
discipline, He had clearly stated in verse 39,
that the verses preceding it, had dealt with
Så∆khyayoga, and the verses following it,
would be devoted to a discussion of
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Karmayoga. Therefore, Arjunaís complaint
that the Lord had used ëinvolved expressions
in His instruction to him had no leg to stand
upon.

Addressing Arjuna as ëAnaghaí (O
sinless one) on this particular occasion, the
Lord meant to say that one who was addicted
to sin, or was tainted with sin, could not
attain perfection in any one of these two
disciplines: but sinless as he was, Arjuna
could easily attain perfection in them, and
it was, therefore, that the Lord had taught
them to him.

By saying that the ìSådhanå of the
Så∆khyayog∂ proceeds along the path of
Knowledge while that of the Karmayog∂
along the path of Action.î The Lord seeks
to bring out that culmination of Så∆khyayoga
is reached when by constantly following that
discipline one ceases to identify oneself with
the body; whereas perfection in Karmayoga
is reached when through the continued practice
of that discipline one overcomes the sense
of possession, attachment and desire in respect

of oneís actions and their fruit, and acquires
an attitude of indifference towards success
and failure. There are two distinct types of
Sådhakas qualified to follow the aforesaid
two paths and their aptitude for any one of
them is determined by their tendencies of
previous births faith and predilection. And
the two disciplines are quite distinct and
independent of each other.

The two disciplines being fundamentally
different, it is not possible for anyone to
follow both of them simultaneously. For in
Så∆khyayoga the soul is identified with the
Oversoul, who is meditated on in His absolute
and formless aspect, the embodiment of
Truth, Knowledge and Bliss; whereas in
Karmayoga while performing Action without
attachment to its fruit one has to meditate on
the Name, virtues, glory and reality of God
as an object of worship and regarding Him
as all-pervading, all-powerful and the Lord
of all beings. In this way the two disciplines
canot be followed by the same man at one
and the same time.

The preceding verse showed that perfection in the discipline of Knowledge is attained
through the practice of J¤ånayoga, whereas perfection in the discipline of Action is attained
through the practice of Karmayoga. In order to establish this very point it is shown in
the next verse that renunciation of action does not lead to perfection in either of the two
disciplines.

Ÿ ∑§◊¸áÊÊ◊ŸÊ⁄Uê÷ÊÛÊÒc∑§êÿZ ¬ÈL§·Ê˘oAÈÃ–

Ÿ ø ‚Ûÿ‚ŸÊŒfl Á‚Áh¢ ‚◊Áœªë¿UÁÃH 4H
Ÿ neither; ∑§◊¸áÊÊ◊Ỗ •ŸÊ⁄Uê÷ÊÃỖ without undertaking actions; ŸÒc∑§êÿ¸◊˜Ô actionlessness; ¬ÈL§·—

man; •oAÈÃ attains; Ÿ ø nor; ‚Ûÿ‚ŸÊÃỖ through renunciation (of actions); ∞fl merely; Á‚Áh◊Ỗ
perfection; ‚◊Áœªë¿UÁÃ reaches.

Man does not attain freedom from action (culmination of the discipline of Action)
without entering upon action; nor does he reach perfection (culmination of the
discipline of Knowledge) merely by ceasing to act.                          (4)

the bondage of action once for all, even
though engaged in all sorts of activities; in
other words, his actions do not lead to

The word ëNai¶karmyamí, in this verse,
refers to the state of perfection in Karmayoga.
He who has attained this state is released from
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bondage (IV.22, 41). That is why this state is
referred to as ëNai¶karmyamí or freedom from
action. This state is reached only by performing
oneís duties in a disinterested way, and cannot
be attained without performing action.
Therefore, release from the bondage of action
can be obtained only by performing oneís
duties in a selfless way, and not by shirking
them. That is what is meant by the statement:
ìMan does not attain freedom from action
without entering upon action.î

The Lord had instructed Arjuna to give
up attachment for action and the desire for its
fruit, and declared that such renunciation
would lead to freedom from the bondage of
action (II.51). This might lead Arjuna to
think that if he totally gave up all actions, he
would be automatically released from their
bondage, and hence there was no need to
participate in action. In order to avoid such a
misconception, the Lord uttered the note of
warning in the very first verse containing the
instruction on Karmayoga: ìLet not your
attachment be to inactionî. He further declares
in chapter VI that ìto the comtemplative soul
who desires to climb to the heights of
Karmayoga, action without motive is the
only way to attain to those heightsî. (VI.3)
Therefore, in order to show that manís
disinclination to act from fear of physical
exertion, or due to any other similar weakness,
is an obstacle in the path of Karmayoga, the
Lord says that ìMan does not attain freedom
from action without entering upon Actionî.

The word ëSiddhimí in this verse refers
to perfection in J¤ånayoga, which leads to
the attainment of knowledge. Attaining this
state, the Sådhaka identifies himself with
Brahma; he no longer perceives any difference
between the soul and the Oversoul, and
becomes one with Brahma. That is why this
state has been designated as ëSiddhií, or
perfection. This perfection in J¤ånayoga is

attained by performing the duties appropriate
to oneís social order and stage in life,
without claiming their doership, renouncing
the sense of possession, attachment and
desire in respect of all enjoyments, and
through constant practice of meditation on
God as identical with the self, and not
merely, by renunciation of action. For without
the extinction of egosim, the sense of possession
and attachment one cannot be firmly established
in identity with God. In fact, this state is
reached when in all activities of the body,
mind and senses, the Sådhaka does not feel
himself the doer; but remains only as an
onlooker or witness of those activities (XIV.19).
Therefore, the Sådhaka following the path
of Knowledge too, instead of attempting to
give up the performance of duties appropriate
to his social order and stage in life, should
renounce the sense of doership and the sense
of possession, attachment and desire. It is to
bring out this idea that the Lord says: ìMan
does not reach perfection merely by ceasing
to actî.

The two words ëAnårambhåtí and
ëSa≈nyasanåtí, though appearing as
synonymous, have been used by the Lord in
two different senses. By the use of
ëAnårambhåtí He seeks to point out that non-
performance of an obligatory duty is an obstacle
in the attainment of perfection in Karmayoga.
The word ëSa≈nyasanåtí, however, shows
that renunciation of action by itself does not
constitute an obstacle in J¤ånayoga. It simply
says that perfection will not be reached by
such renunciation alone; for the attainment of
perfection the Sådhaka will be required to
renounce the sense of doership in action and
establish himself in identity with Brahma, the
embodiment of Truth, Knowledge and Bliss.
Therefore, external renunciation of action is
not of primary importance in the case of
J¤ånayog∂; it is internal renunciation that counts.
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The Karmayog∂, however, must not refrain
from action in any case. The use of the two

words ëAnårambhåtí and ëSa≈nyasanåtí has
been adopted to bring out this difference.

Nevertheless, his body existing before the
eyes of the world as a concatenation of the
mind, intellect, senses and so on, goes on
like an automaton doing something or other
in name only, according to his own Prårabdha
or the Prårabdha of the people around him;
but inasmuch as he has no sense of doership,
such action on his part is no action in the
real sense of the term. There can be no
objection, however, to the combination of his
mind, intellect and senses etc., being included
under the term ëKa‹cití. For being a product
of the three Guƒas, it is not above the Guƒas;
nay, it is on account of his rising above the
influence of that body that the man of
Knowledge is said to have transcended the
three Guƒas.

The word ëSarva¨í generally denotes all
living beings; but in the present context its
application should be restricted to human
beings alone; for man alone is entitled to
perform actions. And to act under the
impulse of oneís nature, which is formed out
of the latencies of deeds performed in
previous lives, is what is meant by ìbeing

The word ëKarmaí (action) forming part
of the compound word ëAkarmakætí (refraining
from action) includes all activities of the
body, mind and senses such as movement,
rest, satisfaction of hunger and thirst, going
to sleep, waking, thought, reflection, dreaming,
meditation and absorption in Samådhi.
Therefore, so long as man carries his body,
he is bound to perform action in one form
or another according to his nature. This is
what is meant by saying ìNone can remain
wholly inactive even for a moment.î What
he can do is to renounce the sense of
doership in action, give up the sense of
possession, attachment and the desire for its
fruit. To renounce these, is to renounce
action altogether.

Strictly speaking, the man of knowledge,
who has transcended the three Guƒas or
modes of Prakæti, falls beyond the purview
of the word ëKa‹cití used in this verse. For,
inasmuch as he ceases to have anything to
do either with the Guƒas, or with their
evolutes, it cannot be said of him that he acts
under the impulse of the three Guƒas.

Thus showing that non-performance of duty is an obstacle in reaching perfection in
the path of Karmayoga, and declaring that external renunciation of action is of minor
importance in reaching perfection in J¤ånayoga, the Lord now proceeds to place before
Arjuna various reasons to demonstrate the necessity of performing action, with a view
to urging him to action, and in the first instance to pronounce total renunciation of action
as physically impossible.

Ÿ Á„U ∑§ÁpàˇÊáÊ◊Á¬ ¡ÊÃÈ ÁÃDÔUàÿ∑§◊¸∑Î§ÃỖ–
∑§Êÿ¸Ã sÔfl≥Ê— ∑§◊¸ ‚fl¸— ¬˝∑Î§ÁÃ¡ÒªÈ¸áÊÒ—H 5H

Ÿ not; Á„U surely; ∑§ÁpÃ˜Ô no one; ˇÊáÊ◊˜Ô for a moment; •Á¬ even; ¡ÊÃÈ ever; ÁÃDÔUÁÃ
remains; •∑§◊¸∑Î§ÃỖ inactive; ∑§Êÿ¸Ã is made to perform; Á„U because; •fl≥Ê— helplessly; ∑§◊¸ action;
‚fl¸— everyone; ¬˝∑Î§ÁÃ¡Ò— ªÈáÊÒ— by nature-born qualities.

Surely, none can ever remain inactive even for a moment; for, everyone is
helplessly driven to action by modes of Prakæti (nature-born qualities).                         (5)
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helplessly driven to action by oneís nature-
born qualities.î

In the Så∆khya system of Indian
philosophy, the term ëPrakætií denotes the
state of equilibrium obtaining among the
three Guƒas; but the Lord holds them to be
evolutes of Prakæti. In order to make this
point clear, the Lord has added the adjective
ëPrakætijai¨í, to the noun ëGuƒai¨ in the
present verse. Similarly, in several other

verses of the G∂tå, the Lord has spoken of
the three Guƒas as evolutes of Prakæti (XIII.19,
21; XIV.5; XVIII.40). The term ëPrakætií
here denotes the eternal and prime Nature
of God, which is the cause of the objective
material world, which is nothing but a
conglomeration of the three Guƒas and their
modifications. It is also known by such terms
as the unmanifest, the undifferentiated, Mahat-
Brahma etc.

of perception; but the Lord remains silent on
this question. In the next verse as well the
Lord speaks of practising Karmayoga with
the help of the Karmendriyas; but one
cannot undertake this Yoga by means of the
organs of action such as speech, etc., alone,
and the help of the senses of perception
will also be required for the practice of
Karmayoga.

It is, therefore, quite justifiable to take
the word ëKarmendriyåƒií as covering all the
ten organs which are employed for carrying
on worldly activities, and forcibly suspending
the functions of hearing etc., is what is meant
by wilful external restraint of the organs of
sense and action.

In this connection it should be borne in
mind that he who endeavours to restrain the
senses forcibly from running after sense-objects

The word ëKarmendriyåƒií in this verse
does not bear its generally accepted sense of
the organs of action; it should be taken to
mean all the ten organs of perception and
action, with the help of which man carries
on his external activities, i.e. perceives external
objectsóviz., the senses of hearing, touch,
sight, taste and smell as well as the organ
of speech, hands and feet, the organ of
generation and the organ of defecation; for,
the G∂tå nowhere mentions separately the
five organs of perception under the appellation
of ëJ¤ånendriyasí. Besides, if the word is
interpreted to mean only the organs of action
such as speech etc., senses like the sense of
hearing etc., are left unrestrained, so that the
picture of the hypocrite remains incomplete.
Moreover, it becomes obligatory to state here
what use the hypocrite makes of his senses

The preceding verse stated that none could remain without action even for a moment.
To this one might raise the objection that one could refrain from action by forcibly
suspending the functions of the senses. Therefore, in the next verse, the Lord shows that
external suspension of the functions of the senses does not constitute renunciation of action.

∑§◊¸Áãº˝ÿÊÁáÊ ‚¢ÿêÿ ÿ •ÊSÃ ◊Ÿ‚Ê S◊⁄UŸỖ–
ßÁãº˝ÿÊÕÊ¸Áãfl◊Í…UÊà◊Ê Á◊âÿÊøÊ⁄U— ‚ ©UëÿÃH 6H

∑§◊¸Áãº˝ÿÊÁáÊ the organs of sense and action; ‚¢ÿêÿ (outwardly) restraining; ÿ— who; •ÊSÃ
sits; ◊Ÿ‚Ê mentally; S◊⁄UŸỖ dwelling on; ßÁãº˝ÿÊÕÊ¸ŸỖ the objects of (those) sense; Áfl◊Í…UÊà◊ÊU the
fool; Á◊âÿÊøÊ⁄U— a hypocrite; ‚—U he; ©UëÿÃ is called.

He who outwardly restraining the organs of sense and action, keeps mentally
dwelling on the objects of senses, that man of deluded intellect is called a hypocrite. (6)
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in order to bring them under control, so as to
be able to concentrate his thoughts on God,
and yet owing to the wandering of his mind
cannot help dwelling on sense-objects, will
not be classed as a hypocrite. He is a spiritual
aspirant; for, like the hypocrite, it is not his
object to meditate on objects of enjoyment.
He desires from the bottom of his heart to
control the mind as well; but due to past
habits, attachment for worldly objects and
the force of latencies of past Karma, his mind
reverts to worldly objects in spite of himself.
He cannot, therefore, be blamed for this
obduracy of the mind; and it is but natural for
the mind to act in this wayward way during
the initial stages of oneís Sådhanå or spiritual
discipline.

The word ëSa≈yamyaí in this verse
cannot be taken to mean controlling the

organs of senses and action. For he who has
controlled his senses cannot be a hypocrite
in the proper sense of the term. Sense-control
is a part of the Yogic practices. ëSa≈yamyaí
has, therefore, been rightly interpreted as
meaning mere outward restraint of the organs
of sense and action.

The word ëIndriyårthåní means the
corresponding objects of the ten senses.
Verse 9 of Chapter V uses the word
ëIndriyårthåní in the same sense.

Just as the heron sits motionless at the
brink of a sheet of water in order to deceive
the fish, which constitute its food, even so,
the hypocrite puts on a cloak of self-control,
though inwardly he has no desire to control
his mind. Inasmuch as he thus practises
dissimulation he is called a dissembler or
hypocrite.

Declaring this outward restraint of the senses from sense-objects as mere hypocrisy,
the Lord now praises the yog∂ who renouncing all attachment employs his senses in the
disinterested performance of duties.

ÿÁSàflÁãº˝ÿÊÁáÊ ◊Ÿ‚Ê ÁŸÿêÿÊ⁄U÷Ã˘¡È¸Ÿ–

∑§◊¸Áãº˝ÿÒ— ∑§◊¸ÿÊª◊‚Q§— ‚ ÁflÁ≥ÊcÿÃH 7H
ÿ— who; ÃÈ on the other hand; ßÁãº˝ÿÊÁáÊ the organs (of sense and action); ◊Ÿ‚Ê by

the mind; the power of the will; ÁŸÿêÿ controlling; •Ê⁄U÷Ã undertakes; •¡Ȩ̀Ÿ O Arjuna; ∑§◊̧Áãº˝ÿÒ—
through (those) organs; ∑§◊¸ÿÊª◊Ỗ the Yoga of Action; •‚Q§— (remaining) unattached; ‚— he;
ÁflÁ≥ÊcÿÃ excels.

On the other hand, he who controlling the organs of sense and action by the
power of his will, and remaining unattached, undertakes the Yoga of Action through
those organs, Arjuna, he excels.                                           (7)

other senses under control, nor can Karmayoga
be practised through these five organs alone.
For without the proper exercise of the senses
of perception like the sense of hearing etc.,
practice of Karmayoga will not be possible.
Therefore, all the ten senses should be taken
as covered by the two words mentioned
above. In verse 41 of this chapter, the
Lord again uses the word ëIndriyåƒií with

The word ëTuí has been used in an
antithetical sense to differentiate the yog∂,
who while performing action keeps the mind
and senses under control, from him, who
outwardly renounces action. Here, again, the
words ëIndriyåƒií and ëKarmendriyai¨í both
denote all the ten organs; for if they are taken
to mean the five organs of action alone,
merely controlling them will not bring all the
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ëNiyamyaí and exhorts Arjuna to control all
his senses.

The word ëNiyamyaí in this verse cannot
be taken in the sense of stopping the function
of the senses; for Karmayoga cannot be
practised when the senses have altogether
ceased to function. The practice of Karmayoga
through the organs of perception and action
consists in performing all actions such as
sacrifice, charity, austerity, study of and
imparting instruction in the scriptures,
governance of a kingdom, carrying on business
transactions and menial service, and carrying
on all the functions of the senses such as
satisfaction of hunger and thirst, falling asleep
and waking, movement and rest etc., enjoying
the various sense-objects such as sound, etc.,
through senses which are properly disciplined
and controlled, maintaining an attitude of
indifference to success and failure, and
renouncing attraction for and aversion to
oneís prescribed duties as well as with regard
to all enjoyments of this world and the next,
that may be obtained as their reward. verse
64 and 65 of chapter II speak of this very

practice of Karmayoga resulting in the
attainment of placidity of mind, which in its
turn brings about the cessation of all forms
of misery.

By saying ìhe excelsî the Lord praises
the Karmayog∂ by declaring him to be
superior to all ordinary men of the world.
It does not mean that he is declared as
superior only to the hypocrite referred to in
the previous verse; for the hypocrite mentioned
above is a dissembler possessed of demoniacal
qualities. In comparison to him, even a
worldly-minded man performing action which
is sanctioned by the scriptures, with an
interested motive, is much superior. Therefore,
to declare the Karmayog∂, possessed of
divine qualities, as superior to hypocrite
would be as ridiculous as calling a chaste
woman higher than a whore, and would be
belittling her under cover of praise. Therefore,
the words, ìhe excelsî should be interpreted
to mean that he is superior to all ordinary
men of the world, and should thus be
regarded as an unstinted and undisguised
tribute to the Karmayog∂.

circumstances of an individual; and by
commanding Arjuna to perform it, the Lord
seeks to dispel the delusion in his mind
which had led him to imagine that the Lord
had used ìinvolved expressionsî in His

The word ëKarmaí preceded by the
adjective ëNiyatamí in this verse stands for
ëSvadharmaí, or oneís own duty, as laid
down in the scriptures, with due regard to
the order in society, stage in life, nature and

Replying to Arjunaís query as to why he was being urged to such a dreadful action
as warfare, the Lord declared one who merely outwardly renounced action as a hypocrite,
and praised the Karmayog∂ and now commands Arjuna to perform his allotted duty:ó

ÁŸÿÃ¢ ∑È§L§ ∑§◊¸ àfl¢ ∑§◊¸ ÖÿÊÿÊ sÔ∑§◊¸áÊ—–

≥Ê⁄UË⁄UÿÊòÊÊÁ¬ ø Ã Ÿ ¬˝Á‚hKŒ∑§◊¸áÊ—H 8H
ÁŸÿÃ◊Ỗ (your) prescribed; ∑È§L§ perform; ∑§◊¸ duty; àfl◊Ỗ you; ∑§◊¸ action; ÖÿÊÿ— (is) superior;

Á„U for; •∑§◊¸áÊ— to inaction; ≥Ê⁄UË⁄UÿÊòÊÊ the maintenance of body; •Á¬ even; ø besides; Ã your;
Ÿ cannot; ¬˝Á‚hKÃ˜Ô be accomplished; •∑§◊¸áÊ— through inaction.

Therefore, do you perform your allotted duty; for action is superior to inaction.
Abstaining from action, you cannot even maintain your body.                 (8)
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teachings to him, and to seek his definite
instructions as to what he should do. In the
present verse the Lord lays down that definite
discipline for Arjuna. For reasons mentioned
above, renunciation of action was in no way
desirable for him; that is why he should
strictly observe his ëSvadharmaí as enjoined
by the scriptures. As a K¶atriya, it was
Arjunaís duty to fight; though apparently full
of violence and involving bloodshed, fighting
was not a ìdreadful actionî so far as he was
concerned. On the other hand, if carried on
in a disinterested spirit, it was calculated to
bring him the highest good. Therefore, he
should give up all doubts, and prepare
himself for the fight.

There was a lurking misconception in
Arjunaís mind that, in the eyes of the Lord,
withdrawal from action was superior to
participation in action; the Lord is seeking to
dispel this delusion when he definitely asserts
that action is superior to inaction, He purports

to say that performance of oneís ordained duty
leads to purification of the heart and expiation
of sins, whereas neglect of duty exposes one
to sin and makes him a victim of error, sloth
and sleep, etc., which bring about his fall
(XIV.18). That is why performance of action
is in every way superior to its non-performance.
Performance of duty even with some interested
motive, or with a view to expiating sins, is
far better than its non-performance; there
should be no wonder then, that its selfless
performance should be immensely superior
to inaction.

Lastly, the Lord points out, that one
would find it impossible to live if he totally
renounced all activities. He must do some
thing at least for the maintenance of his
body, under such circumstances, if he
renounced his prescribed duties, his downfall
was inevitable. Therefore, from every point
of view, performance of duty was better than
non-performance of the same.

Here it may be asked: ìWhen even virtuous deeds, such as the performance of
sacrifice, charities and austerities etc; prescribed by the scriptures, have been regarded
as the cause of bondage, how can action be superior to inaction ? In order to meet this
objection, the Lord says:

ÿôÊÊÕÊ¸à∑§◊¸áÊÊ˘ãÿòÊ ∂UÊ∑§Ê˘ÿ¢ ∑§◊¸’ãœŸ—–

ÃŒÕZ ∑§◊¸ ∑§ÊÒãÃÿ ◊ÈQ§‚XÔU— ‚◊Êø⁄UH 9H
ÿôÊÊÕÊ¸Ã˜ ∑§◊¸áÊ— •ãÿòÊÔ except when action is performed for the sake of sacrifice; ∂UÊ∑§—

world, mankind; •ÿ◊Ỗ this; ∑§◊¸’ãœŸ— (is) bound by its own actions; ÃŒÕ¸◊Ỗ for the sake
of sacrifice (alone); ∑§◊¸ (your) duty; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ◊ÈQ§‚XÔU— free from
attachment; ‚◊Êø⁄U diligently perform.

Man is bound by his own action except when it is performed for the sake of
sacrifice. Therefore, Arjuna, do you diligently perform your duty, free from
attachment, for the sake of sacrifice alone.                                 (9)

to bondage. On the other hand, through
selfless performance of duty, man attains
purity of heart and realizes God. This is what
is meant by the Lordís statement that ìman
is bound by his own action except when it

When a duty laid down in the scriptures
is performed with a view to maintaining the
institution of sacrifice in the form of
performance of duty, and in a detached way,
without any desire for fruit, it does not lead
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is performed for the sake of the sacrifice.î
With the exception of such benevolent actions,
all other actions falling under the category
of either virtue or vice lead to bondage
inasmuch as they are conducive to rebirth.
Man has perforce to take birth in various
wombs in order to reap the fruit of good
and evil actions that he performs with an
interested motive; these repeated births
and deaths constitute what is known as
bondage. That is why the man who performs
actions with an interested motive, or is
engaged in sinful acts, is bound by such
actions. Therefore, in order to attain liberation
from the bondage of Karma, man should
perform actions prescribed by the scriptures
selflessly, and only in the spirit of performing
a duty.

Man alone is qualified to perform either
good or evil actions. Other beings do not
possess this qualification, therefore, they are
not capable of doing anything new which
may be characterized as either virtue or vice.
Birth in other wombs is attained only to reap
the fruit of actions done in a human life. That
is why the actions of other beings do not
cause their bondage. Only actions performed

in a human life cause bondage. In order to
bring out this idea the words ëAyam Loka¨í,
meaning the world of human beings, have
been used in this verse.

By exhorting Arjuna ìto perform his
duty efficiently, without attachment, and
for the sake of sacrifice alone,î the Lord
indicates that action done in a detached way
for the sake of sacrifice cannot bring bondage
to man; nay, even the stock of past merits
and sins earned by such a man is wiped
off (IV.23). That is why Arjuna is being
asked to perform all actions efficiently and
zealously in a disinterested way, wholly
renouncing the sense of possession and
attachment, and with a view to preserving
the continuity of obligatory acts prescribed
by the scriptures.

The adjective ëMuktasa∆ga¨í used in
the verse indicates that action should be
performed without entertaining the feeling of
ëmineí and attachment in respect of oneís
actions as well as their fruit. In other words,
renunciation of the fruit of action should be
accompanied by the renunciation of attachment
and the feeling of ëmineí in respect of oneís
actions and their fruit.

The preceding verse stated that action done for the sake of sacrifice did not lead
to bondage.  Therefore, the question naturally arises: What is sacrifice ? Why should it
be performed ? How is it that man performing action for the sake of sacrifice does not
suffer bondage ? The Lord, therefore, proceeds to answer these questions in the following
verses producing the testimony of the Creator, Brahmå:

‚„UÿôÊÊ— ¬˝¡Ê— ‚Î¶ÔUÊ ¬È⁄UÊflÊø ¬˝¡Ê¬ÁÃ—–
•ŸŸ ¬˝‚Áflcÿäfl◊· flÊ˘ÁSàflCÔU∑§Ê◊œÈ∑˜ H 10H

‚„UÿôÊÊ— along with; ¬˝¡Ê— mankind; ‚Î¶ÔUÊ having created; ¬È⁄UÊ at the beginning of creation;
©UflÊø said (to them); ¬˝¡Ê¬ÁÃ—Ô the Lord of creation, Brahmå; •ŸŸ by this; ¬˝‚Áflcÿäfl◊Ỗ you
shall prosper; ∞·— this; fl— to you; •SÃÈ may prove to be; ßCÔU∑§Ê◊œÈ∑˜§ÔÔ the giver of desired
enjoyments.

Having created mankind with their duties specified, at the beginning of creation,
the Creator, Brahmå, said to them, ìYou shall prosper by this; may this yield the
enjoyments you seek.                                                    (10)
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The word ëPrajµa¨í accompanied by the
adjective ëSahayaj¤µa¨í, refers to all human
beings who are qualified to perform sacrifices,
in other words, who are entitled to perform
their dutyóëSvadharmaíóin the shape of
offerings to gods, charities, austerities, personal
service etc., as enjoined by the scriptures
with due regard to their order in society and
stage in life, and who have been referred to
in the preceding verse by the words ëAyam
Loka¨í. And the word ëAnenaí refers to the
various forms of action enjoined by the
scriptures with due regard to the Varƒa,
Å‹rama, nature and circumstances of an
individual such as the performance of sacrifices,
charities, austerities, breathcontrol, control of
the senses, acquiring and imparting knowledge,
governance of a state, warfare, agriculture,
trade and commerce, bodily service and

other duties, which all come under the
general name of sacrifice in the form of
ëSvadharmaí.

The commandment of the Creator, as
quoted in the verse, viz., ëYou shall prosper
by this; may this yield the enjoyments you
seekí, represents the benediction pronounced
by the creator on the humanity at large.  The
Creator thereby assured man that it was for
his sake that He had evolved the institution
of sacrifice in the form of Svadharma or
oneís allotted duty and that if man followed
his Svadharma with all its limbs he would
continue to prosper, and would suffer no fall
and would ultimately rise to a superior level
of existence; and further, that sacrifice in the
form of performance of oneís prescribed
duties would continue to fulfil oneís earthly
requirements as well.

fostering the gods. And construing the word
ësacrificeí in the wider sense of performance
of Svadharma,ówhich is typified here by
the offering of oblations to the sacred fire,ó
service of the °R¶is, manes, spirits and genii,
men, beasts, birds and all other species of
living beings and attempts to make them
happy; and foster them, should be included
in this sacrifice.

With reference to the gods, the Creator
says ìLet the gods foster You.î That is to
say, just as it is obligatory for man to nourish
and foster the gods, even so it is the duty
of the gods to meet his needs and help his
advancement. Thus the Creator enjoins the

The word ëAnenaí in this verse refers
to sacrifice in the form of performance of
ëSvadharmaí or oneís own duty, which is the
subject of discussion here. But the verse
enjoins upon us the performance of sacrifice
in the form of ëSvadharmaí only indirectly
by inculcating the necessity of offering
oblations to gods with the chanting of
Vedic Mantras as a typical instance of
such ëSvadharmaí.  Hence the word ëAnenaí
should be understood to imply the offering
of oblations to gods as a typical form of
sacrifice; and offering nourishment to them
in the shape of such oblations and meeting
their other requirements is what is meant by

ŒflÊã÷ÊflÿÃÊŸŸ Ã ŒflÊ ÷ÊflÿãÃÈ fl—–
¬⁄US¬⁄¢U ÷ÊflÿãÃ— üÊÿ— ¬⁄U◊flÊåSÿÕH 11H

ŒflÊŸ˜Ô the gods; ÷ÊflÿÃ foster; •ŸŸÔ through this; Ã those; ŒflÊ— gods; ÷ÊflÿãÃÈ may
foster; fl— you; ¬⁄US¬⁄U◊˜Ô each other; ÷ÊflÿãÃ— fostering; üÊÿ—Ô good; ¬⁄U◊˜ the highest; •flÊåSÿÕÔÔ
you will attain.

ìFoster the gods through this (sacrifice), and let the gods be gracious to you.
Each fostering the other disinterestedly, you will attain the highest good.        (11)
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gods as well that they should, in their turn,
foster mankind and do their duty by them.

Thus doing their duty by each other
through disinterested service, men as well as
the gods will not only attain material prosperity,
but will succeed in obtaining even the
highest good in the form of Mok¶a or
salvation. This is what is meant by the
Creator when he says, ëThus fostering one
another selflessly you will attain the highest
good?í The intention of the Creator seems
to be that so far as the gods are concerned,

they should try in a disinterested way to
help and foster man even if man fails to
offer them sacrifices, worship and other
forms of service; whereas for man his
commandment is that he should offer worship,
sacrifices and service to the gods for the
growth and nourishment of the gods alone,
in a disinterested way. Similarly, he should
offer his disinterested services to the °R¶is,
manes, fellow-men, beasts, birds, worms
and insects etc., and try to make them
happy.

ßCÔUÊã÷ÊªÊÁã„U flÊ ŒflÊ ŒÊSÿãÃ ÿôÊ÷ÊÁflÃÊ—–

ÃÒŒ¸ûÊÊŸ¬˝ŒÊÿÒèÿÊ ÿÊ ÷Èñ SÃŸ ∞fl ‚—H 12H
ßCÔUÊŸ˜Ô ÷ÊªÊŸ˜Ô the desired enjoyments; Á„U surely; fl— on you; ŒflÊ— gods; ŒÊSÿãÃ will

(continue to) bestow; ÿôÊ÷ÊÁflÃÊ— fostered by sacrifice; ÃÒ— by them; ŒûÊÊŸ˜Ô the gifts bestowed;
•¬˝ŒÊÿ without giving (in return); ∞èÿ— to them; ÿ— who; ÷Èñ enjoys; SÃŸ— (is) a thief; ∞fl
undoubtedly; ‚— he.

ìFostered by sacrifice, the gods will surely bestow on you unasked all the desired
enjoyments.î He who enjoys the gifts bestowed by them, without offering anything
to them in return, is undoubtedly a thief.                                           (12)

etc., and in order to make him happy and
meet his other needs have been nourishing
the beasts, birds, trees, medicinal herbs,
creepers and grass etc. Man is indebted to
the gods for all this service.  He who without
repaying this debt and offering to the gods
their rightful due in the form of sacrificial
oblations, makes use of these bounties of his
own personal ends is as ungrateful, and as
great a thief, as a son who having received
in his early days all the fostering care and
affection of his loving parents does not
render any service to them in their old age,
nor offers them ›råddha (food) and Tarpaƒa
(water) after their death; or, as a man who
having received help from a friend when in
difficulty does not repay his obligation to the
best of his ability; or as an adopted son, who
having inherited a fortune from his adoptive
parents does not render any service to them.

When the Creator said that fostered by
sacrifice, the gods would surely bestow on
man all the desired enjoyments unasked, he
meant that, for his own part man should go
on scrupulously performing his duty.  If man
did not fail in the performance of his duty,
there could be no doubt that fostered and
nourished by his sacrifices, the gods would
ever continue to supply him with all the
means of leading a happy and contented life;
for the gods were bound to perform their part
of duty.

Reproducing up to this point the words
of the Creator, the Lord shows in the second
half of the present verse that in pursuance
of the instructions of the Creator the gods
have from the very beginning of creation
been supplying man with all that he requires
to carry on his existence, viz., foodgrains,
water, fruits, flowers, metals and minerals,
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From the very beginning of creation man
has been nourishing and fostering the gods
through the performance of sacrifices, and the
gods have been supplying him with desired
enjoyments.  This tradition of mutual service
between the gods and man has come down
from the beginning of time.  Those who have
maintained this tradition of mutual service, and
fostered the gods through sacrificial acts in
the past, or who are doing so even now are
certainly no thieves; but he who enjoys worldly
pleasures and amenities bestowed on  him by
the gods as the reward of sacrifices offered

by others, and does not repay their obligations
himself by offering oblations to them deserves
to be called a thief.  Just as a man appropriating
for himself the milk of a cow reared and
nurtured by another on the plea that since it
is human beings who serve the cow, and he
too is a human being and hence entitled to
take its milk, will be considered a thief, even
so he who enjoys desired enjoyments bestowed
on him by the gods fostered and nourished
by the sacrifices of another, without giving
anything to the gods in return, should
resonably be regarded as a thief.

Thus adducing the testimony of the Creator, Brahmå, the Lord established the necessity
of performing sacrifices, etc., and censured those who do not offer sacrifices by calling
them thieves. Now, in the following verse He praises those who perform these obligatory
acts, and reproaches those sinful men who perform action only for the maintenance of
their own bodies.

ÿôÊÁ≥ÊCÔUÊÁ≥ÊŸ— ‚ãÃÊ ◊ÈëÿãÃ ‚fl¸Á∑§ÁÀ’·Ò—–
÷ÈTÃ Ã àflÉÊ¢ ¬Ê¬Ê ÿ ¬øãàÿÊà◊∑§Ê⁄UáÊÊÃỖH 13H

ÿôÊÁ≥ÊCÔUÊÁ≥ÊŸ— partaking of the remains of sacrifice; ‚ãÃ— the virtuous; ◊ÈëÿãÃ are absolved;
‚fl¸Á∑§ÁÀ’·Ò— of all sins; ÷ÈTÃÔ eat; Ã they; ÃÈ only; •ÉÊ◊Ỗ sin; ¬Ê¬Ê— ÿ the sinful ones who;
¬øÁãÃ cook (food); •Êà◊∑§Ê⁄UáÊÊÃỖ for the sake of (nourishing) their body (alone).

The virtuous who partake of what is left over after sacrifice are absolved of
all sins. Those sinful ones who cook for the sake of nourishing their bodies alone,
partake of sin only.                                                                (13)

and Mahar¶is enlighten them with knowledge;
the manes bestow their fostering care and
affection on their children and are generally
interested in their well-being; man serves all
beings by his actions, and the beasts, birds,
plants etc., have their very being surrendered
to the service of others.  Among these five,
man bears on his shoulders the responsibility
of nourishing and fostering all beings because
of his capacity, qualifications and resources.
That is why man serves all beings through
the performance of actions enjoined by the
scriptures.  The Five Great Sacrifices represent

The word ëYaj¤aí, in this verse, though
primarily used in the sense of the Five Great
Sacrifices, covers all good works enjoined
by the scriptures and involving human activity.
The efficient working of the world order,
and the proper maintenance and growth of
all beings in creation, depends on the
interaction of the five orders of beings, viz.,
gods, °R¶is, manes, human beings and other
creatures.  All receive their subsistence and
nourishment through the co-operation of these
five orders of beings. The gods supply the
desired enjoyments to all beings; the °R¶is
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here all good actions enjoined by the scripures
and done for the service of the people. It is
obligatory for man to recognize that all these
beings have their share in whatever he earns
by his own effort; for he earns his livelihood
and enjoys the fruit of his labours with the
help and co-operation of all these beings. It
is, therefore, that he alone who partakes of
what is left over after sacrifice, that is, takes
his own humble share after offering these
beings their respective dues, and does not
take the lionís share himself, has been
designated by the scriptures as the partaker
of nectar. He who does not follow this course,
and depriving others of their dues devotes
whatever he earns entirely to his own personal
ends, eats only sin. Food obtained through
different avenues of work is consumed only
after being cooked, and since sacrifice to the
gods and the rite known as Vai‹vadeva (in
which morsels of food are offered to the
various deities through fire before meals)
cannot be performed without offering such
food to the fire, emphasis has been laid here
on the performance of Havana (offering of
oblations to the sacred fire) and the ritual of
ëBalivai‹vadevaí. But the Five Great Sacrifices
are not accomplished merely by offering
oblations to the sacred fire and performing
the rite of Balivai‹vadeva. The real partaker
of the remains of sacrifice is he who takes for
his own use only as much of his earnings as
is left after offering to others their due share.
The word ëYaj¤asi¶¢å‹ina¨í in this verse refers
to such a selfless Karmayog∂.

The word ëSanta¨í in this verse refers
to the practicant, and not to the realized soul;
for the question of absolution from sin
cannot arise in the case of the perfect soul,
and the verse speaks of absolution from sin.
The word ëSanta¨ no doubt, applies to
the God-realized soul; but in the present
context the word only means a practicant

who acts selflessly. God-realized souls too
perform sacrificial acts, but they do so
not for obtaining absolution from sin, but
under the natural impulse of maintaining the
world-order.

Man bears on his head a load of sins
committed by him in past lives, and in the
course of his current life too he is led to
commit sins that are incidental to the vocation
he follows for his livelihood, however honest
and lawful it may be. According to the maxim;
ìAll undertakings are involved in sinî
(XVIII.48), offering oblations to the sacred
fire, governance of the people, warfare,
agriculture, trade, industry, and all other means
of livelihood involve in their pursuit the element
of violence in one form or other.  The oven,
millstone, broom, mortar and vessels for
storing water in a household cause loss of
life to innumerable ants, insects and animalcules
every day. Besides, many sins are committed
by man in numerous other ways due to
inadvertence etc. The good being who performs
the Five Great Sacrifices in a selfless spirit,
keeping only the service of the people in
view, and with the sole object of making
others happy, and considering lifeís fulfilment
to lie only in such service, nay, who utilizes
his money earned by honest and legitimate
means in rendering appropriate service to
others to the best of his ability and as a form
of sacrifice, and accepts for himself only
what is left over after that sacrifice as Prasåda
or remnant of food offered to a deity to keep
up life only for the sake of service get liberated
from the shackles of all past and present
sins and attains the state of Eternal Brahma
(IV.31). That is why a Sådhaka following
this course has been called a saint. The
words ìhe gets absolved of all sinsî, occurring
in the above verse, should be taken in the
above sense.

Absolution from the five incidental sins,
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which are unavoidably incurred every day
in every household, is attained even by a
worldly minded man who acts in accordance
with the scriptural ordinance with the object
of gaining worldly pleasures, and offers
every being its legitimate due by performing
religious rites such as the daily offering of
oblations to the sacred fire and Balivai‹vadeva
etc., as an expiation for those sins. The
application in the present verse  of the word
ëSanta¨í for the sacrificer, and the use of the
adjective ëSarvai¨í (all) with ëKilbi¶ai¨í (sins),
however, indicates, that the saintly soul who
performs the Five Sacrifices and other such
acts in a selfless spirit as explained above,
obtains absolution from all his sins, past and
present.

The cooking of food and eating the
same, referred to in the second half of the
verse, represents all forms of enjoyment that
can be enjoyed through the senses.  He who

obtains the objects of such enjoyment and
enjoys them after sharing them with others,
and that too in a selfless spirit in order to
be able to serve the public, gets absolved of
sin in the above manner. And he who with
an interested motive allows to other beings
their legitimate share, and thereafter takes
for himself his own share of enjoyment, is
no sinner either. But he who accumulates
objects of enjoyment only for his personal
gratification,ófor the nourishment of his
own body and senses,óand enjoys them for
his own sake depriving others of their share
accumulates only sin by sinful means and
enjoys nothing but sin. For neither are his
actions inspired by the spirit of sacrifice, nor
does he allow others their proper and legitimate
share. Thus his earnings and enjoyments
both being sinful, he has been pronounced
a sinner, and his enjoyment has been declared
a sin (vide Manusmæti. III.118).*

Here it may be asked: What harm if one does not perform such a sacrifice?
Anticipating this question the Lord propounds the necessity of performing sacrifices for
maintaining the world-order:

•ÛÊÊjflÁãÃ ÷ÍÃÊÁŸ ¬¡¸ãÿÊŒÛÊ‚ê÷fl—–

ÿôÊÊjflÁÃ ¬¡¸ãÿÊ ÿôÊ— ∑§◊¸‚◊Èjfl—H 14H

∑§◊¸ ’˝rÊÔÊjfl¢ ÁflÁh ’˝rÊÔÊˇÊ⁄U‚◊Èjfl◊Ỗ–
ÃS◊Êà‚fl¸ªÃ¢ ’˝rÊÔ ÁŸàÿ¢ ÿôÊ ¬˝ÁÃÁDÔUÃ◊˜H 15H

•ÛÊÊÃỖ from foods; ÷flÁãÃ are evolved; ÷ÍÃÊÁŸÔ (all) beings; ¬¡¸ãÿÊÃỖ (is) from rain; •ÛÊ‚ê÷fl—
production of food; ÿôÊÊÃ˜Ô from sacrifice; ÷flÁÃ ensues; ¬¡¸ãÿ— rain; ÿôÊ— (and) sacrifice;
∑§◊¸‚◊Èjfl— is rooted in prescribed action; ∑§◊¸ÔÔ action; ’˝rÊÔÊjfl◊Ỗ as having its origin in the
Vedas; ÁflÁh know; ’˝rÊÔ (and) the Vedas; •ˇÊ⁄U‚◊Èjfl◊Ỗ as proceeding from the Indestructible
(God); ÃS◊ÊÃ˜Ô hence (it is proved that); ‚fl¸ªÃ◊Ỗ ’˝rÊÔ the all-pervading Infinite; ÁŸàÿ◊Ỗ always;
ÿôÊ in sacrifice; ¬˝ÁÃÁDÔUÃ◊˜Ô (is) present.

All beings are evolved from food; production of food is dependent on rain; rain

* •ÉÊ¢ ‚ ∑§fl‹¢ ÷Èæ˜UÔ§Q§ ÿ— ¬øàÿÊà◊∑§Ê⁄UáÊÊÃ˜Ô–
ìHe who cooks food merely for his own sake eats only sinî.
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The word ëAnnaí or ëfoodí should be
taken in a comprehensive sense, and not
merely as representing foodgrains like wheat,
gram, etc. All types of gross and subtle
articles of food, which go to nourish the
bodies of different types of beings are covered
by the word ëAnnaí as used in this verse.
Therefore, the statement that ìall beings are
evolved from foodî means that food when
consumed and assimilated is gradually
transformed into sperm and ovum etc., from
whose combination all types of beings take
their birth, and it is food again which goes
to nourish their bodies even after birth.
Therefore, food is the cause of the birth,
growth and nourishment of beings. The ›ruti
says: ìIt is from food that these beings take
their birth, and it is food again on which they
live after being born.î (Taitt. Up. III.2)*
Again, the production of food existing in any
form or shape gross or subtle, in this world
mainly depends upon water; for water, in the
gross or subtle state, is present everywhere,
and the source of water is rain.  This is what
is meant by the statement that ìProduction
of food is dependent on rain.î

Of all types of beings in Godís creation
it is man alone on whom devolves the
responsibility for the maintenance, nourishment
and protection of every other type of beings.
Realizing this responsibility whatever man
does with his mind, speech and body for the
maintenance and welfare of all other beings,
the cumulative effect of all such activities is
known as ësacrificeí; offering of oblations to
the sacred fire, charities and austerities, earning
oneís livelihood and all other duties are thus
covered by the term ësacrificeí. Of course,
offering of oblations to the sacred fire being

the foremost among them, the scriptures declare
that rain ensues as the result of oblations
offered to the fire and rain in its turn brings
into existence all created beings through the
production of food. But the term ësacrificeí
here does not imply offering of oblations
alone. Every good action perfromed in an
altruistic spirit should be taken as covered by
the term ësacrificeí.

The statement that ìrain ensues from
sacrificeî, is to be understood in the sense
that rain is caused by the sacrifice offered
by man in the form of the performance of
his duties.  Here it may be contended that
there are so many lands where sacrifices are
not performed, and yet there is no dearth of
rainfall there. Our reply to this contention is
that if the record of human activities in that
land is gone into, it will be found that
altruistic actions in one form or other are
being performed there. Over and above this,
sacrifices have been performed from the
beginning of creation, as the result of which
the lands in question are being supplied with
rainfall; and so long as the effect of those
sacrifices continues and does not exhaust
itself, the lands will continue to receive their
share of rainfall. But if man ceases to
perform sacrifices, the aforesaid accumulation
of the effect of previous sacrifices will in
course of time get exhausted, and thereafter
rainfall will cease, making it difficult for the
inhabitants of this globe to maintain their
lives or find their nourishment. Therefore, it
is incumbent on man to perform his duty in
the form of a sacrifice.

When verse 14 says that sacrifice is
rooted in prescribed action it means to show
that the scriptures have prescribed various

ensues from sacrifice, and sacrifice is rooted in prescribed action. Know that prescribed
action has its origin in the Vedas, and the Vedas proceed from the Indestructible (God);
hence the all-pervading Infinite (Brahma) is always present in sacrifice.                     (14,15)

* •ÛÊÊhKfl πÁÀfl◊ÊÁŸ ÷ÍÃÊÁŸ ¡ÊÿãÃ, •ÛÊŸ ¡ÊÃÊÁŸ ¡ËflÁãÃ–
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forms of sacrifice to suit different types of
men with due regard to their order in society,
stage in life, nature and circumstances, and
all of them are performed through the activity
of the mind, senses and body. No sacrifice
can be accomplished without action as
enjoined by the scriptures. The point has
been made clear in verse 32 of Chapter IV
of the G∂tå.

The word ëBrahmaí has been used in
various senses in the G∂tå in different
contexts.  It means ëGodí in verses 3 and
24 of Chap. VIII; ëPrakætií in verses 3 and
4 of Chap. XIV; ëBrahmåí (the Creator) in
verse 17 of Chap. VIII, and again in verse
37 of Chap. XI; ëVedasí in verse 32 of
Chap. IV, and again in verse 24 of Chap.
XVII; and the Bråhmaƒa class in verse 42
of Chap. XVIII. Here the subject of discussion
is origin of prescribed action and man obtains
his knowledge of prescribed duties from the
Vedas, or from scriptures which follow the
Vedas. Therefore, the word ëBrahmaí
appearing in the first line of verse 15 should
be interpreted to mean the Vedas. In addition
to the above reason, the line itself states that
ëBrahmaí proceeds from ëAk¶araí or the
Indestructible God. This supports the
interpretation we have put upon the word;
for it can neither mean God, who is Himself
ëAk¶araí, nor Prakæti, that is beginningless.
It would, therefore, be meaningless to speak
of God or Prakæti as having proceeded from
ëAk¶araí, or Indestructible God.  Nor can the
word refer to ëBrahmåí or the Bråhmaƒa
class in this context; for they are not the
subjects of discussion. When the verse states
that prescribed action has its origin in the
Vedas, it means to show that sacrifice is
accomplished through actions duly performed
according to rules after ascertaining from
the Vedas and other scriptures what is the
duty of a particular individual and how

it is to be performed. Such actions are
known either from the Vedas or from the
scriptures which follow the Vedas. Therefore,
for the due performance of sacrifice every
man should obtain a knowledge of
his duty.

God is eternal; therefore the Vedas
which embody His commandments, are also
eternal. No doubt can be entertained about
this essential fact. Therefore, when the verse
says that the Vedas proceed from God, it
does not mean that the Vedas were non-
existent before and came into existence
afterwards; but it means that the Vedas are
brought into manifestation by God at the
beginning of creation and get absorbed into
Him at the time of final dissolution of
creation. In order to show that the Vedas do
not owe their existence to any person,ó they
are not man-made, the verse states that
the Vedas proceed from God, who is
indestructible. The statement thus establishes
that the Vedas have no beginning. It is, in
this sense, again that verse 23 of Chap. XVII
speaks of the Vedas as having originated
from God.

The word ëBrahmaí in the second half
of verse 15 stands for the all-pervading,
almighty God, who is the support and
substratum of all; and the word ëTasmåtí
(therefore), followed by the statement that
ìthe all-pervading God is always present in
sacrificeî shows that since the Vedas, which
contain the rules of every form of sacrifice,
are the word of God, the soul of sacrifice,
the all-pervading God Himself, ever remains
present in sacrifice performed according
to the rules prescribed in them. In other
words, Sacrifice itself is a direct manifestation
of God. Therefore, every individual seeking
God-realization should make it a point to
perform his duty according to the commands
of God.
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The word ëCakramí, or wheel, in this
verse refers to the cyclic process of creation
as described in verse 14 above. For sacrifice
proceeds from actions of man enjoined by
the scriptures; sacrifice in its turn brings about
rainfall and rainfall helps in the production of
food; food promotes the growth of beings;
and man again, who is one of these beings,
performs works which are turned into sacrifice,
and so on. This process of creation has thus
been going on for ever in a circle. It is to
bring out this idea that the word ëCakramí
together with its adjunct ëEvam Pravartitamí
(thus set going) has been used. Carefully
performing oneís duty according to oneís own
sphere of duty or ëSvadharmaí, as determined
by oneís order in society, stage in life, nature
and circumstances, and for which a special
responsibility attaches to one, is what is meant
by following this ìwheel of creation.î
Therefore, the Yog∂ who performs his duty
renouncing attachment and desire, and only
with a view to maintaining the efficient working
of this wheel of creation, and has no selfish
end to serve thereby; realizes God Himself,
who is present in that sacrifice in the form of
performance of Svadharma.

Non-performance of oneís duty is what
is meant by failing to follow the wheel of
creation referred to above. And the term

ësensualí refers to him who forgetting his
own duty, and attached to sense-objects,
constantly indulges in the enjoyment of
worldly objects through his senses and the
sole object of whose life is to gratify his
senses through such enjoyments by whatever
means it may be possible. He who abandons
his duty in this way, acting as he does under
the impulse of his craving for enjoyments,
becomes self-willed, and solely preoccupied
with his own selfish ends remains indifferent
to the interests of others, which exerts an
unhealthy influence on others and disturbs
the smooth working of the universe. The
whole creation suffers thereby. Therefore, he
who neglecting his duty creates confusion in
the world order commits a great offence; and
again, in order to achieve his own selfish
ends, he goes on accumulating wealth and
power by unrighteous means throughout his
life. That is why he has been declared as
ësinfulí. He remains totally debarred from
attaining the supreme goal of human existence
viz., gratifying all beings in this world
through the performance of duty, and thereby
realizing God, the embodiment of supreme
beatitude, at the same time, and idly fritters
away his valuable life through life-long
indulgence in sense-enjoyments. Therefore,
the verse says of him: ìhe lives in vain.î

Showing the wheel of creation to be thus dependent on sacrifice, and declaring God
to be present in sacrifice, the Lord now proceeds to establish the necessity of performing
oneís duty as a form of sacrifice by censuring those who do not follow the wheel of creation,
i.e., neglect the performance of their prescribed duties.

∞fl¢ ¬˝flÌÃÃ¢ ø∑˝¢§ ŸÊŸÈflÃ¸ÿÃË„U ÿ—–
•ÉÊÊÿÈÁ⁄UÁãº˝ÿÊ⁄UÊ◊Ê ◊ÊÉÊ¢ ¬ÊÕ¸ ‚ ¡ËflÁÃH 16H

∞fl◊Ỗ thus; ¬˝flÌÃÃ◊Ỗ set in motion; ø∑˝§◊Ỗ the wheel (of creation); Ÿ not; •ŸÈflÃ¸ÿÁÃ follows;
ß„U here, in this world; ÿ— who; •ÉÊÊÿÈ— sinful; ßÁãº˝ÿÊ⁄UÊ◊— sensual; ◊ÊÉÊ◊˜ÔÔÔ in vain; ¬ÊÕÔ̧ O son
of Pæthå Arjuna; ‚— he; ¡ËflÁÃ lives.

Arjuna, he who does not follow the wheel of creation thus set in motion in this world
(i.e., does not perform his duties), leads a sinful and sensual life, he lives in vain.       (16)
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Here it may be asked: To what type of men attaches the responsibility of following
the wheel of creation as stated above? In order to show that responsibility for the
performance of oneís duty lies on every human being other than the God-realized saint,
the next two verses declare that the enlightened soul has no obligation to discharge, giving
reasons for the same:

ÿSàflÊà◊⁄UÁÃ⁄Ufl SÿÊŒÊà◊ÃÎ#p ◊ÊŸfl—–

•Êà◊ãÿfl ø ‚ãÃÈCÔUSÃSÿ ∑§ÊÿZ Ÿ ÁfllÃH 17H
ÿ— who; ÃÈ but; •Êà◊⁄UÁÃ— rejoicing in the Self; ∞fl only; SÿÊÃỖ is, may be; •Êà◊ÃÎ#—

gratified with the Self; ø and; ◊ÊŸfl— the man; •Êà◊ÁŸ in the self; ∞fl only; ø and; ‚ãÃÈCÔU—
contented; ÃSÿ for him; ∑§Êÿ¸◊Ỗ duty, obligation; Ÿ not; ÁfllÃ exists.

He, however, who takes delight in the Self alone and is gratified with the Self,
and is contented in the Self, has no duty.                                 (17)

reflecting on the character of God alone.
This is what is meant by his delighting in
the Self.

The adjective ëÅtmatæpta¨í indicates that
all the desires of the God-realized soul
having reached their state of fulfilment, he
does not find any object in the world worthy
of attainment, nor does he have the least use
for any worldly object whatsoever. Established
in identity with God, he feels gratified for
all time.

By speaking of the God-realized soul
as contented in the Self, the verse shows that
he remains ever contented in God; the
greatest temptation of the world fails to lure
him. He will on no account and under no
circumstance feel dissatisfied; he maintains
no connection with any object of the world,
and transcending for ever all morbid feelings
like joy and sorrow he remains ever contented
in God.

The verse says that such a soul has no
duty. It thereby, shows that the soul possessing
the attributes stated above has realized God;
therefore, all his duties have come to an end,
and the object of his existence has been fully
achieved. All the duties enjoined upon us
have only one end in view, viz., to realize
God, the embodiment of supreme blessedness.

The word ëTuí in this verse differentiates
the enlightened soul from the generality of
men, in whose case performance of allotted
duty has in the preceding verses been declared
as indispensable and obligatory, and failure
on whose part to perform their duty earns
for them the ignominious appellation of
ësinfulí, and renders their life unfruitful.

The qualifying expressions ìtaking delight
in the Selfî, ìgratified with the Selfî, and
ìcontented in the Selfîóall these refer to the
God-realized saint. The word ëMånava¨í
indicates that every human being is capable
of reaching this state after going through the
necessary spiritual discipline; for it is open
to every human soul to realize God.

The word ëÅtmarati¨ followed by the
indeclinable ëEvaí indicates that the God-
realized saint looks upon this objective world
even as one who has awakened from the
dream state looks back upon his dream
experience. Therefore, he entertains not the
least attraction for any object of the world,
and does not indulge in the enjoyment of
worldly objects, but remains unshakably
established in identity with God and God
alone. For this reason his mind and intellect
do not take delight in worldly objects; they
remain naturally engaged in determining and
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Therefore, he who has realized the object of
his life will have nothing else to do. In that
very realization all his duties reach their
fulfilment.

The God-realized soul ceases to have
any relation with his body, mind and intellect;
therefore, he does nothing as a matter of
fact. Nevertheless as a result of past habits,
by force of Prårabdha, his mind, intellect

and body continue, in the eyes of the world,
to perform actions conforming to the
injunctions of the scriptures. Being untouched
by the ego, and untainted by any form of
attachment or desire, such actions are
extremely pure and ideal for others; and yet
it should be borne in mind that the scriptures
have no jurisdiction over the God-realized
soul.

ŸÒfl ÃSÿ ∑Î§ÃŸÊÕÊ¸ ŸÊ∑Î§ÃŸ„U ∑§pŸ–
Ÿ øÊSÿ ‚fl¸÷ÍÃ·È ∑§ÁpŒÕ¸√ÿ¬ÊüÊÿ—H 18H

Ÿ (exists) not; ∞fl either; ÃSÿ for him; ∑Î§ÃŸ for things done; •Õ¸— use; Ÿ there is
no use; •∑Î§ÃŸ for things not done; ß„U here, in this world; ∑§pŸ any; Ÿ (there is) not;
ø and; •Sÿ for this (man); ‚fl¸÷ÍÃ·È on all creatures; ∑§ÁpÃỖ any; •Õ¸√ÿ¬ÊüÊÿ— selfish
dependence.

In this world that great soul has nothing to gain by action nor by abstaining
from action; nor has he selfish dependence of any kind on any being.  (18)

after the dawn of Knowledge he ceases to
have any relation with the trivial happiness
resulting from the gratification of the mind
and the senses; he gets merged for all time in
eternal bliss, and himself becomes an
embodiment of bliss. Therefore, he who feels
that something remains to be done or renounced
by him in order to enable him to attain some
particular form of happiness is no man of
Knowledge in the true sense of the term, but
holds himself to be an illumined soul, mistaking
a particular stage in Sådhanå as the state of
perfection. The marks of an enlightened soul
mentioned in verse 17 do not admit of his
entertaining any such belief. In order to
establish this very fact the Lord states again
in the Uttara-G∂tåó

ìThe Yog∂ who has had his thirst fully
quenched by a potion of the nectar of
Knowledge, and has realized the object of
his existence, has no duty left for him. If he
has any duty left, he is not a man of
Knowledge.î (I.22, Uttara-G∂tå)*

The preceding verse stated that the God-
realized saint has no duty; the same statement
is confirmed here by arguments. The great
soul who has realized God constantly remains
contented in God, therefore, he has no worldly
or other worldly end to serve through
performance of any action, or renunciation of
the same; for all his needs and requirements
have come to an end, and there is nothing
left for him to attain. Therefore, it is no longer
obligatory for him to do anything, or to refrain
from any activity; he is absolutely beyond
the control of the scriptures. If his body, which
is nothing but a combination of the mind and
senses, takes to the performance of some
action, the scriptures do not compel him to
abandon the same; and if they fail to perform
any action, the scriptures do not compel him
to act. The man of knowledge need not,
therefore, believe that in order to enjoy the
bliss of liberation from bondage in this very
life he is required even after enlightenment
either to renounce action or to perform it; for

* ôÊÊŸÊ◊ÎÃŸ ÃÎ#Sÿ ∑Î§Ã∑Î§àÿSÿ ÿÊÁªŸ—– Ÿ øÊÁSÃ Á∑¢§ÁøÃ˜Ô ∑§Ã¸√ÿ◊ÁSÃ øÛÊ ‚ ÃûflÁflÃ˜ÔH
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Just as the man of Knowledge has no
purpose to serve either by undertaking any
action or by renouncing the same, even so
he has no interested connection with any
being whatsoever. This has been brought out
by the Lord in this verse through the statement
that ìhe has no selfish dependence of any
kind on any creature.î It shows that the
Sådhaka who is striving for God-realization,
but whose identification with the body has
not yet totally disappeared, may not crave
for anything for his own personal gratification.
Yet for the maintenance of his body he has
to keep up selfish connection in one form
or other with other beings. Therefore, it is
incumbent on him to undertake or renounce
certain actions in accordance with the
injunctions of the scriptures. But the God-

realized man of Knowledge, having no
identification with the body, does not care
even for his life; under such circumstances
his body is maintained and all its requirements
automatically met by the force of his Prårabdha.
Therefore, he does not maintain any selfish
relation with any being; and that is why he
has no duty left in the world, the object of
his life having been fully realized.

Does this mean that God-realized soul
does not act at all ? No, he does not; and
yet in the eyes of the world actions are
automatically performed through his body
under the impulse of Prårabdha for the
maintenance of the world order. But inasmuch
as he has no connection with those actions,
they are not recognized as coming  under
the definition of ëactioní at all.

Upto this point the Lord established by various arguments that until a man has realized
God, the embodiment of supreme beatitude, it is indispensable for him to follow his
ëSvadharmaí, i.e., to perform in a disinterested spirit duties devolving on him by virtue
of his order in society and stage in life; and though all duties cease in the case of the
God-realized soul, nevertheless under the impulse of his Prårabdha his mind and senses
continue to act for the maintenance of the world order.  Now, drawing Arjunaís attention
to the above discussion, the Lord commands him to perform his duty without attachment:ó

ÃS◊ÊŒ‚Q§— ‚ÃÃ¢ ∑§ÊÿZ ∑§◊¸ ‚◊Êø⁄U–

•‚Q§Ê sÔÊø⁄Uã∑§◊¸ ¬⁄U◊Ê¬AÊÁÃ ¬ÍL§·—H 19H
ÃS◊ÊÃ˜Ô therefore; •‚Q§— unattached; ‚ÃÃ◊Ỗ constantly; ∑§Êÿ¸◊Ỗ worth doing obligatory;

∑§◊¸ duty; ‚◊Êø⁄U perform well; •‚Q§— without attachment; Á„U because; •Êø⁄UŸỖ doing; ∑§◊¸
work; ¬⁄U◊˜Ô the Supreme; •Ê¬AÊÁÃ attains; ¬ÍL§·— man.

Therefore, go on efficiently doing your duty constantly without attachment. Doing
work without attachment man attains the Supreme.                                (19)

due regard to his order in society and stage
in life.

The word ëAsakta¨í indicates that Arjuna
was required to perform his duty without
attachment for it, or for the enjoyments that
would follow as a reward for its performance.
Renunciation of attachment implies renunciation
of desire as well; for it is from attachment

The word ëTasmåtí connects this verse
with the preceding one and pointing to the
arguments advanced by the Lord in favour
of the performance of ëSvadharmaí impresses
on Arjuna that from a consideration of all
those reasons it was clear that this highest
good lay in the performance of ëSvadharmaí.
Therefore, he must perform his duty with
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that desire springs up (II.62). It is, therefore,
that renunciation of the desire for fruit has
not been separately mentioned.

In verse 5 of this chapter the Lord has
already shown that it is not possible for any
one to remain inactive even for a moment;
this proves that man is constantly engaged
in action in one form or another. Therefore,
using the word ëSatatamí in the verse, the
Lord intends to point out to Arjuna that in
every action he does, every moment of his
life, he should give up attachment for it as
well as for its fruit; in other words, he should
do nothing under an impulse of attachment.

By using the adjective ëKåryamí with
the word ëKarmaí, the Lord has shown that
Arjuna should only perform his duty allotted
to him with due regard to his order in
society, stage in life, nature and circumstances.
He should not perform what is anotherís

duty, or action prohibited by the scriptures,
or idle action, or action for the fulfilment of
a desire.

The word ëSamåcaraí (Sam+Åcara)
shows that the duty has to be performed
carefully, correctly and efficiently. If instead
of this it is carelessly done the efficiency of
the work is likely to suffer, which may cause
delay in our reaching the supreme goal.

The second half of the verse shows the
fruit of Karmayoga, when it says that ìdoing
work without attachment man attains the
Supreme.î That is to say, he who performs
his duty in the above manner renouncing
attachment for the work and its fruit, gets
liberated from the bondage of Karma, and
succeeds in realizing God. Such is the glory
of Karmayoga and Arjuna is, therefore,
exhorted by the Lord to perform every action
in the above manner.

In the preceding verse, the Lord stated that he who acts without attachment realizes
God. In support of it He cites in the next verse the instances of Janaka and others, and
thereby impresses on Arjuna the desirability of engaging in action.

∑§◊¸áÊÒfl Á„U ‚¢Á‚Áh◊ÊÁSÕÃÊ ¡Ÿ∑§ÊŒÿ—U–

∂UÊ∑§‚æU˜Ôª˝„U◊flÊÁ¬ ‚ê¬≥ÿã∑§ÃÈ¸◊„¸UÁ‚H 20H
∑§◊¸áÊÊ through action (performed without attachment); ∞fl only; Á„U therefore; ‚¢Á‚Áh◊˜ Ô

perfection; •ÊÁSÕÃÊ— reached; ¡Ÿ∑§ÊŒÿ— (wise) men like Janaka; ‹Ê∑§‚æ˜UÔ ªÔ̋U„U◊Ỗ maintenance of the
world order; ∞fl only; •Á¬ too; ‚ê¬≥ÿŸỖ having an eye to; ∑§ÃÈ¸◊˜Ô to act; •„¸UÁ‚ you ought.

It is through action (without attachment) alone that Janaka and other wise men
attained perfection. Having in view the maintenance of the world order, too, you
should take to action.                                                          (20)

preceding verse, that ìdoing work without
attachment man attains God,î is supported
in this verse by citing the example of Janaka
and other great souls who had attained
perfection by performing action without
attachment. This shows that many great souls
had till that time succeeded in realizing
God through the practice of Karmayoga
(characterized by the absence of the feeling

The word ëJanakådaya¨í, in the present
verse, points to all great souls like A‹vapati,
Ik¶våku, Prahlåda, Ambar∂¶a and others,
who had appeared on earth prior to the
delivery of the present teaching, and who
performed their duties as Janaka did, without
claiming their authorship, and free from
attachment and desire, with the sole object
of realizing God. The statement in the
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of meum, attachment and desire) which was
not a new form of spiritual discipline those
days. Therefore, there is no reason to doubt
that it is an independent discipline and a sure
way to God-realization.

Really speaking, God is realized only
through Knowledge. But he whose heart
gets purified through action without attachment
attains that Knowledge as a matter of course
through the grace of God (IV.38); and the
Karmayog∂ who keeps his mind fixed on
God realizes Him in no time (V.6). It is,
therefore, that action without attachment has
been declared here as a means to God-
realization.

Maintaining the working of the world
process by helping rather than hindering its
orderly progress is what is meant by the
word ëLokasa∆grahaí in this verse. The Lord
means to say that the responsibility for the
maintenance and protection of all beings lies
on man. Therefore, he who by efficiently
performing his own duties with due regard
to his order in society, stage in life, nature
and circumstances helps others by the example
of his own life to follow their own respective
ëSvadharmaí, and give up wickedness and
vice, supports the ëworld orderí by his
action. When the Lord says that having an
eye to the maintenance of the world order
too Arjuna should take to action. He shows
that while action without attachment is
indispensable in the case of every seeker of
blessedness for the attainment of the supreme
object of existence, viz., God-realization, he
should go on acting even from the point of
view of maintaining the world order. In other
words, he must continue to perform his

duties realizing that neglect of duty on his
part would put others who took him for their
ideal and followed in his footsteps on a
wrong track and lead them to neglect their
duties, thus causing disturbance and disorder
in the world-process. Therefore, looking to
the interest of the world order it was improper
for Arjuna to give up the performance of his
duty.

A man of Knowledge has no duty of
his own; therefore, whatever he does, he
does only for the maintenance of the world
order. But even the practicant, who has not
yet attained perfection, can work in the
interest of the world order, taking the man
of knowledge for his ideal. Of course,
he cannot enact this role fully well. For
selfishness cannot be totally eradicated till
there is complete cessation of Ignorance; and
so long as there is the least trace of selfishness
in man, it is not possible for him
to work only for the maintenance of the
world order.

Though the man of Knowledge has no
personal duty, it does not mean that whatever
he does he does merely for show. Doing a
thing merely for show without entertaining
the least regard for it, is a form of hypocrisy.
The man of Knowledge can never be guilty
of hypocrisy. He does only that which he
regards as essential and necessary from the
point of view of maintaining the world order.
He has neither the spirit of exhibition, nor
attachment, nor desire, nor egoism. It is not
possible for others to know what it is that
inspires the actions of a man of Knowledge.
That is why his actions are considered to be
extraordinary and out of the common.

In the preceding verse Arjuna was advised by the Lord to take to action, looking
to the interest of the world order. In connection with this it may be asked, how does
action lead to the maintenance of the world order? This is taken up for discussion in
the next verse.
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The word ë›re¶¢ha¨í, in this verse, refers
to an illumined saint, or man of Knowledge,
who has become known throughout the world
for his noble virtues and ideal conduct, and is
held in reverence by the generality of men
and enjoys their confidence. If such a great
man scrupulously performs the duties
devolving on him by virtue of his order in
society and stage in life, other common people
automatically follow his example and remain
engaged in performing the duties pertaining
to their Varƒa and Åsrama with faith and
reverence. This contributes to the efficient
working of the world order, which goes on
smoothly without any let or hindrance. But if
an illumined saint or man of Knowledge
gives up the performance of duties pertaining
to his Varƒa and Å‹rama, this creates an
impression on the mind of the common people
that no real virtue inheres in action; had there
been any real worth in actions, they would
not have been neglected by such a great soul;
and following his lead, they unhesitatingly
give up the performance of duties and the
observance of rules pertaining to their Varƒa
and Å‹rama. Thus a terrible confusion follows
and the whole world order is thrown into a
state of chaos and disorder. Therefore, looking
to the interests of the world order the man of
Knowledge should go on carefully and
efficiently performing all the duties appropriate
to his Varƒa and Å‹rama; he should neither
neglect nor abandon those duties.

The common run of men begin to

follow whatever the great man establishes by
his precept and practice as the standard of
morality, and perform their duties exactly on
the lines laid down by the great man. This
is what is meant by the statement that
ìwhatever standard is set up by the great
man, is followed by the generality of men.î
Therefore, the great and noble man of
Knowledge, holding a position of honour in
society, should in the interest of the world
order very carefully perform his own duties
and thus teach men to perform their duties.
He should take particular care to see that by
precept or practice he may not prejudice
any useful custom or usage prevailing in a
Varƒa or Å‹rama and conserving the
interests of humanity, or any item of tradition
having connection with the basic virtues of
man.

The whole of humanity does not follow
a particular course of action. Duties of men
vary according to place, time, social conditions,
circumstances and the Varƒa and Å‹rama to
which they belong. It is not possible for a
great and noble soul to practise severally all
those duties himself so as to teach men their
respective duties. Therefore, whatever action,
sanctioned by the Vedas or by usage, he
approves and pronounces by word of mouth
to be proper and good, is accepted as a
standard and followed by the people. This
is what the Lord means by adding the second
half, which appears only a repetition of the
first half.

ÿlŒÊø⁄UÁÃ üÊDÔUSÃûÊŒflÃ⁄UÊ ¡Ÿ—–
‚ ÿà¬˝◊ÊáÊ¢ ∑È§L§Ã ∂UÊ∑§SÃŒŸÈflÃ¸ÃH 21H

ÿÃ˜Ô ÿÃ˜Ô whatever; •Êø⁄UÁÃ does; üÊDÔU— a great man; ÃÃ˜Ô ÃÃ˜Ô (perform) that thing; ∞fl alone;
ßÃ⁄U— other; ¡Ÿ— men (too); ‚— he; ÿÃ˜Ô which; ¬˝◊ÊáÊ◊Ỗ ∑È§L§Ã sets up as a standard; ∂UÊ∑§— the
generality of men; ÃÃ˜Ô that; •ŸÈflÃ¸Ã follow.

For, whatever a great man does, that very thing other men also do; whatever
standard he sets up, the generality of men follow the same                 (21)
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Arjuna has been addressed by the name
of ëPårthaí in the present verse. This name
derives its origin from his mother, who bore
two names, Pæthå and Kunt∂. In her childhood,
so long as she lived with her real father
›µurasena, she was called by the name of
Pæthå; but after her adoption by Kuntibhoja
she came to be known as Kunt∂. The words
ëPårthaí and ëKaunteyaí owe their origin to
these two names. Addressing Arjuna as
ëPårthaí in this verse, Bhagavån ›r∂ Kæ¶ƒa
shows His endearment to him and points out
His close relationship with him on the
motherís side, in order, as if, to assure him
while urging him to action that what He was
preaching to him was not something
commonplace or low. As a cousin, and dear
relation, the Lord assures Arjuna that He is
preaching to the latter what He Himself
actually practises in life, and what is bound
to do the highest good to him.

The Lord says that there is nothing in
all the three worlds for Him to do. He means
to point out that since man is primarily
concerned with this world, duties are prescribed
for him in this world with a view to the
realization of the fourfold object of life, viz.,

Dharma (virtue), Artha (wealth), Kåma
(enjoyment) and Mok¶a (liberation), He is,
however, no mortal man but God Himself,
the ordainer of duties for all beings, and is,
therefore, present in all the three worlds,ó
heaven, earth and the subterranean regions.
Yet He has no duty to perform in any of
these three worlds.

By the statement that there was nothing
in the three worlds unattained by the Lord,
and yet He continued to work, He shows
that though he required nothing for Himself
and was not bound by any duty, being the
universal Lord Himself, who had all His
desires accomplished, yet He worked in the
interest of the world order out of compassion
for all, and did not renounce activity. Therefore,
no man should give up action under the false
idea that since he has no attachment for
enjoyments, nor requires anything for himself
as the fruit of his actions he has no reason
to work, or that having already attained the
supreme state, it is no longer necessary for
him to act. For, even though he may not
have any other reason to work, he should
continue to act at least in the interest of the
world order.

Thus showing how the actions of great men contribute to the interests of the world
order, the Lord now proceeds in the next three verses to establish the necessity of performing
the duties appropriate to oneís Varƒa and Å‹rama by citing His own example.

Ÿ ◊ ¬ÊÕÊ¸ÁSÃ ∑§Ã¸√ÿ¢ ÁòÊ·È ∂UÊ∑§·È Á∑§@ŸU–
ŸÊŸflÊ#◊flÊ#√ÿ¢ flÃ¸ ∞fl ø ∑§◊¸ÁáÊH 22H

Ÿ not; ◊ for Me; ¬ÊÕ¸ O son of Pæthå Arjuna; •ÁSÃ (there) is; ∑§Ã¸√ÿ◊Ỗ duty; ÁòÊ·È ∂UÊ∑§·È
in the three worlds; Á∑§@Ÿ not to do; Ÿ (is) not; •ŸflÊ#◊Ỗ unattained; •flÊ#√ÿ◊Ỗ anything
worth attaining; flÃ¸ I persist; ∞fl only; ø and; ∑§◊¸ÁáÊ in action.

Arjuna, there is no obligatory duty in all the three worlds for Me to do, nor is there
anything worth attaining, unattained by Me; yet I continue to work. (22)

ÿÁŒ sÔ„¢U Ÿ flÃ¸ÿ¢ ¡ÊÃÈ ∑§◊¸áÿÃÁãº˝Ã—U–
◊◊ flà◊Ê¸ŸÈflÃ¸ãÃ ◊ŸÈcÿÊ— ¬ÊÕ¸ ‚fl¸≥Ê—H 23H
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In the preceding verse the Lord stated
that though He had no duty to perform, yet
He continued to work. With reference to this
it may be asked. Why does the Lord engage
in action, if really He has no duty to
perform? The Lord gives His reason in two
verses, which is indicated by the word ëHií
used in this verse.

The Lordís descent on earth takes place
in order to establish the rule of righteousness
in society. Therefore, it can never be possible
for Him, at any time, to neglect the
performance of, or cease to perform any duty
with all its limbs with sufficient vigilance and
care. Nevertheless, in order to put forward
a reason for His engaging in action, He says
that if He did not perform action at any time,
great harm would come to the world. In
other words, being the Creator, Destroyer
and Controller of the entire universe and
being the Ideal Person for laying down
propriety of conduct, if He ever neglected

His duty a great disorganization would set
in the world-process. This has been made
clear by the Lord by the use of the words
ëYadií and ëJåtuí in the present verse.

Lastly, the Lord says that people follow
His way in all matters. Thereby He shows
that some people regarded Him as very
powerful and great, while some regarded
Him as the Ideal Person; therefore, in whatever
way He performed an action, people
automatically tried to do it in that very way
and thus imitated His ways. Under the
circumstance, if He neglected the performance
of any duty, that is to say, if he failed to
do a thing efficiently and carefully, people
would at once begin to imitate Him and
would thus be deprived both of worldly
happiness and of the highest good. Therefore,
in order to teach the world how to act, He
duly performed every action with great vigilance
and care, and never allowed any inadvertence
to cause a lapse.

ÿÁŒ if; Á„U for; •„U◊Ỗ I; Ÿ flÃ¸ÿ◊˜Ô do not engage; ¡ÊÃÈ ever; ∑§◊¸ÁáÊ in action; •ÃÁãº˝Ã—
unwearied; ◊◊ My; flà◊¸ way; •ŸÈflÃ¸ãÃ follow; ◊ŸÈcÿÊ— men; ¬ÊÕ¸ O son Pæthå, Arjuna; ‚fl¸≥Ê—
in all matters.

Should I not engage in action scrupulously at any time, great harm will come
to the world; for, Arjuna, men follow My way in all matters.              (23)

©Uà‚ËŒÿÈÁ⁄U◊ ∂UÊ∑§Ê Ÿ ∑È§ÿÊZ ∑§◊¸ øŒ„U◊ỖU–
‚VÔU⁄USÿ ø ∑§ÃÊ¸ SÿÊ◊È¬„UãÿÊÁ◊◊Ê— ¬˝¡Ê—H 24H

©Uà‚ËŒÿÈ— will perish; ß◊ these; ∂UÊ∑§Ê— worlds; Ÿ ∑È§ÿÊ¸◊Ỗ do not perform; ∑§◊¸ action; øÃ˜Ô
if; •„U◊Ỗ I; ‚VÔU⁄USÿ of confusion; ø and; ∑§ÃÊ¸ cause; SÿÊ◊˜Ô I should prove to be; ©U¬„UãÿÊ◊Ỗ (and)
should destroy; ß◊Ê— these; ¬˝¡Ê— people.

If I cease to act, these worlds will perish; nay, I should prove to be the cause
of confusion and of the destruction of these people.                       (24)

Therefore, the clause ìif I cease to actî, does
not merely repeat the clause ìshould I not
engage in action carefullyî occurring in the
preceding verse. Different ideas have been
enunciated in the two verses.

When the Lord says, ìIf I cease to act,

In the preceding verse the Lord showed
the harm that would accrue if he did not
carefully and properly perform his duties;
while in the present verse He speaks of the
harm that would accrue if He did not act,
i.e., if He renounced action altogether.
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these worlds will perish,î He shows that if
He renounced action, other people too would
do likewise, considering all works enjoined
by the scriptures to be nothing but useless
waste of time and energy; and under the
impulse of love and hatred and carried away
by the downward course of Nature, they
would begin to indulge in arbitrary and
wicked actions, and following the example
of one another all would become selfish,
corrupt and immoral. Thus, attached to worldly
enjoyments, and taking no account of the
injury that might be done to others, they
would begin to indulge in sinful actions
prohibited by the scriptures and detrimental
to the best interests of humanity for gaining
their own selfish ends. As a result of this,
they would be deprived of the fruit of human
existence, and would be thrown after death
into the wombs of lower species of beings,
or into hell.

The word ëSa∆karasyaí in the present
verse means every type of confusion in the
social order. According to his order in
society, stage in life, nationality, community,
nature, place, geographical surroundings, the
age in which he lives, the nation to which
he belongs and his individual circumstances,
everybody has his own particular Dharma
or duty to perform. Ignoring the rules laid
down by the scriptures if people fail to
perform their duty, the whole social order
gets disturbed, and the duties of the various
classes get mixed up. Thus falling off from
their respective duties, they all reach a

degraded state, so that they not only lose
their virtue, deviate from their duty and are
degraded from their social order, but the
human element of their character gets almost
lost. Therefore, in this verse, the Lord shows
that if he abandoned the duties as enjoined
by the scriptures, He would thereby be
instrumental in creating confusion in the
social order by showing the people by His
example the way to abandon duties enjoined
on them by the scriptures.

When man falls from his duty and all-
round confusion prevails over all the ranks
of society, he grows extremely selfish and
getting addicted to sense-enjoyments, starts
on a course of mutual destruction by various
means. For the sake of trivial and momentary
pleasures he does not hesitate to put an end
to the life of a fellow-man. Tyranny becomes
the order of the day, and the world is visited
by natural calamities of various types, which
destroy its resources of food and drink and
bring many forms of suffering to man in the
form of epidemics, droughts, floods, famines,
fires, earthquakes and the fall of meteors.
Men begin to die like flies and the whole
world is threatened with destruction. Referring
to this dreadful contingency the Lord says,
ìI should be the cause of destruction of these
people,î and thereby shows that if He
abandoned the duties enjoined by the scriptures,
He would be responsible in the above
manner for making people throw off all
forms of restraint, and thus bringing about
their eventual destruction.

Thus describing in three verses, by citing His own example, the consequences, on
the one hand, of not doing action carefully, and on the other, of total renunciation of
action, and proving that in the interest of the world order it is obligatory for all to perform
their allotted duty, the Lord now urges on even the man of Knowledge to perform action
with a view to maintenance of the world order:

‚Q§Ê— ∑§◊¸áÿÁflmÊ¢‚Ê ÿÕÊ ∑È§fl¸ÁãÃ ÷Ê⁄UÃU–
∑È§ÿȨ̂ÁmmÊ¢SÃÕÊ‚Q§Áp∑§Ë·È∂̧UÊ∑̧§‚æ̃UÔ ª̋„U◊Ô˜Ô H 25H
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The word ëKarmaƒií, in this verse refers
to the duties enjoined by the scriptures on
every individual with due regard to his order
in society, stage in life, nature and
circumstances, and does not include either
prohibited action or purposeless action; for
the Lord inculcates the necessity of keeping
the unwise engaged in such action, and urges
on the wise men also to perform their duty
like the unwise.

The expression ìthe unwise attached to
actionî, in this verse, stands for those worldly-
minded men of action who scrupulously perform
the duties enjoined upon them by the scriptures
strictly according to their sphere of action and
possess full faith in devotion to and attachment
for the scriptures as well as the works enjoined
by them and their fruit. Being attached to
action, they can neither be classed with the
Karmayog∂s of pure and Såttvika intent, striving
for blessedness, nor with the immoral Tåmasika
men possessed of a demoniac, fiendish or
delusive nature, inasmuch as they reverently
perform works enjoined by the scriptures. They
should therefore, be taken to belong to the
class of men possessing a nature which partakes
of the elements of Sattva and Rajas both, and
who have been referred to in verses 42 to 44
of Chap. II under the name of the ëunwiseí in
verses 20 to 23 of Chap. VII under the epithet
ëAlpamedhasåmí (of meagre intelligence) and
in verses 20, 21, 23 and 24 of Chap. IX as
the ëworshippers of other godsí.

The devotion, zeal and earnestness with
which a mother nurses her child, on account
of her natural affection and attachment for
the child as well as the prospect of receiving

some return for her services in her old age,
cannot be found elsewhere; even so, he who
possesses natural attachment for actions and
the enjoyments that are obtained through them,
and faith in the scriptures which prescribe
them, duly performs all actions enjoined by
the scriptures, with all their attendant limbs,
with sincere faith, reverence and earnestness.
This cannot be expected from one who
possesses neither faith in the scriptures, nor
any aptitude for actions enjoined by the
scriptures. By the use of the words ëYathåí
and ëTathåí in this verse, the Lord has therefore
shown that even though the wise man is
altogether free from egoism, the sense of
doership, attachment and desire, nevertheless
with the sole object of maintaining the world
order he should scrupulously perform all works
enjoined by the scriptures, with their attendant
limbs, even as the unwise attached to action
do.

The adjective ëAsakta¨í, meaning
ëwithout attachmentí, used with the word
ëVidvåní makes it clear that the latter has to
be understood in the sense of a wise man
who has realized God, and not in the sense
of one who possesses mere book knowledge;
for mere book knowledge does not make one
free from attachment.

The word ëCik∂r¶u¨ (seeking), occuring
in the second half of the verse, shows that
even the man of Knowledge is not altogether
free from desire. But it should be clearly
understood that the desire which exists in an
illumined soul is not an ordinary but an
extraordinary type of desire. Words can
neither describe nor convey any idea of the

‚Q§Ê— attached; ∑§◊¸ÁáÊ to action; •ÁflmÊ¢‚— the unwise; ÿÕÊ as; ∑È§fl¸ÁãÃ act; ÷Ê⁄UÃ O
descendant of Bharata, Arjuna; ∑È§ÿÊ¸Ã˜Ô should act; ÁflmÊŸỖ the wise man; ÃÕÊ so; •‚Q§—
unattached; Áø∑§Ë·È¸— seeking; ∂UÊ∑§‚æ˜ U Ôª˝„U◊Ỗ maintenance of the world order.

Arjuna, as the unwise act with attachment, so should the wise man, seeking
maintenance of the world order, act without attachment.                   (25)
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desire arising in the mind of one who is
entirely free from desire. Only this much can
be said with regard to this desire that it is
a nominal desire and appears only in order
to keep all ordinary people engaged in the
performance of their duties. This type of
desire is found to exist in God as well, and
is really speaking no desire at all. Therefore,

the word ëCik∂r¶u¨í should be understood to
mean that only the right type of activity
proceeds from the wise man in the interest
of the world order so that the ordinary men
going to imitate him may not abandon their
duties and thereby bring ruin to themselves.
As a matter of fact, no other motive can be
ascribed to the actions of a saint.

Ÿ ’ÈÁh÷Œ¢ ¡ŸÿŒôÊÊŸÊ¢ ∑§◊¸‚ÁXÔUŸÊ◊ỖU–
¡Ê·ÿà‚fl¸∑§◊Ê¸ÁáÊ ÁflmÊãÿÈQ§— ‚◊Êø⁄UŸỖÔH 26H

Ÿ should not; ’ÈÁh÷Œ◊Ỗ unsettling the mind; ¡ŸÿÃỖ cause; •ôÊÊŸÊ◊Ô˜Ô of the ignorant;
∑§◊¸‚ÁXÔUŸÊ◊Ỗ attached to action; ¡Ê·ÿÃ˜Ô should get them to perform; ‚fl¸∑§◊Ê¸ÁáÊ all (their)
duties; ÁflmÊŸ˜Ô the wise man; ÿÈQ§— established (in the Self); ‚◊Êø⁄UŸỖ duly performing (them
himself).

A wise man, established in the Self, should not unsettle the mind of the ignorant
attached to action, but should get them to perform all their duties, duly performing
his own duties.                                                        (26)

may undermine their faith or create doubt in
their mind about the necessity of performing
obligatory duties, or about the scriptures that
deal with them; for if their faith in these is
undermined they would, in the name of
Knowledge and disinterested action give up
whatever actions enjoined by the scriptures
they have been performing even with an
interested motive. That would, instead of
raising them to a higher level of spiritual
existence, degrade them to a lower level than
their present one. Therefore, the Lord does
not mean to say that the unwise should not
be given any instruction about Knowledge or
that they should not be enlightened about the
secret of selfless action; His intention is only
to show that the wise man should never allow
the thought to enter the mind of the ignorant
that action is unnecessary for the realization
of Truth or that action is no more necessary
after such realization. Nor should they be
allowed to entertain the idea that where there
is no desire for fruit, there is no necessity for
the pursuit of action; nor again should they

As in the preceding verse, the word
ëVidvåní, with the adjective ëYukta¨í, in this
verse, stands for the wise man, who is free
from attachment and firmly established in
union with God.

Creating doubt in oneís mind about the
propriety of a religious practice followed by
him for his spiritual evolution is what is meant
by unsettling oneís mind. Thus, if a man who
is deeply attached to action and has faith in
religious practices and in the scriptures
prescribing such practices as well as in the
enjoyments of the other world is presented
with a point of view which undermines his
faith in those practices as well as in the scriptures
dealing with those practices, it will be
tantamount to creating confusion in his mind.
Therefore, when the Lord says in the present
verse that the wise man should not unsettle
the mind of the ignorant attached to action,
He means that while instructing such men
about selfless action or about realization of
the Ultimate Truth, the wise man should take
particular care not to utter or do anything which
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be kept tied down to the erroneous conception
that the highest goal of human existence is to
attain heaven through the performance of action
with an interested motive and with attachment
to its fruit, and that there is no duty higher
than this. On the other hand, while trying to
banish from their mind all worldly attachment
and desire, the wise man should endeavour
by his conduct and instruction to keep the
unwise engaged in the performance of their
duties with the same amount of faith and
reverence.

It is no doubt true that when the unwise
perform the duties enjoined by the scriptures,
they do so with faith and reverence in their
heart. But when they hear discourses on the
realization of Truth, or on the necessity of
renouncing desire for the fruit of actions,
they generally fail to grasp the true import
of those teachings, and begin wrongly to

imagine that action is unnecessary for the
attainment of true Knowledge or for one
who has no attachment for its fruit. Necessarily,
therefore, action in his estimate occupies a
lower place in the field of spiritual discipline.
Influenced by this line of thought they
develop an inclination towards renunciation
of action, and in the end, giving up out of
ignorance the performance of obligatory duties,
become easy victims of sloth and error.
Therefore, in this verse, the Lord urges on
the wise man to perform efficiently and
without attachment all his duties and thereby
set up an ideal before others which may not
undermine their faith and interest in action
enjoined by the scriptures and whereby they
may be encouraged to perform their actions
scrupulously and selflessly or without claiming
their doership, and thereby realize the object
of their human existence.

Thus urging on the wise man, in two verses, to perform duties enjoined by the scriptures
from the point of maintaining the world order, the Lord proceeds in the next two verses to
differentiate the man of knowledge from the common run of men attached to action.

¬˝∑Î§Ã— Á∑˝§ÿ◊ÊáÊÊÁŸ ªÈáÊÒ— ∑§◊Ê¸ÁáÊ ‚fl¸≥Ê—–
•„UVÔUÊ⁄UÁfl◊Í…UÊà◊Ê ∑§ÃÊ¸„UÁ◊ÁÃ ◊ãÿÃH 27H

¬˝∑Î§Ã— of Prakæti (Primordial Matter); Á∑˝§ÿ◊ÊáÊÊÁŸ are being performed; ªÈáÊÒ— by modes;
∑§◊Ê¸ÁáÊ (all) actions; ‚fl¸≥Ê— in every way; •„UVÔUÊ⁄UÁfl◊Í…UÊà◊Ê whose mind is deluded by egoism;
∑§ÃÊ¸ (am) the doer; •„U◊˜Ô I; ßÁÃ so; ◊ãÿÃ thinks.

In fact, all actions are being performed by the modes of Prakæti (Primordial
Nature). He, whose mind is deluded by egoism, thinks, ìI am the doerî.       (27)

a sound, that of the skin to touch something,
that of the eye to see a form, that of the
tongue to taste, that of the nose to smell, that
of speech to utter sound, that of the hands
to grasp something, that of the feet to move,
and that of the organs of defecation and
urination to pass excreta. The word ëactionsí
includes all these functions. Therefore, when
the Lord says in this verse that ëall actions
are being performed by the modes of
Prakætií, He intends to bring out that whatever

It is the three qualities of Sattva, Rajas
and Tamasóborn of Prakætiówhich are
transformed into twenty-three categories,
consisting of the intellect, ego and mind, the
five subtle elements of ether, etc., the ten
organs of perception and action and the five
objects of senses, viz., sound, etc. All these
are modes of Prakæti. Among these, the
function of the intellect is to analyse and
ascertain an object, that of the mind is to
reflect on an object, that of the ear to hear
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actions take place in this world, are nothing
but the operation of the aforesaid modes
of Prakæti, and the absolute and formless
Åtmå (Self) has really nothing to do with
them.

The body is nothing but an aggregate
of the above twenty-three categories, viz.,
the intellect, ego and mind, the five subtle
elements, the ten organs of perception and
action, and the five objects of the senses. The
feeling of ëIí in respect of this body, or in
other words deep-rooted self-identification with
the same, is called the ëegoí. The unwise
man, whose mind is completely deluded by
this feeling of ëIí which has come down from
time without beginning, in other words, whose
power of discrimination has been lost, on
account of which he is unable to differentiate
the Spirit from Matter and does not realize
Himself as pure Spirit, altogether distinct
from the body, or as an eternal fraction of
God is referred to in this verse by the word

ëAha∆kåravimµuŒhåtmåí. The word cannot,
therefore, be interpreted to mean the Sådhaka
following the path of Karmayoga, who is
free from attachment and endowed with
discrimination. For his mind is not deluded
by the ego; on the other hand, he is engaged
in the attempt to eradicate the ego.

Even though, as a matter of fact, the
soul has no relation with actions, the unwise
man, identifying himself with the body
consisting of the twenty-three elements,
associates himself with the different actions
of the body, and thus assumes himself to be
the doer of those actions. In other words, he
thinks it is he who resolves, he who reflects,
he who hears, he who sees, he who eats,
he who drinks, sleeps, walks, and so on, and
thus traces every action to himself. That is
why action becomes the cause of bondage
to him; and that is why in order to reap the
fruits of those actions he has to go through
the process of repeated births and deaths.

ÃûflÁflûÊÈ ◊„UÊ’Ê„UÊ ªÈáÊ∑§◊¸Áfl÷ÊªÿÊ—–
ªÈáÊÊ ªÈáÊ·È flÃ¸ãÃ ßÁÃ ◊àflÊ Ÿ ‚îÊÃÔÔH 28H

ÃûflÁflÃỖ the knower of Truth; ÃÈ but; ◊„UÊ’Ê„UÊ O mighty-armed Arjuna; ªÈáÊ∑§◊¸Áfl÷ÊªÿÊ—
about the respective spheres of Guƒas (modes of Prakæti) and actions; ªÈáÊÊ— the modes
of Prakæti; ªÈáÊ·È among the Guƒas (in the shape of objects of perception); flÃ¸ãÃ move; ßÁÃ
so; ◊àflÊ holding; Ÿ not; ‚îÊÃ gets attached (to them).

However, he, who has true insight into the respective spheres of Guƒas (modes
of Prakæti) and their actions, holding that it is the Guƒas (in the form of the senses,
mind, etc.,) that move among the Guƒas (objects of perception), does not get attached
to them, Arjuna.                                                       (28)

commentary of the preceding verse. The
three dispositions of the mind, known as
Såttvika, Råjasika and Tåmasika which
determine the character of action as Såttvika,
Råjasika or Tåmasika, and with reference to
which a man is spoken of as possessed of
Såttvika qualities, another as possessed of
Råjasika qualities, and a third as possessed
of Tåmasika qualities,óall these modifications

The word ëTuí, in this verse, has been
used to bring out clearly the difference of
outlook between the man of knowledge and
the man of ignorance, as described in verse
27 above.

The word ëGuƒavibhågaí denotes the
twenty-three categories which are the products
of the three GuƒasóSattva, Rajas and Tamas,
and which have been referred to in the



174 * Bhagavad-G∂tµa *

of the mind also fall under category of the
Guƒas.

The word ëKarmavibhågaí denotes the
different actions that proceed from the above
Guƒas, and have been described in the
course of the commentary on the preceding
verse, the sense of doership and attachment
with regard to which cause manís bondage.
Both these categories of the Guƒas and their
actions are nothing but extensions of the
modes of Prakæti. Therefore, they all pertain
to matter, and are by nature ephemeral,
perishable, subject to modifications, illusory,
and appearing without any real foundation
like an unsubstantial dream. True insight into
both these categories consists in realizing the
fact that the soul stands apart from both these
categories of the Guƒas and their actions and
has no relation with them whatsoever, that
it is wholly devoid of attributes, formless,
changeless, eternal, pure, free and the very
embodiment of knowledge.

The J¤ånayog∂ who has thus obtained
true insight into the categories of the Guƒas
and actions, attributes every action of the
mind, intellect, senses and the body to the
fact that it is the products of these Guƒas
in the shape of all instruments of perception
such as the mind, intellect and senses that
are moving within the sphere of their respective
objects, which are also products of the
Guƒas and that he has no relation with either.
It is, therefore, that he does not get attached
either to any actions or to the fruits of such
actions in the shape of agreeable or disagreeable
experiences; in other words, he does not
associate himself with either. He looks upon
both the Guƒas and their actions as transient,
material and subject to change and perishable
and himself as eternal, pure, awakened,
changeless, a non-doer and absolutely
unattached. Verses 8 and 9 of Chapter V,
and, again, verse 19 of Chap. XIV reiterate
the same truth.

Showing thus the distinction between the outlook of the generality of men attached
to action and that of the J¤ånayog∂, the Lord now urges on the exalted soul who has
fully realized the nature of the Self not to unsettle the ignorant folk attached to action.

¬˝∑Î§ÃªÈ¸áÊ‚ê◊Í…UÊ— ‚îÊãÃ ªÈáÊ∑§◊¸‚È–
ÃÊŸ∑Î§àFÁflŒÊ ◊ãŒÊã∑Î§àFÁflÛÊ ÁfløÊ∂UÿÃỖH 29H

¬˝∑Î§Ã— of Prakæti; ªÈáÊ‚ê◊Í…UÊ— completely deluded by the Guƒas; ‚îÊãÃ remain attached;
ªÈáÊ∑§◊¸‚È to (those) Guƒas and actions; ÃÊŸ˜Ô those; •∑Î§àFÁflŒ— insufficiently knowing; ◊ãŒÊŸỖ
fools; ∑Î§àFÁflÃỖ the man of perfect Knowledge; Ÿ ÁfløÊ∂ÿÃỖ should not unsettle (the minds of).

Those who are completely deluded by the Guƒas (modes) of Prakæti remain
attached to those Guƒas and actions; the man of perfect Knowledge should not unsettle
the mind of those ignorants of imperfect understanding.                             (29)

and attachment for the same and out of desire
for obtaining enjoyments in this world and
the next. It cannot refer to those sinless men
of a Såttvika nature who are engaged in
spiritual discipline with the object of God-
realization; for they are not deluded by the
modes of Prakæti. Nor can it refer to men

The word ëGuƒasammµuŒhå¨í in this
verse stands for those worldly-minded and
unenlightened men attached to action who
have already been referred to in verse 25 and
26, whose nature is constituted of Rajoguƒa
mixed up with the quality of Sattva, and who
are engaged in performing actions with faith
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of Tåmasika temperament, who are addicted
to prohibited action; for having no faith in
the scriptures, they neither perform nor have
any attachment for the performance of
prescribed duties. Therefore, there can be no
question of dissuading one from undermining
the faith of these men of a Tåmasika nature
in action; on the other hand, their faith in
the scriptures has to be fostered with a view
to winning them over from their addiction
to prohibited actions and induce them to take
up the performance of prescribed duties with
diligence and care.

ìDeluded by the Guƒas, these worldly-
minded men remain attached to the Guƒas
and actions.î By making this statement, the
Lord intends to show that such men possess
no knowledge of any happiness that lies
beyond the range of Prakæti; in their view
highest form of happiness lies in the enjoyments
of the world. That is why they remain
attached to enjoyments, which are products
of the three Guƒas, as well as to actions
which are the means of obtaining such
enjoyments. They never seek or endeavour
to free themselves from the bondage of these
Guƒas.

The words ëAkætsnavida¨í and ëMandåní,
accompanied by the word ëTåní show that
men of the type described above, who work
with interested motives, although they have
no full knowledge of the real truth or of the
highest goal of human existence, nevertheless
because they possess faith in the duties
prescribed by the scriptures and their fruits,
do possess some amount of knowledge,
however insufficient. Therefore, they are
much superior to those unruly and wayward

men of a Tåmasika nature, who regard vice
as virtue and virtue as vice. They are not
totally devoid of intelligence, only they are
men of meagre intelligence. Therefore their
actions, instead of leading to God-realization,
bring them perishable enjoyments of the
world.

The word ëKætsnavití, in the present
verse, stands for the illumined saint, who
having thoroughly understood the truth about
the spheres of the Guƒas and their actions
as described above has fully realized the true
nature of God. By asking such men not to
unsettle the mind of those men of insufficient
knowledge, the Lord means that it is not
advisable to dissuade men who have faith
in action and perform actions with interested
motives from actions enjoined by the scriptures
or to weaken their faith and interest in the
performance of such actions by placing
before them argumetns showing that action
involves much strain and exertion, that action
is of no avail, that the world is but an
illusion, and that all action leads to bondage;
for this may lead to their downfall. The real
truth of spiritual knowledge should, therefore,
be brought home to them keeping undisturbed
their faith in actions prescribed by the scriptures,
in the fruits of such actions, as well as in
the scriptures prescribing them. At the same
time, they should be taught to perform
Såttvika actions (XVIII.23) with faith, diligence
and earnestness, or practise the Såttvika
form of renunciation (XVIII.9), giving up
attachment, the sense of doership and the
desire for fruit, so that they may easily
understand the truth and be properly initiated
into its secrets.

In response to Arjunaís prayer to tell him definitely the one discipline by which he
might obtain the highest good, the Lord established from verse 4 up to this point that
in whatever state one may be, he should continue to perform the duties prescribed for
him by the scriptures, according to his order in society, stage in life, nature and
circumstances. In order to establish this point, the Lord made the following observations
one after another in the preceding verses:
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(1) Without performing action, man does not attain actionlessness, or perfection in
Karmayoga (III.4).

(2) Merely by renouncing action, man does not attain perfection in J¤ånayoga (III.4).
(3) Man cannot remain totally inactive even for a moment (III.5).
(4) Outwardly renouncing action and mentally dwelling on the objects of senses, is

hypocrisy (III.6).
(5) He who performs action selflessly, controlling the mind and senses, is the best of

men (III.7).
(6) Action is superior to inaction (III.8).
(7) Abstaining from action, one cannot even maintain the body (III.8).
(8) Action performed for the sake of sacrifice causes no bondage, but leads to

salvation (III.9).
(9) Action has been enjoined upon man by the Creator, Brahmå, and selfless performance

of action leads to the highest good (III.10,11).
(10) He who enjoys objects without performing his duty is a thief (III.12).
(11) He who derives his sustenance from what is left over after sacrifice, just for the sake

of keeping up his body, gets absolved of all sins (III.13).
(12) He who, without performing sacrifices, cooks food only for nourishing his body is

a sinner (III.13).
(13) He who, abandoning his duties, hinders the operation of the wheel of creation,

leads a sinful life and lives in vain (III.16).
(14) Doing work without attachment, man attains God (III.19).
(15) It was through action that Janaka and others reached perfection in ancient times

(III.20).
(16) Other men imitate what a great man does; therefore, a great man should perform

action (III.21).
(17) God has no duty, and yet He works with a view to maintaining the world order

(III.22).
(18) The wise man has no duty, and yet he should work in the interest of the world order

(III.25).
(19) A wise man should in no way deter men from the performance of their duty by

renouncing action himself or by instructing men to do so, but should perform
duties himslef and get others to do the same (III.26).

(20) The man of perfect knowledge should not unsettle the minds of men attached to
action by instructing them to renounce their prescribed duties (III.29).

Showing by these arguments the indispensable necessity of performing action, the
Lord now, in response to Arjunaís Prayer contained in verse 2, tells him the best discipline
for the attainment of highest good, and commands Arjuna to fight.

◊Áÿ ‚flÊ¸ÁáÊ ∑§◊Ê¸ÁáÊ ‚ÛÿSÿÊäÿÊà◊øÃ‚Ê–

ÁŸ⁄UÊ≥ÊËÌŸ◊¸◊Ê ÷ÍàflÊ ÿÈäÿSfl ÁflªÃÖfl⁄U—H 30H
◊Áÿ to Me; ‚flÊ¸ÁáÊ all; ∑§◊Ê¸ÁáÊ actions; ‚ÛÿSÿ dedicating; •äÿÊà◊øÃ‚Ê with (your) mind

fixed on the Self (Me); ÁŸ⁄UÊ≥ÊË— without hope; ÁŸ◊¸◊— devoid of the feeling of ëmineí; ÷ÍàflÊ
becoming; ÿÈäÿSfl fight; ÁflªÃÖfl⁄U— cured of mental agitation.
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The word ëCetasí forming part of the
compound word ëAdhyåtmacetasåí stands
for the mind which has developed faith in
God, the inner witness of all hearts, after a
due recognition of His virtues, glory and real
nature, and thinking of Him constantly and
under every circumstance. He who dedicates
his actions to God with the help of such a
mind realizes God to be almighty, all-pervading
and omniscient, the support of all, the universal
Lord, the supreme object of realization, the
supreme goal, the greatest well-wisher, the
best and dearest friend, and supremely kind.
Recognizing the body accompanied by the
mind and senses and all their actions as well
as all objects of the world as belonging to
God, he renounces all attachment and the
sense of possession with regard to them. He
believes that he is absolutely powerless, that
it is God Himself who lends him the necessary
power and is getting everything duly performed
by him according to His own will and that
he is a mere tool in His hands. In this way
he regards himself as wholly subordinate to
God, and goes on performing all actions as
a mere puppet for His sake and under His
inspiration and guidance, and according to
His directions, mentally renouncing all
connection with those actions and with their

fruits, and taking everything as belonging to
Him. Such a man is said to have dedicated
all his actions to God with the mind fixed
on Him. Verse 6 of Chap. XII, and verses
57 and 66 of Chap. XVIII similarly speak
of surrendering all actions and duties to
God.

The sense of possession, hope and mental
agitation cease to exist in him who has thus
dedicated all his actions and duties to God
and always keeps his mind fixed on Him. It
is in order to bring home this truth to Arjuna
that the Lord advises him in this verse to
engage himself in the fight after conquering
these evils. The Lord intends to show that
transferring the responsibility for all his actions
to Him, Arjuna should rid himself of all
morbid feelings such as hope and the sense
of possession, love and hatred, joy and grief,
etc., and should carry on the fight according
to His commands after that. Therefore, so
long as while performing actions or enjoying
their fruit a Sådhaka is found to have the
feeling of possession and desire with regard
to those actions and their fruit, or so long as
his mind is subject to morbid feelings such as
attraction and repulsion, joy and grief, etc., it
should be clearly understood that all his actions
have not been dedicated to God.

Therefore, dedicating all actions to Me, with your mind fixed on Me, the Self of
all, free from desire and the feeling of meum and cured of mental agitation, fight. (30)

Thus revealing to Arjuna the definite discipline that would lead to his highest good,
and commanding him to fight, the Lord proceeds in the next verse to declare the fruit
of the practice of this discipline:

ÿ ◊ ◊ÃÁ◊Œ¢ ÁŸàÿ◊ŸÈÁÃDÔUÁãÃ ◊ÊŸflÊ—–
üÊhÊflãÃÊ̆ Ÿ‚ÍÿãÃÊ ◊ÈëÿãÃ Ã̆ Á¬ ∑§◊¸Á÷—H 31H

ÿ who; ◊ My; ◊Ã◊Ỗ teaching; ßŒ◊Ỗ this; ÁŸàÿ◊Ỗ always; •ŸÈÁÃDÔUÁãÃ follow; ◊ÊŸflÊ— the men;
üÊhÊflãÃ— (and) devout; •Ÿ‚ÍÿãÃ— uncavilling; ◊ÈëÿãÃ are released; Ã they; •Á¬ even; ∑§◊¸Á÷—
from (the bondage of) actions.

Even those men, who, with an uncavilling and devout mind, always follow this
teaching of Mine, are released from the bondage of all actions.              (31)
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The use of the word ëMånavå¨ with the
adjective ëYeí in this verse brings out the fact
that the pursuit of the discipline thus revealed
to Arjuna is not intended to be confined to
any particular community, or to any particular
individual. All men are qualified to pursue it.
Dedicating all their duties and actions to God
in the above manner, men belonging to any
and every caste or order, nationality or
community may follow it.

The two words ë›raddhåvanta¨í and
ëAnasµuyanta¨í used in the verse indicate that
those who find fault with the Lord, and look
upon Him as an ordinary human being rather
than God Himself, and have no faith in Him,
are not qualified for the pursuit of this
discipline. It can be pursued only by him who
never finds fault with the Lord, and always
cherishes faith in and devotion to the Lord.
Therefore, those who desire to pursue this
discipline should acquire these qualifications.

Without these qualifications, it is difficult even
to understand the implications of this discipline,
to say nothing of pursuing it.

The teaching of the Lord is no doubt
eternally true; hence the adjective ëNityamí
may as well be taken to qualify the word
ëMatamí. But in the context of this verse,
it appears more appropriate to treat it as an
adjunct to ëAnuti¶¢hantií. It thus means that
the Sådhaka should dedicate once for all his
actions to God and should carry on all his
duties in that spirit of dedication. The use
of the word ëevení (Api) in the clause ëeven
they get releasedí is intended to show that
when by pursuing this discipline it is possible
even for ordinary men to get over the
binding effect of actions i.e., to attain freedom
for all time from the bondage of births and
deaths, and realize God, the very embodiment
of supreme bliss, it should be much easier
for Arjuna to attain that state.

Describing thus the fruit of following the above teaching, the Lord now shows the
harm in not following it.

ÿ àflÃŒèÿ‚ÍÿãÃÊ ŸÊŸÈÁÃDÔUÁãÃ ◊ ◊Ã◊ỖÔ–
‚fl¸ôÊÊŸÁfl◊Í…UÊ¢SÃÊÁãflÁh ŸCÔUÊŸøÃ‚—H 32H

ÿ (they) who; ÃÈ but; ∞ÃÃỖ this; •èÿ‚ÍÿãÃ— carping (at Me); Ÿ not; •ŸÈÁÃDÔUÁãÃ follow;
◊ My; ◊Ã◊Ỗ teaching; ‚fl¸ôÊÊŸÁfl◊Í…UÊŸỖ deluded in the matter of all knowledge; ÃÊŸỖ those; ÁflÁh
know; ŸCÔUÊŸ˜Ô lost; •øÃ‚— fools.

They, however, who, finding fault with this teaching of Mine, do not follow it,
take those fools to be deluded in the matter of all knowledge as lost.  (32)

all actions to Him, and so onóthis is what is
meant by ìfinding fault with this teaching.î
And following the above arguments he who
refuses to renounce the sense of possession,
attachment and desire, and instead of offering
all actions to God, follows the dictates of his
own will and abandons the duties and actions
enjoined by the scriptures, is said to flout this
teaching of the Lord.

The word ëAcetasa¨í refers to those
stupid and depraved men of a Tåmasika

The word ëTuí indicates that the present
verse describes the fate of those who follow
a course which is quite the reverse of that
followed by the Sådhakas referred to in the
preceding verse.

Treating the Lord as an ordinary human
being, and entertaining or propagating the idea
that He has imparted this teaching in order to
elicit the homage of the people, and that it is
absurd to think that one gets released from
the bondage of Karma by merely surrendering
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disposition, whose mind is full of evil thoughts
and evil impulses and who possess neither
discrimination nor self-control. This is the
reason why this type of men get perverted,
on account of which they entertain wrong
notions about the means of happiness in this
world and the next; that is why they get

addicted to evil ways. This brings about their
degradation in this world, as well as in the
next. They fall from their human state, and
on leaving this body have to expiate their
sins by taking birth in the lower species of
animals such as a dog or a swine, or go
through the terrible tortures of hell.

The preceding verse stated that those who do not follow the above teaching of the
Lord are lost. On this it may be asked: What harm will accrue to the man, who instead
of performing his duties in accordance with the above teaching of the Lord, wilfully
renounces all activities? In answer to this, the Lord says:

‚ŒÎ≥Ê¢ øCÔUÃ SflSÿÊ— ¬˝∑Î§ÃôÊÊ¸ŸflÊŸÁ¬–
¬˝∑Î§ÁÃ¢ ÿÊÁãÃ ÷ÍÃÊÁŸ ÁŸª˝„U— Á∑¢§ ∑§Á⁄UcÿÁÃH 33H

‚ŒÎ≥Ê◊˜Ô according to the tendencies; øCÔUÃ acts; SflSÿÊ— ¬˝∑Î§Ã— of his own nature; ôÊÊŸflÊŸ˜Ô
the wise (man); •Á¬ too; ¬˝∑Î§ÁÃ◊Ỗ (their) nature; ÿÊÁãÃ follow; ÷ÍÃÊÁŸ (all) living  creatures;
ÁŸª˝„U— restraint; Á∑§◊Ỗ what; ∑§Á⁄UcÿÁÃ can do.

All living creatures follow their tendencies; even the wise man acts according
to the tendencies of his own nature. What can restraint do?  (33)

saint, who knows the real truth about God.
The word ëApií shows that when even

the wise man, who has risen above all the
Guƒas, acts according to the tendencies of
his own nature, much less can the ignorant
man, who is completely under the sway of
Prakæti, forcibly arrest the course of Prakæti.

In this connection it must be conceded
that the nature of even God-realized saints
varies in each individual case. This difference
is inevitable owing to differences in the
course of discipline which was followed by
them, as also diversity in the nature of the
Prårabdha which has been responsible for
their birth.

The illumined soul, in fact, has nothing
to do with the latencies of Karma, nor does
he perform any action. Of course, seeds of
Prårabdha, sowed by him in his previous
lives remain stored in his mind, and it is by
force of these seeds that his intellect, mind
and senses function of their own accord

By the statement that ëall living creatures
follow their tendenciesí the Lord shows in
this verse that just as the water of the various
rivers naturally flows towards the ocean, and
none can forcibly obstruct its course, even
so, all living beings tied down to their own
nature are drifting along the course of nature
towards Nature itself. Therefore, it is not
possible for anybody to renounce all his
activities forcibly. Of course, even as the
course of a river can be turned from one
direction to another, so can man by changing
the aim of his life turn the course of life from
one direction to another. In other words,
renouncing likes and dislikes, he can utilize
his actions as aids to God-realization.

The word ëPrakætií here denotes the
distinctive nature of an individual, representing
the sum-total of tendencies of actions done
in previous lives and stored up in his
mind.

The ëJ¤ånavåní refers to the God-realized
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without any agent just for the fruition of that
Prårabdha and in the interest of the world
order. Attributing these actions of the intellect,
mind and sense to the man of Knowledge
from the point of view of the world, it is
asserted that ìthe wise man too acts according
to the tendencies of his own nature.î Inasmuch
as the actions of the wise man take place
without any agent, they are altogether free
from likes and dislikes; and the sense of
doership as well as the feeling of possession
are also absent in them. That is why they
are nothing more than mere gestures of
action, and cannot be called actions as such.
This is what the Lord seeks to convey by
the use of the verb ëCe¶¢ateí.

The wise man, in fact, ceases to have
any connection with the mind; much less can
he have any connection with the modifications
of the mind in the shape of noble qualities
or morbid feelings. But it must be remembered
in this connection that even the mind of the
wise man becomes exceptionally pure. A
Sådhaka succeeds in realizing God only
when through the constant practice of
meditation on God the evils of impurity and
distraction and the veil of ignorance have
totally disappeared from the mind. Therefore,
morbid feelings like egoism, the sense of
possession, attraction and repulsion, joy and
grief, hypocrisy and duplicity, lust and anger,
greed and infatuation and so on, which have
their root in Nescience, cannot exist in that
mind; they totally disappear from it. That is
why in the exceptionally pure and unsullied
mind of the saint, virtues like equanimity,
contentment, compassion, forgiveness,
desirelessness and tranquillity etc., naturally
reveal themselves, and it is under the impulse
of these sentiments that actions enjoined by
the scriptures continue to be performed by
his mind, senses and body in the interest of
the world order. All forms of vice and evil

conduct take leave of him for good.
Although in the stories narrated in the

Puråƒas and the class of literature known by
the name of ëItihåsaí (history) we come across
a number of episodes which go to show that
evil impulses of lust, anger etc., appear even
in the mind of wise men and perfect souls,
and influence the actions proceeding from their
senses, it must be remembered in this connection
that positive injunctions (Vidhi-Våkyas)
contained in the scriptures possess a greater
force than such episodes; and ordinances of
an interdictory nature (Ni¶edha-Våkyas) are
even more authoritative than positive
injunctions. Moreover, it is difficult to make
out the inner meaning of the episodes we
come across in the stories of the Puråƒas and
other books. The right conclusion, under such
circumstances, seems to be that if the mind of
any of the saints referred to in those stories
was really possessed by the evil impulses of
lust, anger etc., and their actions were also
swayed by them, they were not, really speaking,
God-realized saints; for, nowhere in the
scriptures do we come across positive
injunctions which may lead us to conclude
that such evil propensities do exist in the mind
of an illumined soul. On the other hand, we
find the scriptures denying at many places
the existence of evil propensities in an
enlightened soul. Even in the G∂tå, wherever
we find the characteristics of God-realized
saints mentioned, they are invariably declared
to be totally free from attraction and repulsion,
lust and anger and other forms of vice and
evil conduct (V.26, 28; XII.17). If however,
in the interest of the world order, they ever
found it necessary to act under these impulses
as in a drama, such an action on their part
cannot be held to be blame-worthy.

By saying ìwhat  use is external restraint?î
the Lord shows that none can forcibly
remain inactive even for a moment (III.5);
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he would be helplessly driven by his nature
to act (XVII.59, 60). Therefore, instead of
seeking to obtain release from the bondage
of Karma through renunciation of prescribed
duties, one should attempt to free himself
from such bondage while continuing to
perform actions enjoined by oneís own
nature. One can succeed only by following
this latter method. Renunciation of prescribed
duties, on the other hand, would make him
wayward and unruly, and would further
tighten the knot of bondage and bring about
his downfall.

Evil actions, prohibited by the scriptures,
proceed from attraction and repulsion; whereas
noble deeds sanctioned by the scriptures are
mainly inspired by faith, devotion and other
virtues. Man is free to renounce evils like
attraction and repulsion, lust and anger, etc.,

and awaken faith, devotion and other virtues.
Therefore, abandoning vices, and cherishing
in his heart faith in and devotion to God and
the scriptures, man should perform his duties
for the pleasure of God. He who performs
action, keeping this ideal before him, can never
be guilty of any prohibited action. He will
perform only virtuous deeds; and they too
will always be conducive to liberation and
will never lead to bondage. In other words,
man is not free to restrain his actions; he will
invariably be driven to action. But every body
is free to reform his nature by cultivating the
Såttvika virtues. Even as his nature will
progressively improve, his actions will
automatically become purer and purer.
Therefore, depending on God, everyone should
attempt to reform his nature. This is the only
way to elevate oneself.

If everybody must act according to the tendencies of his nature, what should he do
to attain freedom from the bondage of Karma? In answer to this question, the Lord says:

ßÁãº˝ÿSÿÁãº˝ÿSÿÊÕ¸ ⁄UÊªm·ÊÒ √ÿflÁSÕÃÊÒ–

ÃÿÊŸ¸ fl≥Ê◊Êªë¿UûÊÊÒ sÔSÿ ¬Á⁄U¬ÁãÕŸÊÒH 34H
ßÁãº˝ÿSÿ ßÁãº˝ÿSÿ of each sense; •Õ̧ in the object; ⁄UÊªm·ÊÒ attraction and repulsion; √ÿflÁSÕÃÊÒ

are rooted; ÃÿÊ— of these two; Ÿ not; fl≥Ê◊Ỗ under the sway; •Êªë¿UÃ˜Ô one should come; ÃÊÒ
both of them (are); Á„U because; •Sÿ his; ¬Á⁄U¬ÁãÕŸÊÒ enemies (standing in the way of his
redemption).

Attraction and repulsion are rooted in all sense-objects. Man should never allow
himself to be swayed by them, because they are the two principal enemies standing
in the way of his redemption.                                              (34)

contact or from which they get dissociated.
Man feels attracted towards an object,

being or even what appears favourable to
him,ówhich reacts agreeably on his mind.
And he conceives an aversion for that which
reacts disagreeably on his mind or appears
unfavourable to him. Agreeability and
disagreeability do not inhere in a particular
object as such, it is the attitude of mind with
regard to it which makes the same thing

The word ëIndriyasyaí has been used
twice in this verse with reference to the word
ëArtheí. The intention of this is to show that
the word covers all the senses of preception
viz., the eye, the ear etc., and all the organs
of action viz., speech etc., and the mind, and
to indicate that attraction and repulsion are
rooted severally in the various objects of
each of these senses including the mind, i.e.,
in each object with which they come in
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appear as agreeable to one individual and
disagreeable to another. And the same thing,
which appears agreeable to a particular
individual at one time, appears disagreeable
to the same individual at another. Therefore,
attraction and repulsion lie hidden in all
sense-objects. That is to say, one feels
attraction and aversion for all things; for,
whenever man comes into contact with them,
or is disunited from them, attraction and
repulsion make their appearance.

While performing duties and actions
prescribed by the scriptures, oneís mind and
senses are sure to come in contact with
sense-objects, or get disunited from them; but
during such contact or dissociation he who
does not conceive an object, being or event
as favourable or unfavourable, and remaining
even-minded in success and failure, victory
and defeat, gain or loss etc., does not give
way to joy or grief, is said to be above
attraction and repulsion. For, it is only when
a man is swayed by these impulses, that he
perceives diversity everywhere and gives
way to the morbid feelings of joy and grief.
Therefore, surrendering himself to God, man
should try to rise completely above attraction
and repulsion.

Giving way to attraction and repulsion
due to ignorance, and regarding the transient
worldly enjoyments as the source of happiness,
man strays away from the path leading to
spiritual bliss. The two impulses of attraction
and repulsion, deceiving the Sådhaka, entangle
him in the mesh of worldly objects and thus
placing obstacles in the path of his spiritual

progress, rob him of his invaluable possession
in the shape of human existence. The result
is that he cannot realize the highest object
of human existence, and coming under the
sway of these impulses, abandons his own
duty, and adopts the duty of another, or
resorts to various forms of prohibited acts for
the sake of worldly enjoyments. As the result
of this, he meets with a tragic fate even after
death. That is why the impulses of attraction
and repulsion have been referred to as the
two principal enemies of man standing in the
way of his redemption.

Suppose a traveller who is proceeding
towards his destined goal meets some robbers
on the way, who make friendly gestures to
him and conspiring with his fellow-travellers
and the driver of his coach and others
succeed with their help in misguiding his
judgment. Nay, by tempting him with offers
of fictitious enjoyments they entrap him by
their cajoling words and turning him away
from his destination take him to an unknown
forest in the opposite direction, where they
strip him of all his possessions and throw
him into a deep pit. Even so, these two
impulses of attraction and repulsion appear
in a friendly garb before the Sådhaka on the
spiritual path and quietly enter his mind and
senses, and robbing him of his judgment and
throwing before him the temptation of worldly
enjoyments, drag him into evil ways. Thereby
the course of his Sådhanå or spiritual discipline
is arrested and he has to go through terrible
suffering in hell as the result of his evil
deeds.

At this point, the thought might arise in Arjunaís mind that he might easily succeed
in getting rid of the impulses of attraction and repulsion by engaging in peaceful pursuits,
and maintaining himself by alms, instead of taking to a dreadful pursuit like participation
in a fight. Anticipating this, the Lord says:

üÊÿÊãSflœ◊Ê¸ ÁflªÈáÊ— ¬⁄Uœ◊Ê¸àSflŸÈÁDÔUÃÊÃỖ–
Sflœ◊¸ ÁŸœŸ¢ üÊÿ— ¬⁄Uœ◊Ê¸ ÷ÿÊfl„U—H 35H
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The adjectives ëViguƒa¨í and
ëSvanu¶¢hitåt, qualifying ëSvadharma¨í and
ëParadharmåtí respectively carry the sense of
ëpartiallyí ëperformedí and ëfull of meritsí in
addition to their primary meaning of ëdevoid
of merití and ëwell performedí respectively.
One should also remember in this connection
that the special duties of the Bråhmaƒa are
higher than those of the Vai‹ya and the
K¶atriya etc., inasmuch as they involve the
practice of virtues like non-violence etc., to
a greater degree than in the case of the latter.
Even so the duties prescribed for the recluse
are higher and more sacred than the duties
of a householder, and the duties of the
Vai‹ya and the K¶atriya are nobler than the
duty of the ›µudra. Understood in this light,
the words ëthe duty of another, well performedí
signify duties which though full of merits,
and scrupulously performed with all their
limbs, are yet not prescribed for the performer,
but have been prescribed for others. The
statement that ìoneís own duty, though
devoid of merit, is preferable to the duty of
another well performedî, should, therefore,
be taken to mean that just as it is always
good and meritorious for a woman to serve
her own husband, even though the latter may
have a repulsive appearance and may be
devoid of merits, even so the duty prescribed
for a particular individual, though deficient
in merit and imperfectly performed, is good
and beneficial for him. This is all the more
true of a duty which is full of all virtues,
and which has at the same time been
thoroughly performed in all its details.

Actions which have been prescribed for
a particular individual by the scriptures with
due regard to his order in society, stage in
life, nature and circumstances constitute his
own duty. This should be taken to mean that
lying, hypocrisy, theft, violence, swindling,
adultery and other prohibited actions are no
manís duty; and even so, optional acts,
performed with a particular object in view,
are obligatory for none; hence, they too fall
beyond the range of oneís duty. Besides
these, the duties specifically prescribed for
members of a particular order in society or
for a particular Å‹rama or stage in life, and
which men belonging to any other Varƒa or
Å‹rama are not qualified to perform, constitute
the specific duty or ëSvadharmaí of men of
that Varƒa or Å‹rama. Duties such as the
study of the Vedas, performance of sacrifices
etc., to which all members of the twice-born
classes are entitled, constitute the duty of the
twice-born; and pursuits which are open to
men and women of all classes and orders,
such as the practice of devotion to God,
truthfulness, service of oneís parents, control
over the mind and senses, and observance
of the vows of continence, non-violence,
non-stealing contentment, compassion, charity,
forgiveness, purity and humility etc., constitute
the common duty of man.

Here it may be asked: How is the duty
of one particular individual as agaisnt the
duty of another to be determined in a society
which neither follows the system of social
organization known as the Varƒå‹rama
Dharma (which divides society into four orders

üÊÿÊŸ˜Ô (is) preferable; Sflœ◊¸— in (the performance of) oneís own duty; ÁflªÈáÊ— devoid of
merit; ¬⁄Uœ◊Ê¸ÃỖ SflŸÈÁDÔUÃÊÃỖ to the duty of another well performed; Sflœ◊̧— oneís own duty; ÁŸœŸ◊˜
death; üÊÿ— (is) conducive of good; ¬⁄Uœ◊¸— anotherís duty; ÷ÿÊfl„U— (is) fraught with fear.

Oneís own duty, though devoid of merit, is preferable to the duty of another
well performed. Even death in the performance of oneís own duty brings blessedness;
anotherís duty is fraught with fear.                                      (35)
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or Varƒas and the life-span of each individual
into four stages or Å‹ramas), nor believes in
the eternal religion of the Vedas? Our answer
to this is that in fact, the system of division of
society into four Varƒas and four Å‹ramas
should be followed by every human society,
and the eternal religion as propounded in the
Vedas should be respected by all. In societies
not organized according to the Varƒå‹rama
system, therefore, it is very difficult to determine
the duty of one individual as against the duty
of another. Nevertheless, religion is being
held at a discount these days, and the G∂tå
contains the message of redemption for all
humanity, irrespective of caste, creed or
nationality. Therefore, it may be held that the
nature of an individual is determined, among
other things, by the community or society in
which he is born, the blood which runs
through his veins, the character of the culture
and traditions in which he has been brought
up from his birth till the attainment of maturity
when he may be expected to exercise his
own judgment, and, lastly, by the latencies of
actions performed by him in his previous
births, and it is this nature which determines
his natural aptitude for a particular calling for
his livelihood. Hence, in a society which is
not regulated by the discipline of Varƒå‹rama,
an individual should take up that work as his
duty, which is suited to his nature and
circumstances. In other words, he should
regard that as his own duty, which in the
opinion of a prophet or a great soul is good
for his welfare in this world and the next;
which he carries on with the best of motives
as something obligatory for him; which does
not interfere with the duty or interest of
another, and which has been regarded as part
of the common duties of men in every age
and clime. And contrary to this, the duty
which is natural to another from the above
points of view, and is not natural for him, is

anotherís duty, so far as he is concerned.
The word ëViguƒa¨í means lacking in

merit. The K¶atriyaís duty is to fight and punish
the wicked and so on, and it appears to lack
in the virtues of non-violence and peace.
Similarly, agriculture and other duties assigned
to the Vai‹ya also involve destruction of life
and many other defects; therefore, compared
to the peaceful duties of the Bråhmaƒa, they
are inferior or lacking in merit. And the duties
of the ›udra are of a lower order even than
the duties of the Vai‹ya and the K¶atriya.
Besides, the omission of a limb in the
performance of oneís duties constitutes a
deficiency in their performance. In this way
though oneís own duty may be devoid of
merit and may involve some omissions in
the course of its performance, it is more
conducive to his welfare than the duty of
another; this is what is sought to be indicated
by adding the adjective ëViguƒa¨í to
ëSvadharmaí.

If one meets with no calamity in the
performance of oneís duty and succeeds in
carrying it on throughout his life, he will
without doubt attain either heaven or liberation,
whichever is foremost in his thoughts. But
if he has to face some danger in the
performance of his duty and ignoring the
danger sticks to his duty, as the result of
which he meets with death, such a death too
will bring him blessedness. This is what the
Lord seeks to convey by the statement that
ìeven death in the performance of oneís own
duty brings blessedness.î In the Puråƒas and
other ancient books of history we come
across numerous instances of how those who
laid down their valuable life at the altar of
duty or suffered mortal pangs for the sake
of duty attained blessedness.

Vindicating the duty of a K¶atriya king
Dil∂pa offered his own precious life to the
lion in exchange for a cow, and achieved
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his object thereby. In order to be able to fulfil
his vow of unfailing hospitality king ›ibi
courted death by offering a hawk live flesh
chopped from his own body, in exchange
for the flesh of a pigeon, and thereby gained
the object of his life. In order to vindicate
his duty of offering devotion to the Lord,
Prahlåda cheerfully underwent various forms
of tyranny and persecution threatening his
very life, and thereby attained the supreme
good. Many more instances of this kind
can be cited from the ancient books. The
Mahåbhårata says:ó

ìMan should never forsake Dharma or
duty out of lust, fear or greed; nay, not even
for the sake of preserving his life. For
Dharma is eternal, and pleasure and pain are
fleeting; even so, the J∂va or the life principle
is eternal, whereas the cause of life is
transitory.î* (Svargårohaƒa-Parva V.33)

Therefore, even when faced with death,
man should cheerfully embrace it, but should
on no account abandon his duty. Therein lies
his good from every point of veiw.

Lastly, the verse says that anotherís
duty is fraught with fear. The Lord intends

to point out here that even if the performance
of anotherís duty appears to be easy enough,
nevertheless it should be looked upon as a
source of fear. For instance, if the ›udra (the
labourer) and the Vai‹ya (the trader) were
to adopt the duties of the higher Varƒas, they
will incur sin, and will have to suffer tortures
in hell, for accepting service and homage
from members of the higher Varƒas and
depriving them of their rightful means of
livelihood. Even so, if the Bråhmaƒa, and
the K¶atriya were to adopt the duties of the
two lower Varƒas, they are not only degraded
from their own Varƒa but have also to taste
the bitter fruit of sin involved in depriving
others without any emergency of their rightful
means of living. The same thing holds good
in the case of duties appropriate to an
Å‹rama, and all other duties. Hence it is not
at all necessary for any individual to adopt
the duty of another for his own spiritual
good. However full of merits the duty of
another may appear to be, it is intended for
him alone for whom it has been prescribed;
for others, it is fraught with fear, and is not
likely to lead to blessedness.–

Manís welfare lies only in the performance of his own duty; adoption of anotherís
duty and performance of prohibited acts are detrimental from every point of view. Desiring
to know why even after realizing this fact man is dragged against his will, judgment and
sense of duty to sinful ways, Arjuna asks the Lord:

•¡È¸Ÿ ©UflÊø

•Õ ∑§Ÿ ¬˝ÿÈQ§Ê˘ÿ¢ ¬Ê¬¢ ø⁄UÁÃ ¬ÍL§·—–

•ÁŸë¿UÛÊÁ¬ flÊcáÊ¸ÿ ’∂UÊÁŒfl ÁŸÿÊÁ¡Ã—H 36H

* Ÿ ¡ÊÃÈ ∑§Ê◊ÊÛÊ ÷ÿÊÛÊ ∂UÊ÷Êh◊¸ àÿ¡îÊËÁflÃSÿÊÁ¬ „UÃÊ—– ÁŸàÿÊ œ◊¸— ‚ÈπŒÈ—π àflÁŸàÿ ¡ËflÊ ÁŸàÿÊ „UÃÈ⁄USÿ àflÁŸàÿ—H

– The ëCode of Manuí also contains a similar statement, which runs as under:ó

fl⁄¢U Sflœ◊Ê¸ ÁflªÈáÊÊ Ÿ ¬Ê⁄UÄÿ— SflŸÈÁDÔUÃ—– ¬⁄Uœ◊¸áÊ ¡ËflŸ˜Ô Á„U ‚l— ¬ÃÁÃ ¡ÊÁÃÃ—H (X.97)

ìOneís own duty, though deficient in merits, is superior to anotherís duty performed efficiently and
well, for a man living by anotherís duty soon falls from his own social order.î
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The Lord stated before in verse 60 of
Chapter II that even the mind of the wise man
is carried away by force by the turbulent senses.
In practice also we observe that an intelligent
man of judgment and common sense, realizing
by direct experience of inferring the bitter fruit
of sinful acts, does not willingly lend himself
to the commission of a sinful act, knowing
that it is wrong to commit sins, and yet like
an ailing man taking unwholesome food, he

is forcibly driven to such acts. Therefore, by
putting the above question, Arjuna seeks to
obtain the definite verdict of the Lord as to
who forces man to commit sin. Is it God
Himself, who lures him to sinful ways and
hence he finds himself unable to resist the
temptation? or is he compelled by the force
of his Prårabdha to indulge in sinful acts ? or
is there something else which is responsible
for this state of affairs?

•ÕÔ then; ∑§Ÿ by whom; ¬˝˝ÿÈQ§— impelled; •ÿ◊˜Ô this; ¬Ê¬◊˜Ô sin; ø⁄UÁÃ commits; ¬ÍL§·— man;
•ÁŸë¿UŸỖ against his will; •Á¬ even; flÊcáÊ¸ÿ O descendant of Væ¶ƒi, Kæ¶ƒa; ’‹ÊÃ˜Ô by force;
ßfl as though; ÁŸÿÊÁ¡Ã— driven.

Arjuna said: Now impelled by what, Kæ¶ƒa, does this man commit sin even
involuntarily, as though driven by force?                                (36)

In reply to the above question, Bhagavån ›r∂ Kæ¶ƒa says:

üÊË÷ªflÊŸÈflÊø

∑§Ê◊ ∞· ∑˝§Êœ ∞· ⁄U¡ÊªÈáÊ‚◊Èjfl—–
◊„UÊ≥ÊŸÊ ◊„UÊ¬Êå◊Ê ÁflhKŸÁ◊„U flÒÁ⁄UáÊ◊ỖH 37H

∑§Ê◊— desire (itself); ∞·— this; ∑˝§Êœ— (appears as) wrath; ∞·— this (again); ⁄U¡ÊªÈáÊ‚◊Èjfl—
begotten of the element of Rajas; ◊„UÊ≥ÊŸ— (is) ravenous; ◊„UÊ¬Êå◊Ê (and) grossly wicked; ÁflÁh
know; ∞Ÿ◊˜Ô this; ß„U in this case; flÒÁ⁄UáÊ◊Ỗ the enemy.

›r∂ Bhagavån said: It is desire begotten of the element of Rajas, which appears
as wrath; nay, it is insatiable and grossly wicked. Know this to be the enemy in
this case.                                                              (37)

samudbhava¨í (begotten of Rajas) should be
taken as qualifying ëKåma¨í or desire.

It has already been pointed out that
anger ensues from desire. Therefore, with the
eradication of desire anger too gets
automatically eradicated. That is the reason
why in His subsequent dissertation on this
subject the Lord speaks of ëdesireí alone as
the enemy. This should not, however, lead
one to imagine that desire alone is the root
of all sins, and that anger has nothing to do
with them. That is why while introducing the
subject the Lord mentions both ëdesireí and
ëangerí as the enemies of man.

The quality of Rajas fosters attachment,

It was shown in verse 35 that the
impulses of attraction and repulsion residing
in every object of the senses are the two
robbers who constantly rob man of his
spiritual wealth. In order to show that it is
these two impulses which when appearing
in a grosser form are known by the names
of desire and anger, and that, of these two
again desire is the dominant force, for it is
a grosser form of attraction and because
anger has its root in desire (II.62), that the
adjective ëE¶a¨í has been used twice in
this verse, once after ëKåma¨í and again
after ëKrodha¨í. Desire springs up from
attraction; therefore, the adjective ëRajoguƒa
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and vice versa. Therefore, both of them have
been treated as essentially one (XIV.7).
Hence desire originates from both of them.

By speaking of desire as insatiable by
nature, it has been shown that it can never
be satiated by enjoyment. Just as clarified
butter and fuel, when added to the fire,
strengthen it, even so the more we indulge
in sense-enjoyments the stronger is our appetite
for enjoyment.

Therefore, one should never imagine
that he will be able to conquer the enemy
in the shape of desire by pursuing the policy
of appeasement or bribe and offering the bait
of enjoyments to it; he must follow the policy
of chastisement with regard to the same.

Desire has been further described in the
verse as grossly wicked. The word actually
used is ëMahåpåpmåí literally meaning ëa
great sinnerí. The intention of this is to show
that desire is the root of all evils. Man is
forced to commit sin against his will neither
by Prårabdha nor by God; it is desire alone
which leads man to develop attachment for

various objects of enjoyment, and drags him
to sinful acts. It is therefore that the Lord
speaks of it as grossly wicked.

In the end the Lord asks Arjuna to
know desire to be the enemy in this case.
The intention of this is to show that one who
drags us to a situation which spells either a
great disaster or death to us should be treated
as an enemy, and should be disposed of as
early as possible. This devil of a desire drives
man to sinful acts against his will and better
judgment and lands him into terrible suffering
in the shape of repeated births and deaths
and tortures in hell. Hence this should be
regarded as the greatest enemy of man on
the spiritual path. God being the very
embodiment of compassion, and the greatest
friend of all created beings, can never lead
anyone to sin; while Prårabdha is merely
concerned with the enjoyment of the fruits
of actions done in a previous life. It does
not possess the capacity to lead anyone to
sin. The only enemy, therefore, that drives
a man to sinful acts is ëdesire.í

The preceding verse declared ëdesireí to be the root of all evils, and the enemy which
compels man to commit sin even against his will. In this connection it may be asked: How does
desire compel man to commit sin? The next three verses show that it covers up the spiritual
light of man, and thus depriving him of inner vision throws him into the abyss of sin.

œÍ◊ŸÊÁfl˝ÿÃ flÁqÔUÿ¸ÕÊŒ≥ÊÊ¸ ◊∂UŸ ø–
ÿÕÊÀ’ŸÊflÎÃÊ ª÷¸SÃÕÊ ÃŸŒ◊ÊflÎÃ◊˜ÔÔH 38H

œÍ◊Ÿ by smoke; •ÊÁfl˝ÿÃ is covered; flÁqÔU— fire; ÿÕÊ as; •ÊŒ≥Ê¸— a mirror; ◊∂UŸ by dirt;
ø and; ÿÕÊ (and) as; ©UÀ’Ÿ by amnion; •ÊflÎÃ— (stands) enclosed; ª÷¸— a foetus; ÃÕÊ so; ÃŸ
by it; ßŒ◊Ỗ this (Knowledge); •ÊflÎÃ◊Ỗ (stands) veiled.

As fire is covered by smoke, mirror by dust, and embryo by the amnion, so
is Knowledge covered by ëdesireí.  (38)

and obscuration. Here smoke represents the
evil of distraction or restlessness. Just as
smoke, though ever unsteady, covers up fire,
even so the evil of distraction, which is of
the nature of restlessness, shrouds Knowledge.

The analogy of smoke, dirt and amnion
employed in this verse is intended to show
that it is ëdesireí itself which veils the
spiritual light of man by transforming itself
into the threefold evils of impurity, distraction
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For until the mind has become calm and
steady, Knowledge cannot illumine it; it
remains dormant and hidden. Again, dust is
the symbol of impurity. Just as when dust
accumulates on the surface of a mirror, it can
no longer reflect any object, even so when
the mind gets soiled by impurities in the form
of sin, it is no longer able to reveal the true
nature of things or point out our duty. That
is why with an impure or sinful mind one
cannot correctly judge things for oneself.
Even so, ëamnioní stands for the veil of
ignorance that shuts out the light of truth.
Just as the embryo remains enclosed on all
sides by the amnion, and no part of it is
visible, even so our Knowledge is veiled by
ignorance. He whose mind is deluded by
ignorance gets attached to the delights of
sleep, indolence etc., and never exercises his

reasoning faculty. It is desire alone which
makes the mind restless by fostering the thirst
for various forms of enjoyment; it is desire,
again, which heaps impurities on the mind
by leading a man to sins of various kinds;
and it is desire which completely robs man
of his reason by exciting his infatuation for
sleep, lethargy and indolence. That is why
it has been spoken of here as covering up
Knowledge in all the three ways.

In the preceding verse Arjuna was
asked to know ëdesireí as the enemy of man,
and the following verse explicitly mentions
ëKnowledgeí as being covered up by desire,
which makes it perfectly clear that the
pronoun ëTenaí in this verse stands for
ëdesireí and ëIdamí for ëKnowledgeí. It is
therefore that the two words have been
interpreted as above.

Making it clear that the word ëTenaí in the preceding verse stands for ëdesireí, and
ëIdamí for ëKnowledgeí, the Lord now compares desire with fire, and calls it insatiable.

•ÊflÎÃ¢ ôÊÊŸ◊ÃŸ ôÊÊÁŸŸÊ ÁŸàÿflÒÁ⁄UáÊÊ–
∑§Ê◊M§¬áÊ ∑§ÊÒãÃÿ ŒÈc¬Í⁄UáÊÊŸ∂UŸ øÔH 39H

•ÊflÎÃ◊Ỗ (stands) veiled; ôÊÊŸ◊Ỗ Knowledge; ∞ÃŸ by this; ôÊÊÁŸŸ— of the wise; ÁŸàÿflÒÁ⁄UáÊÊ
eternal foe; ∑§Ê◊M§¬áÊ disguised as desire; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ŒÈc¬Í⁄UáÊ insatiable;
•Ÿ∂UŸ like fire; ø and.

And, Arjuna, Knowledge stands covered by this eternal enemy of the wise, known
as desire, which is insatiable like fire.                                    (39)

these attributes with ëdesireí is intended to
show that like ordinary fire, the fire of desire
too is insatiable. Even as man goes on
enjoying the objects of the world, his appetite
for them grows like the fire. It will never
be satiated. After passing a long life of
intensive enjoyments, King Yayåt∂ is reported
to have declared in the end:ó

ìDesire is never satisfied by the enjoyment
of objects of desire; on the other hand, like
the fire to which clarified butter is added,
it grows stronger through enjoyment of

The indeclinable ëAlamí means ëenoughí-
ëno more of it nowíóand denotes the idea
of satisfaction or satiety; while ëAní is a
negative prefix, equivalent to ënotí. Thus
ëAnalaí (ëAní + ëAlamí) signifies that which
knows no ëAlamí or satiety. Fire will consume
any amount of fuel that may be thrown into
it, and yet it will not be satiated. This
characteristic attribute of fire has won for it
the significant appellation of ëAnalaí. The
word ëDu¶pµuraí also means that which is
hard to satiate or satisfy. The association of
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objects.î* ›r∂mad-Bhågavata (IX.XIX.14)
The word ëJ¤ånina¨í, in this verse, refers

to Sådhakas possessing discrimination and
striving for the attainment of true Knowledge.
This enemy in the form of ëdesireí does not
allow the ideas of discrimination, dispassion
and disinterestedness to get firmly rooted in
the mind of the Sådhaka, and presents obstacles
in the path of his spiritual progress. That is
why it has been spoken of as an eternal
enemy of the wise. Truly speaking, desire is
the enemy of all beings, inasmuch as it drags
everyone to the path of degradation. But the
man without discrimination, when enjoying
objects of enjoyments, erroneously regards it
as a friend, due to his attachment for such
objects; while men possessed of discrimination,
who know the real truth about it, view it as
positively mischievous. That is why instead
of calling it an ëeternal enemyí of the unwise,
it has been spoken of as an ëeternal enemyí
of the wise.

The word ëKåmaí, forming part of the
compound word ëKåmarµupeƒaí occurring in
this verse, denotes the desire for enjoyment
of worldly objects, which is looked upon as
a vice, nay, the renunciation of which has
been advised in the G∂tå on various occasions
(II.71; VI.24), and which has been spoken
of in Chap. XVI as a door to hell (XVI.21).
The blessed desire for communion with
God, or for the practices of adoration and
meditation, or for the performance of Såttvika

forms of action is not covered by this term.
For, this latter type of desire is conducive
to the spiritual well-being of the practicant
and being helpful in eradicating the desire
for worldly enjoyments can never be hostile
to his best interests. Hence the word ëKåmaí,
wherever it appears in the G∂tå, should be
interpreted in the sense of craving for union
with that which is agreeable and for avoiding
the unwelcome, or in the senses of objects
of enjoyment. Similarly, the words ëRågaí
and ëSa∆gaí, meaning attraction or attachment,
occurring  in verse 34 and elsewhere, should
be construed to mean attachment for worldly
enjoyments, which is the root of desire, and
not in the sense of attraction or love for
God.

The word ëJ¤ånamí, in this verse, stands
for the light of divine Truth. Speaking of it as
ìcovered by desireî, the verse intends to show
that just as the foetus though enclosed by the
amnion succeeds in bursting open the aminon
and emerging out of it, and just as the fire
when it blazes up disperses and dissolves the
smoke which had hitherto been enveloping
it, even so when through the instruction of a
saint or the teachings of the scriptures the
light of divine Truth gets kindled within the
soul, it shines forth piercing the veil of desire
which had hitherto screened it. Hence, though
covering the light of Truth, the veil of desire
is really very feeble and weak when compared
to the former.

Speaking thus of the light of Truth as covered by desire, the Lord with a view to
revealing the means of killing the latter shows where it resides and how it deludes the
embodied soul:

ßÁãº˝ÿÊÁáÊ ◊ŸÊ ’ÈÁh⁄USÿÊÁœDÔUÊŸ◊ÈëÿÃ–
∞ÃÒÌfl◊Ê„Uÿàÿ· ôÊÊŸ◊ÊflÎàÿ ŒÁ„UŸ◊˜ÔÔH 40H

ßÁãº˝ÿÊÁáÊ the senses; ◊Ÿ— the mind; ’ÈÁh— (and) the intellect; •Sÿ its; •ÁœDÔUÊŸ◊Ỗ seat;

* Ÿ ¡ÊÃÈ ∑§Ê◊— ∑§Ê◊ÊŸÊ◊È¬÷ÊªŸ ≥ÊÊêÿÁÃ– „UÁfl·Ê ∑Î§cáÊflà◊¸fl ÷Íÿ ∞flÊÁ÷flœ¸ÃH
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Inasmuch as the mind, the intellect and
the senses are not ordinarily under the
control of man, ëdesireí holds its sway over
them. This is what the Lord means when He
speaks of the senses, the mind and the
intellect as the seat of desire. Therefore, he
who seeks his spiritual good should lose no
time to drive out this enemy in the form of
desire from  his mind, intellect and senses,
or to suppress and crush it in their very
stronghold, failing which, like an enemy
entrenched in oneís own house, it will
destroy his valuable possession in the shape
of human existence.

Again, when the verse says that screening
the light of Truth through the mind, the
intellect and the senses, this enemy in the
form of desire deludes the embodied soul,
it shows that entering the mind, intellect and
senses of the practicant ëdesireí obscures his
judgment, and leading him to believe that
happiness lies in sense-enjoyments, drags
him to the path of sin. This brings about his
degradation and ruin. Therefore, man should
soon awake to this danger and beware of
this enemy.

An attempt is being made below to
convey to the reader a correct idea of the
teaching of this verse by means of a parable:ó

There was a monarch, King Conscient
by name. He had a Prime Minister known
by the name of Mr. Wise. He had a deputy
who worked directly under him. He was
called Mr. Fickle. The King, with his Prime
Minister and Deputy Prime Minister resided
in his capital, Cordis. The Kingdom was
divided into ten districts, each under the
control of a Magistrate. Well-bred by nature,

King Conscient was a man of ripe judgment
and active habits. The people of the kingdom
were all happy and prosperous. The state
was advancing from day to day. One day
a famous swindler, Charmer by name, made
his appearance there. Charmer was a great
intriguer and a past master in fraudulence;
he was a man of exceptionally sweet words,
though full of poison in his heart. He
charmed everyone, he came in contact with.
He appeared in the guise of a trader and
approaching the different District Magistrates
asked for permission to carry on free trade
throughout the kingdom. The magistrates
were offered handsome bribes. They felt
tempted by his offer, but they could do
nothing without the concurrence of the higher
authorities. Following the advice of the
counterfeit trader, Charmer, they all took him
to their immediate officer, Mr. Fickle, the
Deputy Prime Minister. He too was offered
a tempting bribe by the spurious trader and
fell an easy prey to the latterís enticing
words. Thereupon Mr. Fickle took him to
his chief, Mr. Wise. Though possessed of
great wisdom, Mr. Wise was after all a weak
man; he could not properly weigh the pros
and cons of a question and arrive at a definite
conclusion. Therefore, as a rule, he was
guided by the advice of his deputy, Mr.
Fickle, and the ten District Magistrates.
These subordinate officers, too for their part,
used very often to take undue advantage of
the weakness of their chief. Therefore, putting
blind faith on the words of Mr. Fickle and
the District Magistrates, he too was caught
in the trap of the swindler tradesman and
agreed to grant him a trade licence, but

©UëÿÃ is declared (to be); ∞ÃÒ— through these; Áfl◊Ê„UÿÁÃ deludes; ∞·— it; ôÊÊŸ◊Ỗ the light of
Truth; •ÊflÎàÿ screening; ŒÁ„UŸ◊Ỗ the embodied soul.

The senses, the mind and the intellect are declared to be its seat; screening the
light of Truth (wisdom) through these, it (desire) deludes the embodied soul.         (40)
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added in the end that a licence for the whole
State could not be granted without the
special sanction of the ruler of the State.
Finally, at the suggestion of the dissembler,
the Prime Minister took him to the king
himself. A clever man as he was, the
swindler presented to the king a most seducing
picture of the great prosperity he would bring
to the entire kingdom. The king also fell a
victim to temptation, and therefore granted
him permission to carry on unrestricted trade
over the whole kingdom and open offices
all over the State. Winning over the district
officers as well as the two Ministers by a
liberal dose of unlawful gratification, Charmer
quickly spread his organization over the
whole kingdom.

His influence gradually extended over
the entire State and without any let or hindrance
he began to bleed the people white. The
district officers and the two Ministers were
given their due, which sealed their lips, and
he won over the king as well by allowing
him a share of the wealth derived from the
undue exploitation of the people. By his deft
moves and sweet and unguent words, he
slowly and quickly demoralized the king and
all his greedy officers, and made them
powerless, idle and addicted to vice; while
secretly and silently he went on increasing
his own strength and tightening his hold over
the whole kingdom. Thus robbing the kingdom
of all its wealth, he finally captured and
imprisoned the king himself.

The parable ends here. The characters
of the parable personify the different categories
dealt with in the above verse. King Conscient
represents the J∂våtmå or the emobodied
soul; the Prime Minister, Mr. Wise, is none
else than the intellect; the Deputy Prime
Minister, Mr. Fickle, is our familiar mind,
and the capital of the kingdom, Cordis, is
the heart. The ten Magistrates are the ten
organs, the ten districts are the seats of the
ten organs, and the arch swindler, Charmer,
represents ëdesireí. The temptation of the
enjoyment of worldly objects is the bribe or
illegal gratification. Robbing the king means
enticing the J∂våtmå to indulge in wordly
enjoyments and thus diverting it from the
path of true happiness. And incarceration of
the king means deluding the embodied soul
by veiling his knowledge and forcibly rendering
him incapable of realizing the supreme end
of human existence.

The intention of all this is to show that
this formidable enemy of man in the spiritual
path, viz., ëdesireí takes hold of the senses,
mind and intellect by tempting them with
ideas of false happiness to be derived from
enjoyment of worldly objects, and covering
the knowledge of the J∂våtmå through the
instrumentality of the mind, intellect and
senses, throws it into the dark cell of
transmigration. Nay, depriving him of the
real wealth in the form of God-realization,
this arch enemy of man robs him of the
inestimable blessings of a human birth.

Describing thus the tyranny of this arch enemy, desire, and showing the places where
it remains hidden and carries on its nefarious activities, the Lord now tells Arjuna the
device of killing it, and commands him to dispose it of.

ÃS◊ÊûflÁ◊Áãº˝ÿÊáÿÊŒÊÒ ÁŸÿêÿ ÷⁄UÃ·¸÷–
¬Êå◊ÊŸ¢ ¬˝¡Á„U sÔŸ¢ ôÊÊŸÁflôÊÊŸŸÊ≥ÊŸ◊ỖÔÔH 41H

ÃS◊ÊÃỖ therefore; àfl◊Ỗ you; ßÁãº˝ÿÊÁáÊ (your) senses; •ÊŒÊÒ first; ÁŸÿêÿ controlling; ÷⁄UÃ·¸÷
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The word ëTasmåtí in this verse, indicates
cause. By using the words ëTasmåtí and
ëÅdauí with the direction to control the
senses the Lord shows that ëdesireí is the
root of all evils; it first attacks and occupies
the senses, and through the senses it deludes
the mind and intellect, and then the embodied
soul. Thus the mind, intellect and senses are
its stronghold: Therefore, the campaign of
destruction of the enemy should start with
the reclamation of the senses. When it is
dislodged from its citadel, it will be easy to
kill this enemy. Therefore, in order to be able
to get rid of this enemy one should control
the senses first, and thereafter the mind.

Now the question is, how to control the
senses ? The senses can be controlled through
intensive practice and cultivation of dispassion
or freeing the mind of its attraction for
worldly enjoyments. These are the two means
prescribed for controlling the mind as well
(VI.35). Dispassion consists in cultivating
aversion to the enjoyments of the world and
the next, realizing that the Råjasika type of
joy, derived from contact between the senses
and the Tåmasika type derived from sleep,
indolence and error, are really momentary,
perishable and sorrowful. And practice consists
in employing the senses in the hearing and
chanting of, and reflection on, Godís name,
virtues, form and activities as well as in
disinterested public service, regulating their
functions by strength of will according to the
injunctions of the scriptures and not allowing
them to run wild and act in a wayward

fashion. By adopting both these methods, the
senses as well as the mind can be brought
under control.

The word ëJ¤ånaí in this verse points to
true knowledge of the greatness, glory and
mystery of the absolute and formless aspect
of God; and the term ëVij¤ånaí refers to the
true knowledge of formless God with attributes
as well as of the transcendent manifestation
of God in a Divine form, and His sports,
secrets, glories, greatness and virtues. Desire,
the arch enemy of man, is ever busy suppressing
by its deluding power the craving of the mind
for the attainment of ëJ¤ånaí and ëVij¤ånaí
referred to above. In other words, it obstructs
the practices that one carries on for the
attainment of J¤åna and Vij¤åna under the
impulse of this craving, and does not allow
J¤åna and Vij¤åna to manifest themselves;
that is why ëdesireí has been spoken of as the
ëobscurerí of J¤åna and Vij¤åna. The root
ëNa‹í, from which the word ëNå‹anaí has
been derived, has two implicationsóviz., (i)
to obscure a thing, and (ii) to destroy it
completely by rooting it out. In the present
verse the word ëNå‹anaí should be understood
to convey the first meaning because the
preceding verses have already spoken of
Knowledge as covered by ëdesireí. ëDesireí
has no power to destroy or root out J¤åna
and Vij¤åna; for desire proceeds from
ignorance, which is eradicated as soon as J¤åna
and Vij¤åna make their appearance, and once
this ignorance gets eradicated, destruction of
J¤åna and Vij¤åna becomes out of question.

O best of the Bharatas, Arjuna; ¬Êå◊ÊŸ◊Ỗ evil; ¬˝¡Á„U kill; Á„U surely; ∞Ÿ◊˜Ô this (thing);
ôÊÊŸÁflôÊÊŸŸÊ≥ÊŸ◊Ỗ obstructing knowledge and wisdom.

Therefore, Arjuna, you must first control your senses, and then kill this evil
thing which obstructs J¤åna (Knowledge of the Absolute or Nirguƒa Brahma) and
vij¤åna (Knowledge of Såkåra Brahma or manifest Divinity).               (41)

The preceding verse stated that controlling the senses, the arch enemy in the form
of desire should be killed. In this connection it may be asked: So long as the senses,
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The Ka¢hopani¶ad metaphorically speaks
of the body as a coach, and of the senses
as horses (I.iii.3, 4). Horses are possessed of
life and are superior to the coach and can
draw it after them according to their will.
Even so, the senses alone take the body
wherever they like; therefore, they are stronger
than the body, and are sensitive too. Again,
the physical body is perceptible to the eye,
but not so the senses; hence they are subtler,
too, than the body.

Besides this, the superiority of the senses
over the body, and their being subtler and
more powerful are obvious too.

The Ka¢hopani¶ad (I.iii.10, 11) says:ó
ìGreater than the senses are their objects;
greater than the objects of the senses is the
mind; greater than the mind is the intellect;
greater than the intellect is the Cosmic
Intelligence or Mahat-tattva; greater than the
Mahat-tattva is the Unmanifest or Prakæti
(Primordial Matter); and greater than the
Unmanifest is Puru¶a (Spirit or Soul). There
is nothing superior to and subtler than the
Puru¶a. That is the final limit and that is the
supreme goal.î The Lord, however, makes
no mention of the objects of the senses, the
ëMahat-tattvaí and the Unmanifest. The reason

for their omission is that He has furnished
us with a mere outline of the progressive
series mentioned in the Upani¶ad; for, with
a view to urging one to kill ëdesireí the
superiority of the soul alone requires to be
demonstrated, and it is needless to point out
the superiority of objects of the senses,
Mahat-tattva and the Unmanifest.

The Ka¢hopani¶ad speaks of the objects
of the senses as superior to the senses,
because the objects of the senses, there
represent the five Tanmåtrås, which are
unquestionably subtler than the senses; hence
it is but reasonable to declare them as greater
than the senses.

In the present verse the Lord speaks of
the mind as superior to, and subtler and more
powerful than, the senses, and even so of the
intellect as superior to, and subtler and more
powerful than, the mind. But in Chapter II
He says that ìthe senses even of a wise man
who is practising self-control forcibly carry
away his mind, turbulent as they are by
nature.î (II.60), and further tells us that ìof
the senses moving among sense-objects, the
one to which the mind is joined takes away
manís discriminationî (II.67). These statements
lead one to conclude that the senses are not

mind and intellect are completely under the sway of desire, and the J∂våtmå too stands
deluded by it, how can it be possible to control the senses and kill desire ? Anticipating
this question, the Lord points to the true character of the soul, and reminds Arjuna of
its supreme power:

ßÁãº˝ÿÊÁáÊ ¬⁄UÊáÿÊ„ÈUÁ⁄UÁãº˝ÿèÿ— ¬⁄¢U ◊Ÿ—–
◊Ÿ‚SÃÈ ¬⁄UÊ ’ÈÁhÿÊ¸ ’Èh— ¬⁄UÃSÃÈ ‚—ÔÔÔH 42H

ßÁãº˝ÿÊÁáÊÔ the senses; ¬⁄UÊÁáÊ (are) greater (than the body); •Ê„ÈU— they say; ßÁãº˝ÿèÿ— than
the senses; ¬⁄U◊Ỗ greater; ◊Ÿ— (is) the mind; ◊Ÿ‚— than the mind; ÃÈ even; ¬⁄UÊ greater; ’ÈÁh—
(is) the intellect; ÿ— (and) who; ’Èh— than the intellect; ¬⁄UÃ— (is) far greater; ÃÈ even; ‚—
(is) He (the Self).

The senses are said to be greater than the body; but greater than the senses
is the mind. Greater than the mind is the intellect; and what is greater than the
intellect is He (the Self).                                                 (42)
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only more powerful than the mind, but
conjoined with the mind they are even more
powerful than the intellect. Thus the Lord
seems to be contradicting in this verse His
earlier statements. But deeper thought would
reveal that in reality there is no contradiction
between the two types of statements. The
Ka¢hopani¶ad has made this point amply
clear by using the metaphor of the coach. It
says that the Self or Soul represents the
owner of the coach, intellect the coachman,
the body corresponds to the coach, the mind
to the reins, the senses to the horses, and the
objects of senses like sound etc., constitute
the track on which the coach moves.* Though
in the usual course the coachman should be
under the control of the owner of the coach,
the reins should be under the control of the
coachman, and the horses should be under
the control of the reins; nevertheless in the
case of the J∂våtmå whose coachman in the
form of the intellect is devoid of judgment
and discrimination, and does not therefore
hold the reins in the form of the mind properly,
the horses in the form of the senses become
unruly and wayward and, forcibly dragging
the coach along a wrong path, finally overturn
it.† This proves that so long as the soul or
J∂våtmå does not exercise control over the
intellect, mind and senses, and forgetting its
inherent power submits to their control, the
senses misleading the mind and intellect
succeed in dragging them forcibly behind
them along the wrong path. That is to say,
the senses first of all win over the mind by

tempting it with prospects of enjoyment; then
the senses in conjunction with the mind win
over the intellect; and they all combine to
bring the soul under their thumb. Nevertheless,
in reality, the mind is stronger than the senses,
the intellect is stronger than the mind, and the
soul is the strongest of all. That is why the
Ka¢hopani¶ad says that he whose coachman
in the form of the intellect is wise and
discriminating, whose rein in the form of the
mind is properly controlled, and whose horses
in the form of the senses are well-disciplined,ó
such a soul, possessed of a pure heart, reaches
the supreme state, wherefrom he does not
return.‡ The G∂tå also speaks of the Self
which has conquered the mind, intellect and
senses as oneís friend, and the self which has
no control over the mind, intellect and senses
as oneís enemy (VI.6). Therefore, the
uncontrolled senses, though inherently weaker
than the mind and the intellect, gain ascendancy.
This was the intention of the statements made
in Chapter II, whereas in the present verse
the true position of the senses in the scheme
of things has been brought out. Therefore,
there is no real contradiction between the
two statements.

The Ka¢hopani¶ad speaks of the Mahat-
tattva as greater than the intellect, the
Unmanifest as greater than the Mahat-tattva
(cosmic intelligence), and the Puru¶a as
greater even than the Unmanifest, and further
declares the Puru¶a to be the end and farthest
limit of greatness, beyond which there is
nothing.$ In order to bring out the spirit of

* •Êà◊ÊŸ¢ ⁄UÁÕŸ¢ ÁflÁh ≥Ê⁄UË⁄¢U ⁄UÕ◊fl ÃÈ – ’ÈÁh¢ ÃÈ ‚Ê⁄UÁÕ¢ ÁflÁh ◊Ÿ— ¬˝ª˝„U◊fl øH
ßÁãº˝ÿÊÁáÊ  „UÿÊŸÊ„ÈUÁfl¸·ÿÊ¢SÃ·È ªÊø⁄UÊŸỖ –

(Ka¢hopani¶ad I.iii.3-4)
† ÿSàflÁflôÊÊŸflÊŸ˜Ô ÷flàÿÿÈQ§Ÿ  ◊Ÿ‚Ê ‚ŒÊ– ÃSÿÁãº˝ÿÊáÿfl≥ÿÊÁŸ ŒÈCÔUÊEÊ ßfl ‚Ê⁄UÕ—H (Ibid., I.iii.5)
‡ ÿSÃÈ ÁflôÊÊŸflÊŸ˜Ô ÷flÁÃ ÿÈQ§Ÿ ◊Ÿ‚Ê  ‚ŒÊ – ÃSÿÁãº˝ÿÊÊÁáÊ fl≥ÿÊÁŸ ‚ŒEÊ ßfl ‚Ê⁄UÕ—H

ÿSÃÈ ÁflôÊÊŸflÊŸ˜Ô ÷flÁÃ ‚◊ŸS∑§—  ‚ŒÊ≥ÊÈÁø— – ‚ ÃÈ Ãà¬Œ◊Ê¬AÊÁÃ ÿS◊ÊŒ˜Ô÷ÍÿÊ Ÿ ¡ÊÿÃH
(Ka¢hopani¶ad I.iii.6, 8)

$ ßÁãº˝ÿèÿ— ¬⁄UÊ sÔÕÊ¸ sÔÕ¸èÿp ¬⁄¢U ◊Ÿ— – ◊Ÿ‚SÃÈ ¬⁄UÊ ’ÈÁh’¸Èh⁄UÊà◊Ê ◊„UÊŸ˜Ô ¬⁄U—H
◊„UÃ— ¬⁄U◊√ÿQ§◊√ÿQ§ÊÃ˜Ô ¬ÈL§·— ¬⁄U— – ¬ÈL§·ÊÛÊ ¬⁄¢U Á∑§Á@Ã˜Ô ‚Ê ∑§ÊDÔUÊ ‚Ê ¬⁄UÊ ªÁÃ—H (Ibid., I.iii.10-11)
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this ›ruti text clearly the word ëParata¨í in
this verse has been interpreted as meaning
ìfar greater or very much beyondî. The soul
being the substratum, cause, illuminator and
inspirer of everything, and the subtlest, most
pervasive, most excellent and most powerful
of all that exists, it is quite in the fitness of
things to speak of the soul as ìfar greater
than the intellectî.

Some people contend that ëdesireí being
the subject of discussion of these verses, and
specially as in the next verse the Lord
exhorts Arjuna to kill desire, it would be
more natural to take the pronoun ëSa¨í (he)
as standing for ëDesireí, rather than for the
ëSelfí. It is no doubt true that extermination
of desires is the subject of discussion in the
present context, but not its exaltation. The

soul possesses the power to kill desire. The
present verse has been added to show that
once man comes to realize the strength of
the soul, he can easily establish full control
over the intellect, mind and senses and kill
desire. If ëdesireí was to be regarded as very
much superior to the senses, mind and the
intellect, it would be meaningless to ask
Arjuna to kill it with the help of the latter.
Besides, interpretation of the word ëSa¨í as
ëdesireí would run counter to the intention
of the Ka¢hopani¶ad. Hence the word ëSa¨í,
in this verse does not mean ëdesireí, but
refers to that supreme Reality, the eternally
pure and awakened soul, whose vision
as described in Chapter II drives away the
very attachment for enjoyment of the sense-
objects.

The Lord now asks Arjuna to regard the soul as superior to everything else, as shown
in the preceding verse, and to kill the enemy in the form of desire.

∞fl¢ ’Èh— ¬⁄¢U ’ÈŒỖäflÊ ‚¢SÃèÿÊà◊ÊŸ◊Êà◊ŸÊ–

¡Á„U ≥ÊòÊÈ¢ ◊„UÊ’Ê„UÊ ∑§Ê◊M§¬¢ ŒÈ⁄UÊ‚Œ◊ỖÔÔÔH 43H
∞fl◊Ỗ thus; ’Èh— than the intellect; ¬⁄U◊˜Ô (that which is) higher; ’ÈŒ˜ÔäflÊ knowing; ‚¢SÃèÿ

subduing; •Êà◊ÊŸ◊Ỗ the mind; •Êà◊ŸÊ by reason; ¡Á„U kill; ≥ÊòÊÈ◊˜Ô enemy; ◊„UÊ’Ê„UÊ O mighty-
armed Arjuna; ∑§Ê◊M§¬◊Ỗ disguised as desire; ŒÈ⁄UÊ‚Œ◊˜Ô difficult to overcome.

Thus, Arjuna, knowing the Self which is higher than the intellect and subduing
the mind by reason, kill this enemy in the form of ëdesireí that is hard to overcome.

(43)

destroyed. Therefore, realization of the truth
about the Self is the principal means of
eradicating desire. That is why the Lord asks
Arjuna to kill desire, realizing the soul to be
far greater even than the intellect. The truth
about the soul is deeply mysterious and
extremely difficult to understand. It is only
the select few, possessed of a subtle intellect,
who can understand it, hearing its exposition
from the lips of a saint. The Ka¢hopani¶ad
says: ìThe Self hidden in all beings remains
unperceived by them; only man possessed of

The light of Truth in man has been
covered by ignorance from time without
beginning; that is why he has been forgetful
of his true self which, though superior to
everything else, yet forgetting its inherent
power, has submitted to the control of its
enemy in the form of ëdesireí. Even on
hearing the truth from others, as well as from
the scriptures, people do not regard the soul
as really supreme. If they realize their spiritual
nature, desire, which is only another name
of passion or attachment, can be very easily
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a subtle vision can realize it with the help
of their sharp and subtle intellect.î*

The gross body, the senses, the mind,
the intellect and the J∂va or embodied souló
all these are indicated by the word ëÅtmåí.
Of these, control of the senses has already
been advised in verse 41. Sense-control
implies the control of the body as well, and
the soul is the controller itself. Thus there
remain only the mind and the intellect; of
these the intellect has been declared to be
more powerful than the mind, hence it can
control the mind. That is the reason why the
term ëÅtmåí has been interpreted to mean
ëmindí and ëÅtmanåí to mean the ëintellectí.

In Chapter VI, the Lord prescribes two
sovereign recipes for the control of the mind,
viz., intensive practice and cultivation of
dispassion (VI.35). Man naturally entertains
either attraction for, or aversion to, each object
of the senses. During the contact of the senses
with their objects, whenever there arises an
occasion for the play of the impulses of
attraction and repulsion, he should very carefully
try with the help of cool reasoning not to come
under their influence; in this way gradually
the forces of attraction and repulsion will
begin to diminish. ëDispassioní means inducing
in the mind, through reasoning, a distaste for
sense-enjoyments by bringing home to it,
again and again, the pain and evil involved in
them; whereas ëpracticeí consists in practising
self-denial in oneís dealings with the world,
attempting to concentrate the mind on God
during meditation, and repeatedly engaging in
efforts to withdraw the mind from sense-
enjoyments and fix it on God.

True, the soul possesses infinite strength,
and can itself uproot and destroy the enemy
of man, desire. In fact, it is the strength

derived from the soul that makes everything
else powerful and active in the world. But
the tragedy of it is that it remains forgetful
of its strength. And just as a mighty emperor,
forgetting his power through ignorance, may
subordinate himself to the will of his petty
attendants and servants, who are all-together
powerless before him, and tamely submit to
their control, even so, regarding itself as
subordinate to the intellect, mind and senses,
the soul blindly acquiesces in all their wayward
and unruly actions prompted by desire. That
is how desire, hidden in the intellect, mind
and senses, tempts the soul with prospects
of enjoyment, and keeps it entangled in the
world. If realizing its true character and
strength the soul asserts itself and exercising
restraint over the intellect, mind and senses
and disallowing them to act as they like,
commands them with authority to drive out
desire hidden as a thief, the intellect, mind
and senses will not have the courage to
disobey its commands, nor can desire remain
lurking there even for a moment. It is really
surprising that deriving their very existence
and activity from the soul, and drawing all
their power and strength therefrom, they
have suppressed the soul itself and are doing
whatever they like. Therefore, it is necessary
that knowing itself, and realizing its inherent
power, the soul should assert itself and
exercise its control over the intellect, mind
and senses. It is the intellect, mind and senses
which have harboured the thief and are
getting out of control. If these are brought
under control, desire can be easily killed.
This is, really speaking, the only way open
to the inactive soul to kill desire. That is why
the Lord asks Arjuna to subdue the mind by
the intellect in order to kill this enemy.

* ∞· ‚fl¸·È ÷ÍÃ·È ªÍ…Êà◊Ê Ÿ ¬˝∑§Ê≥ÊÃ– ŒÎ≥ÿÃ àflÇ ÿ̋ÿÊ ’ÈhKÊ ‚Íˇ◊ÿÊ ‚Íˇ◊ŒÌ≥ÊÁ÷—H

(Ka¢ha. I.iii.12)
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ëDesireí possesses no inherent power of
its own. Finding shelter in the intellect, mind
and senses, which drive their strength from
the soul, desire has fortified itself there; and
so long as the intellect, mind and senses have
their own way, it continues through them to
draw upon the strength of the soul. That is
why desire is considered to be so powerful;
and it is, therefore, that is has been spoken
of as ëhard to overcomeí. But this desire is
hard to overcome only so long as the soul
does not assert itself; and fails to bring the
intellect, mind and senses under control.

Arjuna has been addressed in the present
verse as ëMahåbåhuí which means one
possessed of long and powerful arms. The
word is indicative of supreme strength and
power. Speaking of desire as ëhard to

overcomeí, the Lord commands Arjuna to kill
it; and in the course of this command addresses
him as ëMahåbåhuí, reminding  him of the
infinite strength possessed by the soul. In
addition to this, the note of address indicates
that the command to Arjuna comes from God
Himself, the endless repository of infinite and
inconceivable divine potency, deriving a small
fraction of which the Devas and protectors of
the Regions govern and regulate the universe,
and getting an infinitesimal part of which an
ordinary J∂va can acquire immense power.
Therefore, when God Himself regards Arjuna
to be capable of destroying desire and
commands him to do so, there can be no
doubt that he will easily succeed in
vanquishing and killing it, however powerful
and hard to overcome it may appear to be.

˙ Ãà‚ÁŒÁÃ üÊË◊j◊ªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ∑§◊¸ÿÊªÊ

ŸÊ◊ ÃÎÃËÿÊ˘äÿÊÿ—H 3H

Thus, in the Upani¶ad sung by the Lord, the Science of Brahma, the scripture
of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna, ends the third

chapter entitled ëëKarmayoga, The Yoga of Actioníí.

U



Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter IV

The title given to this chapter is ìJ¤åna-Karma-Sa≈nyåsa-Yoga.î The word ëJ¤ånaí
here is synonymous with Spiritual Wisdom, or Knowledge of Reality; ëKarmaí stands for

Karmayoga or the Path of Action, and ëSa≈nyåsaí means Så∆khyayoga, or
the Path of Knowledge; Discrimination and scriptural or book knowledge
are also covered by the term ëJ¤ånaí. While bringing out the secret and truth

of His descent on earth, the Lord has discussed in this chapter Karmayoga and
Så∆khyayoga, the Path of Action and the Path of Knowledge, as well as Knowledge of
the truth about the Supreme Spirit, which follows as the consummation of the two paths
as well as from an insight into the truth relating to the descent of the Lord. It is, therefore,
that this chapter has been given the title of ìThe Yoga of Knowledge as well as the
disciplines of Action and Knowledge.î

Stating in verses 1 and 2 how the practice of Karmayoga was taught by father to
son in ancient times, the Lord devotes verse 3 to its praise. In verse 4, Arjuna questions

the Lord about His birth, in reply to which the Lord says in verse 5 that
both Arjuna and He had passed through many births, and that He had
knowledge of them all but not Arjuna. Revealing in verses 6, 7 and 8 the

truth about His descent on earth, as well as the secret, time and occasion of the same, the
Lord states in verses 9 and 10 that knowledge of the divine character of His birth and
activities and dependence on God lead to God-realization. Verse 11 contains the statement
of the Lord that he reciprocates the feelings of those who adore Him. Verse 12 shows that
the fruit of the worship of other gods in the shape of worldly enjoyments is speedily attained,
in verses 13 and 14 the Lord says that though He is the author of the whole creation, He
should be considered to be a non-doer, and further speaks of His actions as being of a
transcendent nature, adding that one knowing this is not bound by actions. Citing in verse
15 the example of ancient seekers of liberation the Lord instructs Arjuna to take to the
performance of disinterested action. In verses 16 to 18 the Lord promises to reveal the secret
of Karma, and declaring the ways of action to be mysterious and their knowledge essential,
praises the Yog∂ who sees inaction in action and action in inaction. Verses 19 to 23 reveal
separately the marks and conduct of the sage who actually sees inaction in action and action
in inaction, as well as of the Sådhaka who strives to do so. Enumerating in verses 24 to 30,
the various forms of sacrifice, e.g., Brahmayaj¤a (a sacrifice in which everything such as the
oblation, the ladle, the fire, and the sacrificer himself are looked upon as Brahma), Devayaj¤a
(or the worship of gods) and sacrifice in the form of perception of identity etc., all sacrificers
are declared as knowers of the truth about sacrifice and sinless; and in verse 31 it is pointed
out that the partakers of nectar in the form of the remains of sacrifice attain the eternal
Brahma, while for him, who does not offer sacrifice, neither this world nor the other is
happy. In verse 32 all these forms of sacrifice are declared as capable of being accomplished
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through action, while verse 33 asserts that sacrifice through Knowledge is superior to that
performed with material things. In verses 34 and 35 Arjuna is asked to approach wise seers
for instruction in Truth relating to God and the Knowledge of such Truth is extolled. Verse
36 says that the ocean of sin can be crossed with the help of the raft of Knowledge. In verse
37 Knowledge is spoken of as a fire which reduces all actions to ashes or robs them of their
capacity to bear fruit; while verse 38 declares that Knowledge is the best purifier and that
the Karmayog∂ who has attained purity of heart, automatically attains Knowledge. Verse 39
shows that he alone who possesses faith and other virtues is qualified to attain Knowledge,
the fruit of which is supreme peace. Denouncing in verse 40 the ignorant, faithless and
doubting soul, in verse 41 the Lord gives the assurance that the Karmayog∂ whose doubts
are set at rest is freed from the binding effect of Karma. The chapter is concluded in verse
42 with an exhortation to Arjuna to cut asunder his doubt born of ignorance with the sword
of Knowledge, and establishing himself in Karmayoga to take up the fight.

In verses 4 to 29 of the last chapter the Lord showed from various points of view the
necessity of performing oneís prescribed duties, and in verse 30 He instructed Arjuna to act

dedicating all his actions to God and renouncing all desire, attachment and
the sense of possession, according to the rules of Karmayoga which emphasizes
devotion. Then, in verses 31 to 35 He praised those who followed this

doctrine, and denounced those who did not; and emphasizing that one should not come
under the sway of attraction and repulsion, stressed once more the performane of oneís own
duty. Then, on Arjunaís query in verse 36, the Lord pointed out from verse 37 to the end
of the chapter that Desire was the root of all evils, which should be rooted out by controlling
the senses and the mind by the intellect. But the truth relating to Karmayoga is extremely
difficult to understand; therefore, with the intention of throwing more light on the subject,
the Lord describes in the first three verses of Chapter IV how Karmayoga was handed down
from ancient times, and proving that this Yoga had existed from time without beginning,
eulogizes it.

üÊË÷ªflÊŸÈUflÊø

ß◊¢ ÁflflSflÃ ÿÊª¢ ¬˝ÊQ§flÊŸ„U◊√ÿÿ◊˜Ô–
ÁflflSflÊã◊Ÿfl ¬˝Ê„U ◊ŸÈÁ⁄UˇflÊ∑§fl˘’˝flËÃ˜ÔH 1H

ß◊◊Ỗ this; ÁflflSflÃ to the Sun-god; ÿÊª◊˜Ô Yoga; ¬˝ÊQ§flÊŸ˜Ô taught; •„U◊Ỗ I; •√ÿÿ◊Ỗ
imperishable; ÁflflSflÊŸỖ the Sun-god; ◊Ÿfl to (his own son) Manu; ¬˝Ê„U conveyed; ◊ŸÈ— (and)
Manu (in his turn); ßˇflÊ∑§fl to (his son) King Ik¶våku; •’˝flËÃỖ imparted.

›r∂ Bhagavån said: I taught this immortal Yoga to Vivasvån (Sun-god); Vivasvån
conveyed it to Manu (his son); and Manu imparted it to (his son) Ik¶våku.        (1)

and commanded Arjuna in verse 30 to carry
on the fight in accordance with the principle
of Karmayoga, coupled with devotion. Control
of mind being indispensable in the practice
of Karmayoga, He advised Arjuna at the end
of the chapter to subdue the mind by the

Introducing the subject of Karmayoga
in verse 39 of Chapter II, the Lord dealt with
it in detail till the end of that chapter.
Thereafter, in Chapter III, in reply to Arjunaís
query He put forward various reasons to
show the necessity of engaging in Action,

Link of the
Discourse
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intellect, and thereby kill desire, the inveterate
enemy of man.

From all this it becomes clear that
mostly the subject of Karmayoga alone in
all its various aspects has been discussed till
the end of that chapter, and the word ëImamí
in the present verse should naturally refer to
the subject under discussion. The word
ëYogaí in this verse should, therefore, be
interpreted as referring to Karmayoga.

Besides this, the Sun-god, Manu, and
other personages mentioned by the Lord,
through whom this Yoga has been handed
down to posterity are all householders and
Karmayog∂s; and in verse 15 of this chapter,
citing the example of ancient seekers of
liberation, the Lord commands Arjuna to
perform action, which also seems to strengthen
the view that the word ëYogaí in this verse
should be interpreted to mean Karmayoga.

It may be contended here that the words
ëÅtmånam Åtmanå Sa≈stabhyaí in the
concluding verse of Chapter III refer to the
practice of Samådhi, or absorption of the
mind; and inasmuch as the root ëYují, from
which the word ëYogamí is derived, also
carries the sense of entering into Samådhió
ëYuj Samådhauí, it will be more appropriate
to interpret the word ëYogamí as ëentering
into Samådhií.

Our reply to this contention is that in
the verse referred to above Arjuna has been
asked to kill desire, the great enemy of man,
by subduing the mind with the help of the
intellect. Cultivation of selflessness is the
central point of Karmayoga, which can be
attained only through the eradication of
desire; and it has been declared indispensable
for the Karmayog∂ to conquer and subdue
his mind and senses (II.64). Therefore,
controlling the mind and senses by the
intellect, and eradication of desire,óall these
are parts of the discipline of Karmayoga; and
as shown above, the intention of the Lord
in asking Arjuna to subdue the mind by the
intellect and kill desire is to urge him on to
take up the practice of Karmayoga. Hence
it is but reasonable to interpret the word
ëYogaí as Karmayoga, and not Ha¢hayoga
or Samådhiyoga.

The intention of the Lord in pointing
out that the Yoga referred to here was first
taught to the Sun-god and that through him
it was handed down to other kings of the
solar dynasty is to trace the origin and history
of this tradition, as well as to show that of
all people on the earth, the K¶atriyas were
the first to adopt and propagate this teaching
among them, and that the practice has been
in vogue from eternity.

∞fl¢ ¬⁄Uê¬⁄UÊ¬˝Ê#Á◊◊¢ ⁄UÊ¡·¸ÿÊ ÁflŒÈ—–
‚ ∑§Ê∂UŸ„U ◊„UÃÊ ÿÊªÊ ŸCÔU— ¬⁄UãÃ¬ÔH 2H

∞fl◊Ỗ thus; ¬⁄Uê¬⁄UÊ¬˝Ê#◊˜Ô transmitted in succession (from father to son); ß◊◊Ỗ (this) Yoga;
⁄UÊ¡·¸ÿ— royal sages; ÁflŒÈ— knew; ‚— that; ∑§Ê∂UŸ since; ß„U here, on this earth; ◊„UÃÊ long; ÿÊª—
Yoga; ŸCÔU— has disappeared; ¬⁄UãÃ¬Ô O scorcher of enemies, Arjuna.

Thus transmitted in succession from father to son, Arjuna, this Yoga remained
known to the Råjar¶is (royal sages). Through long lapse of time, this Yoga got lost
to the world.                                                                 (2)

of ancient days for several generations before
His advent. It was, therefore, easy to learn
it and know its secret from precept and

The verse shows that taught by father
to son, the practice of Karmayoga remained
in vogue among the famous K¶atriya kings
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example in those days, but that was not the
case in His time.

He who is both a king and a °R¶i (a seer),
in other words, a Ruler who also knows the
truth of the Vedas is called a ëRåjar¶ií.

The statement that the ìYoga remained
known to the Råjar¶isî does not mean that it
was unknown to others; such an interpretation
would be altogether unwarranted. There is
no doubt, however, that royal sages have been
in the front rank so far as the knowledge and
practice of Karmayoga are concerned. That
is why instances are met with in ancient history
of men belonging to other orders of society
going to the Råjar¶is for instruction in
Karmayoga. Therefore, the intention of the
Lord in making the above statement appears
to be that the practice of Karmayoga having
been in vogue at one time among the royal
sages and Arjuna also being a member of the
royal order, he possessed an inborn qualification
to practise it, and would therefore find the
practice easy too.

So long as the tradition continued to be
handed down from father to son, the practice
of Karmayoga remained alive as a spiritual
discipline. But even as people gradually
developed attachment for worldly enjoyments,
the number of Sådhakas qualified to practise
Karmayoga began to decline, and this process
steadily went on till the holy tradition became
almost extinct. That is why the Lord says
that for a long time past people possessing
knowledge of, and an attitude for, the practice
of Karmayoga had more or less disappeared
from the earth.

Verse 1 of this chapter calls this Yoga
as immortal, and the present verse says that
it had long since disappeared from the earth.

These two statements appear to be mutually
contradictory. That which is immortal can
never cease to be; and if it gets lost, how
can it be called immortal? The solution of
this difficulty lies in the fact that all spiritual
disciplines intended for God-realization, such
as Karmayoga, J¤ånayoga, Bhaktiyoga etc.,
possess an eternal character. That is to say,
they never become totally extinct. Since God
Himself is eternal, the principles definitely
and authoritatively laid down by Him for His
own realization can never be perishable;
they must be eternal as God Himself. Whenever
Godís creation manifests itself, these eternal
laws of God also make their appearance; and
when there is dissolution of creation, they
too disappear. But this does not mean that
they become totally extinct. In order to show
this eternal character of Karmayoga, verse 1
spoke of it as immortal. Therefore, when the
present verse says that long since it had
disappeared, it should be understood to mean
that for a long time great spiritual souls
possessed of the knowledge of this Yoga had
ceased to appear on earth, so that it had more
or less disappeared from the earth; not that
it had totally ceased to exist. For the Real
never ceases to be. According to the Lordís
statement in verse 1, this Yoga is manifested
by God at the beginning of creation; then
during the interval preceding the final
dissolution sometimes it disappears, and
sometimes it makes its appearance again, due
to various causes and circumstances. With
the completion of the circle of creation, it
dissolves itself into God alongwith the creation.
It is in this sense that the Lord speaks of
its disappearance; in reality, however, it is
immortal and never ceases to be.

‚ ∞flÊÿ¢ ◊ÿÊ Ã˘l ÿÊª— ¬˝ÊQ§— ¬È⁄UÊÃŸ—–
÷Q§Ê˘ÁÔ‚ ◊ ‚πÊ øÁÃ ⁄U„USÿ¢ sÔÃŒÈûÊ◊◊ỖH 3H

‚— ∞fl that very; •ÿ◊Ỗ this; ◊ÿÊ by Me; Ã to you; •l today; ÿÊª— Yoga; ¬˝ÊQ§— has
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The Lord reminds Arjuna of his being
a great devotee of long standing and beloved
friend as an apology for His unfolding to him
a great secret which cannot be divulged to
any and every one.

The words ëSa¨ Evaí and ëPuråtana¨í
establish the eternal character of this Yoga;
the word ëTeí indicates Arjunaís special
qualification to receive the secret; and the
word ëAdyaí indicates the occasion or
circumstances of the revelation of the secret.
All this bring out that it was the same Yoga,
which the Lord had revealed first to the Sun-
god, and which had been handed down from
generation to generation from the beginning
of creation, that He was going to reaveal that
day to Arjuna on the battle-field, finding the
latter extremely agitated and perplexed and
possessed of a mind surrendered to the Lord,
and, therefore, well-qualified to receive the
secret, so that he might get over his grief and
attain the highest good. In addition to the
spirit of self-surrender, sincere and anxious

questions arising out of the deepest layer of
the heart make a man supremely qualified to
receive the truth. Arjuna had really established
his qualification that day (II.7) as he had
never done before. That was why the Lord
condescended to reveal the secret to him.

By calling it a ìsupreme secretî the
Lord intends to show that freeing man, as
it does, from all forms of misery and bondage,
this Yoga is capable of leading Arjuna to
an easy realization of God, the embodiment
of supreme bliss; that is why it is supreme
in character and a closely guarded secret.
Besides this, the Lord further indicates
thereby that by speaking of Himself as
having taught this Yoga to the Sun-god and
others and by declaring that He had imparted
the same gospel to Arjuna, who was His
devotee, the Lord has disclosed to him His
divine character, which is a profound secret
and should never be divulged to those who
do not possess the necessary qualification to
receive it.

been imparted; ¬È⁄UÊÃŸ— ancient; ÷Q§— devotee; •Á‚ you are; ◊Ô My; ‚πÊ friend; ø and; ßÁÃ
therefore; ⁄U„USÿ◊Ỗ secret; Á„U because; ∞ÃÃ˜Ô this; ©UûÊ◊◊Ỗ supreme.

The same ancient Yoga, which is a supreme secret, has this day been imparted
to you by Me, because you are My devotee and friend.  (3)

It may be asked here: ìBhagavån ›r∂ Kæ¶ƒa manifested Himself as late as towards
the close of the Dvåpara Age, whereas the Sun-god, Manu and Ik¶våku appeared much
earlier, viz., at the dawn of creation; how then, can it be believed that it was ›r∂ Kæ¶ƒa
who taught this Yoga to the most ancient Sun-god?î Therefore, with a view to having
this point cleared and in order to obtain an insight into the secret of Divine descent on
earth, Arjuna puts the following question:

•¡È¸Ÿ ©UflÊø

•¬⁄¢U ÷flÃÊ ¡ã◊ ¬⁄¢U ¡ã◊ ÁflflSflÃ—Ô–
∑§Õ◊ÃÁm¡ÊŸËÿÊ¢ àfl◊ÊŒÊÒ ¬˝ÊQ§flÊÁŸÁÃH 4H

•¬⁄U◊Ỗ (was) later; ÷flÃ—Ô Your; ¡ã◊Ô birth; ¬⁄U◊˜Ô (was) earlier; ¡ã◊ birth; ÁflflSflÃ— of the
Sun-god; ∑§Õ◊Ỗ how; ∞ÃÃ˜Ô this (Yoga); Áfl¡ÊŸËÿÊ◊Ỗ I am to believe; àfl◊Ỗ you; •ÊŒÊÒ at the
beginning (of creation); ¬˝ÊQ§flÊŸ˜Ô taught; ßÁÃ this.

Arjuna said: You are of recent origin, while the birth of Vivasvån dates back
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Arjuna already knew it that ›r∂ Kæ¶ƒa
was no ordinary human being, but was
Almighty God Himself, the supreme Brahma
manifested as a superman; for he had heard
the glory of the Lord from the lips of no less
a personage than Bh∂¶ma on the occasion of
the great Råjasµuya sacrifice performed by
King Yudhi¶¢hira (Maha., Sabhå., 38.23, 29),
which was corroborated by the statements of
various °R¶is. That was why in the course of
his exile in the forest he once spoke to the
Lord about His glories (Mahå., Vana., 12.11-
43). Moreover, he had had direct experience
of the Lordís supernatural powers demonstrated,
for instance, at the time of His killing ›i‹upåla,
and on other occasions of an allied nature.
Nevertheless, in order to hear directly from

the lips of the Lord the secret of Divine
descent, and with a view to having the doubt
arising in the mind of the generality of people
cleared, Arjuna puts the present question to
the Lord. It was well-known to all that ›r∂
Kæ¶ƒa had taken birth only a few years ago
as a son of Vasudeva, while the Sun-god had
appeared at the beginning of creation from the
womb of Aditi. Under the circumstance, without
obtaining a proper insight into the secret of it,
how could the almost impossible statement be
believed that ›r∂ Kæ¶ƒa had taught that Yoga
to the Sun-god at the dawn of creation and
that the Sun-god handed it down to his
posterity? Arjuna, therefore, humbly requested
the Lord by this question to bless him by
unravelling the secret.

to remote antiquity. How, then, am I to believe that You taught this Yoga at the
beginning of creation?  (4)

In reply to the above question of Arjuna the Lord, with a view to throwing light
on the subject of Divine descent, and revealing His omniscience, says:

üÊË÷ªflÊŸÈUflÊø

’„ÍUÁŸ ◊ √ÿÃËÃÊÁŸ ¡ã◊ÊÁŸ Ãfl øÊ¡¸ÈŸÔ–
ÃÊãÿ„¢U flŒ ‚flÊ¸ÁáÊ Ÿ àfl¢ flàÕ ¬⁄UãÃ¬ÔH 5H

’„ÍUÁŸ many; ◊ Mine; √ÿÃËÃÊÁŸ have gone before; ¡ã◊ÊÁŸ births; Ãfl thine; ø and; •¡È¸Ÿ
O Arjuna; ÃÊÁŸ them; •„U◊Ỗ I; flŒ know; ‚flÊ¸ÁáÊ all; Ÿ not; àfl◊Ỗ you; flàÕ know; ¬⁄UãÃ¬ O
chastiser of foes.

›r∂ Bhagavån said: Arjuna, you and I have passed through many births, I know
them all; you do not remember, O chastiser of foes.  (5)

many people He had given spiritual instruction
in His previous manifestations of various
kinds. Therefore, the statement that He taught
this Yoga to the Sun-god should cause no
wonder to Arjuna, nor should it be regarded
as an impossibility. Arjuna should understand
it in the sense that at the beginning of the
existing Kalpa He revealed this Yoga to the
Sun-god as Nåråyaƒa, the Prime Person.

When the Lord says: ëI know them all,
you do not remember,í He indicates His own

In the present verse, the Lord says that
Arjuna should not think that Arjuna and He
had come into existence only the other day,
and that they did not exist before. They are
both without beginning and eternal. Apart
from His own ever existent and eternal form,
He had manifested Himself as the divine
Fish, Tortoise, Boar, man-lion, the celestial
Dwarf, and in various other forms. His latest
manifestation as a son of Vasudeva was no
doubt recent; but Arjuna had no idea to how
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omniscience, on the one hand, and the finite
knowledge of the J∂va, on the other. He means
that not being omniscient, Arjuna had no
knowledge of the reasons which had prompted
Him to assume various divine Forms, the
nature of those Forms, the time and occasion
of His manifestation, and the sports He enacted
in those Forms. Arjuna had lost the memory
of his own previous births as well as of all
the previous manifestations of the Lord; that

was why he puts the above question. But no
occurrence of the world remains hidden from
the view of the Lord; there is no past or future
for Him, everything is present before His eyes.
Being omniscient, He knows all J∂vas and
everything relating to them (VII.26). Therefore,
Arjuna should not entertain the least doubt
about the truth of the statement that it was the
Lord Himself who taught this Yoga to the Sun-
god at the beginning of creation.

Hearing it from the Lord that He had passed through many births one is naturally
tempted to enquire how He is born, and what is the difference between His birth and
the birth of any other being? In order to make this clear, the Lord reveals in the next
verse the secret of His birth.

•¡Ê̆ Á¬ ‚ÛÊ√ÿÿÊà◊Ê ÷ÍÃÊŸÊ◊ËE⁄UÊ̆ Á¬ ‚ŸỖ–
¬˝∑Î§ÁÃ¢ SflÊ◊ÁœDÔUÊÿ ‚ê÷flÊêÿÊà◊◊ÊÿÿÊÔH 6H

•¡— unborn; •Á¬ though; ‚Ÿ˜Ô being; •√ÿÿÊà◊Ê imperishable; ÷ÍÃÊŸÊ◊Ỗ of (all) beings; ß¸E⁄U—
the Lord; •Á¬ though; ‚Ÿ˜Ô being; ¬˝∑Î§ÁÃ◊˜Ô Nature; SflÊ◊Ỗ My; •ÁœDÔUÊÿ keeping under control;
‚ê÷flÊÁ◊ I become manifest; •Êà◊◊ÊÿÿÊ through My own Yogamåyå (divine potency).

Though birthless and deathless, and the Lord of all beings, I manifest Myself
through My own Yogamåyå (divine potency), keeping My Nature (Prakæti) under
control.                                                                 (6)

and free, who is sporting in that form for the
good of the world.

The word ëPrakætimí with the adjective
ëSvåmí stands for primordial Nature, referred
to in verses 7 and 8 of Chapter IX, and
which has been spoken of again as ëMahad
Brahmaí in Chapter XIV of the G∂tå. And
the word ëÅtmamåyayåí denotes Yogamåyå,
the divine potency or transcendental power,
referred to in verse 25 of Chapter VII, by
which the Lord holds the entire creation and
manifests Himself from time to time, assuming
various forms, and shrouded by which He
remains incognito. Keeping His primordial
Nature under control, the Lord manifests
Himself through His Yogamåyå. Primordial
Nature brings the world into existence, whereas
ëYogamåyåí is the Lordís divine potency, or
Transcendental Power.

By calling Himself birthless and deathless
the Lord means to say that He never takes
birth, as ordinary beings do, nor dies; yet He
appears taking birth and dying like ordinary
beings. Even so, though the Lord of all
created beings, He appears just like an ordinary
human being. That is to say, people not
knowing the secret of Divine descent imagine,
at the time of His manifestation as the Divine
fish, Tortoise, Boar or in human forms that
He has taken birth, and when He disappears
from their midst they take Him to have
perished. Nay, when He enacts His divine
sports in any such forms, they disdain Him
looking upon Him as an ordinary mortal
(IX.11). Inasmuch as He remains veiled by
His Yogamåyå (VII.25) they cannot realize
that it is the Almighty God Himself, the Lord
of all creation, who is ever pure, awakened
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The Lord states in this verse that He
manifests Himself through His own Yogamåyå,
keeping Prakæti or Nature under His control.
Thereby He shows the difference between
His birth and the birth of ordinary beings of
the world. Other beings take birth under the
subordination of Prakæti in various wombsó
good, bad and indifferentóand undergo
pleasurable or painful experiences according
to their past Karma; but such is not the case
with God. God manifests Himself of His
own accord from time to time through His
own Yogamåyå keeping Prakæti under His
control, and enacts various divine sports
assuming various forms suited to those sports.
That birth of the Lord is independent and
transcendent in character, and is not brought
about by Karma as in the case of the J∂vas.

In the case of the ordinary J∂va birth
and death are determined by his Karma, and
not by his will. He has to remain pent up
in the womb of his mother and lead a
miserable existence there. During birth he
has to undergo the ordeal of passing through
the vagina of his mother; thereafter his body
grows through the efflux of time and perishes
in due course, when it is said the J∂va is
dead. Compelled by his Karma, he again
takes birth in another form; and the process
goes on repeating till he is liberated from the
bondage of births and deaths. But appearance
and disappearance of the Lord stand on a
different footing altogether, and are wholly
dependent on Godís will. God can manifest
Himself any time He likes, anywhere He

likes and in any form He likes, and can
similarly disappear at His own sweet will.
In a moment He can expand Himself and
assume a huge proportion, and the very next
moment He can reduce Himself to a very
small size and can change His form at will.
The reason for this is that He is not ruled
by Prakæti, but Prakæti has to follow His will.
Therefore, just as changes in the form of the
Lord, as described in Chapter XI,ówhen He
first showed Arjuna His Universal Form,
then His divine four-armed Form, and lastly
His human form,ódo not mean birth and
death, even so the Lordís manifestation in
any form whatsoever, and His concealing
that form do not indicate birth and death, but
constitute only different aspects of His eternal
Sport.

Some people presume that Bhagavån
›r∂ Kæ¶ƒaís birth must have taken place from
the womb of Devak∂ following the same
laws of birth as operate in the case of other
beings. But this presumption has no foundation,
in fact. A study of that portion of ›r∂mad
Bhågavata which deals with the birth of
Bhagavån ›r∂ Kæ¶ƒa will reveal the fallacy
of this presumption. It is stated therein that
mother Devak∂ beheld the Lord manifested
before her in His four-armed Divine Form,
holding the conch, the discus, the club and the
lotus in His four hands, and offered her prayers
to the Lord. Later on at the request of the
mother, the Lord assumed a babyís form.*
Thus it would appear that the birth of the
Lord did not take place from the womb of

* ©U¬‚¢„U⁄U ÁflEÊà◊ÛÊŒÊ M§¬◊∂UÊÒÁ∑§∑§◊˜Ô–
≥ÊWø∑˝§ªŒÊ¬kÁüÊÿÊ ¡ÈCÔ¢U øÃÈ÷È¸¡◊˜ÔH

ìO soul of the universe, pray withdraw this superhumanódivine form consisting of four arms holding
the conch, discus, club and lotus.î (›r∂mad Bhågavata X.iii.30)

ßàÿÈÄàflÊ˘˘‚ËhÁ⁄USÃÍcáÊË¥ ÷ªflÊŸÊà◊◊ÊÿÿÊ–
ìHaving thus spoken, the glorious Hari became quiet, and His own supreme power and will instantly

assumed the form of a human child while his parents looked on.î (Ibid., X.iii.46)
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mother Devak∂, but He revealed Himself of
His own accord. In order to enact the sport
of birth, however, it was shown to the world

as if He remained for ten months in the
womb of the mother, and was born at the
proper time.

On hearing the above secret of the Lordís manifestation from the lips of the Lord
Himself, one is naturally inclined to ask when and with what motive does the Lord manifest
Himself as stated above. In the next two verses, therefore, the Lord reveals the occasion,
ground and object of His manifestation:

ÿŒÊ ÿŒÊ Á„U œ◊¸Sÿ Ç∂UÊÁŸ÷¸flÁÃ ÷Ê⁄UÃ–
•èÿÈàÕÊŸ◊œ◊¸Sÿ ÃŒÊà◊ÊŸ¢ ‚Î¡Êêÿ„U◊˜ÔH 7H

ÿŒÊ ÿŒÊ whenever; Á„U indeed; œ◊¸Sÿ of virtue; Ç∂UÊÁŸ— decline; ÷flÁÃ there is; ÷Ê⁄UÃ O
descendant of Bharata, Arjuna; •èÿÈàÕÊŸ◊Ỗ (there is) rise; •œ◊¸Sÿ (and) of evil; ÃŒÊ then;
•Êà◊ÊŸ◊Ỗ Myself; ‚Î¡ÊÁ◊ body forth; •„U◊˜Ô I.

Arjuna, whenever righteousness is on the decline, and unrighteousness is in the
ascendant, then I body Myself forth.                                       (7)

weak and helpless people, the barometer of
virtue and morality in society falls very low,
and that of vice and immorality rises high, it
will mean decline of virtue and preponderance
of vice. For instance, during the Satyayuga,
when Hiraƒyaka‹ipu ruled over the world,
vice and immorality prevailed; innocent men
were tyrannized over and people were forced
to abandon all forms of spiritual practice like
meditation, Japa, austerities, worship, recital
of sacred texts, performance of sacrifices,
charity etc. The gods were cudgelled out of
their abodes in heaven and were driven from
pillar to post like flocks of sheep. A devotee
like Prahlåda was subjected to various forms
of persecution. That was the moment when
God suddenly appeared in the form of a man-
lion and rescuing Prahlåda from the grip of
his tyrannical father, established virtue and
righteousness on a solid foundation. Similar
conditions prevailed on the occasion of other
manifestations of the Lord as well.

There is no fixed period of time for the
manifestation of God; and it cannot be
positively asserted that He will manifest
Himself in a particular Yuga or age, in a
particular year and month, and on a particular
date. Nor is there any rule to show how
many times, and in how many forms, will
the Lord appear in a particular Yuga. In
order to bring out this fact clearly the word
ëYadåí has been used twice in this verse.
The intention is to show that the Lord
manifests Himself whenever He feels it
necessary to do so in view of the decline
of virtue and preponderance of vice.

God alone knows what is that decline
of virtue and preponderance of vice like,  which
compels Him to manifest Himself. It is not
possible for man to judge it correctly. But by
way of conjecture it may be stated that when
as a result of the tyranny and injustice of the
strong and wicked over saintly and virtuous
souls, devotees of God and other innocent,

¬Á⁄UòÊÊáÊÊÿ ‚ÊœÍŸÊ¢ ÁflŸÊ≥ÊÊÿ ø ŒÈc∑Î§ÃÊ◊Ỗ–
œ◊¸‚¢SÕÊ¬ŸÊÕ¸Êÿ ‚ê÷flÊÁ◊ ÿÈª ÿÈªH 8H
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The word ëSådhµunåmí in this verse
stands for those who observe the rules of
non-violence, truth, non-thieving, continence,
etc., which have a universal application, and
duly perform duties pertaining to their order
in society and stage in life, such as the
performance of sacrifices, charity and
austerities, teaching and governance of the
people, etc., who are naturally disposed to
do good to others, who are the infinite
repositories of all forms of virtue, and the
very embodiments of right conduct and are
by nature devotees of God, given to the
devout practices of hearing, chanting and
remembrance of Godís name; form, virtues,
glory and sports, etc. And ìprotection of the
virtuousî means deliverance of such persons
from the terrible wrongs of wicked and evil-
minded men, bestowing on them the highest
spiritual state after their death and conferring
on them the highest good by wiping out the
entire stock of their accumulated sins through
His very sight etc., and enacting divine
sports so that by hearing and chanting, and
reflecting and meditating on them people
may find an easy way to redemption.

The word ëDu¶kætåmí stands for the
antithesis of a ëSådhuí as described above.
It refers to wicked men possessing a demoniac
disposition, who persecute innocent and
virtuous men and devotees of God, are
repositories of vices like lying, hypocrisy,
theft, adultery etc., who are unbelievers by
nature, and are engaged in amassing wealth
by objectionable methods, and with whom
it has become a habit to wage war against
God and the Vedas and other scriptures. And
ìdestruction of evil-doersî means chastising

such wicked and evil-minded people with a
view to freeing them from the clutches of
evil and sin, and depriving them of their
body by means of war or any other expedient,
directly or through the instrumentality of
other beings.

Here it may be asked: Why does God,
who is extremely compassionate, find it
necessary to punish and chastise these wicked
men instead of reforming their character through
persuasion and remonstrance? Our answer to
this question is that the very chastisement by
the Lord, and death at His hands, which
means depriving them of their demoniac body,
is an act of compassion on the part of the
Lord; for, the Lord only wipes out their sins
and purifies them through such punishment
and death. It should never be imagined that
punishment by God involves the least
relaxation of His compassion. When an abscess
is formed in a particular limb of a child, its
parents attempt, in the first instance, to suppress
it by the use of some medicine; but when it
is found that no medicine will avail in its
case and that the least delay will cause the
poison to spread to other parts as well, they
immediately get the abscess opened and will
not hesitate even to have the limb amputated,
if necessary, in the interests of the other
limbs. Even so, the Lord tries to reform the
wicked, first by persuasion and instruction,
according to the policy of conciliation, as He
did in the case of Duryodhana, and then
even by threat of punishment. But when He
finds that such instruction and threat do not
avail, and their wickedness is gradually
assuming proportions, He, in the last resort,
takes recourse to punishment, or even causes

¬Á⁄UòÊÊáÊÊÿ for the protection; ‚ÊœÍŸÊ◊Ỗ of the good; ÁflŸÊ≥ÊÊÿ for the extirpation of; ø and;
ŒÈc∑Î§ÃÊ◊˜Ô of evil-doers; œ◊¸‚¢SÕÊ¬ŸÊÕÊ¸ÿ for firmly establishing virtue; ‚ê÷flÊÁ◊ am born; ÿÈª ÿÈª
from age to age.

For the protection of the virtuous, for the extirpation of evil-doers, and for establishing
Dharma (righteousness) on a firm footing, I manifest Myself from age to age.             (8)
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them to be killed, as a method of expiation of
their sins. Those among the wicked, whose
stock of past Karma has been good, but
whose conduct in the current life has become
vicious due to some special cause or association
with evil, He liberates by inflicting the penalty
of death by His own hands. All these actions
of the Lord are nothing but expressions of
His extreme compassion.

The Lord awakens in the minds of the
people faith in and reverence for the Vedas
and other scriptures, the other world, saints
and God by carrying out the injunctions of
the scriptures in His own personal life, and
demonstrating the glory of righteousness by
the use of His inspiring and powerful words
and messages, and other such means, and
developing among the people a natural love
and reverence for virtues and right conduct,
makes them strongly cling to them. All these
items of activity are included in the process
of establishing Dharma.

It is not necessary that God should
manifest Himself only when there is an
occasion for discharging all the three functions,
viz., protection of the virtuous, destruction of
evil-doers and establishment of Dharma
together. He can manifest Himself at His
discretion in order to carry out any two
objects, or even one of these objects.

It is true God is powerful enough to
accomplish anything He likes by His mere
will, without manifesting Himself; in fact, He
does so. But when He manifests Himself in
a visible form, He does so as an act of
special grace, with a view to affording
people the rare opportunity of liberating
themselves through His sight and touch as
well as through direct exchange of words
with Him, and also with a view to conferring
on His loving devotees the proud privilege
of participation in and enjoyment of His
Divine Sports. People can easily cross the
ocean of transmigration through constant
remembrance of His enchanting form revealed
in such manifestations, and through the
hearing and chanting of and meditation on
His Name, virtues, glory, exalted nature and
the Divine Sports enacted by Him. This
process of wholesale liberation of souls in
bondage cannot be set in motion unless the
Lord appears in person amidst us.

When the Lord says, ìI manifest Myself
from age to age,î He thereby shows that in
every age, whenever the decline of
righteousness goes beyond limits, He manifests
Himself again and again, or as many times
as circumstances require. There is no such
rule that He comes down only once in a
particular age.

Revealing thus the occasion, ground and object of His manifestation, the Lord now
shows in the next verse the fruit of real knowledge of the divine character of His birth
and activities:

¡ã◊ ∑§◊¸ ø ◊ ÁŒ√ÿ◊fl¢ ÿÊ flÁûÊ ÃûflÃ—–

àÿÄàflÊ Œ„¢U ¬ÈŸ¡¸ã◊ ŸÒÁÃ ◊Ê◊ÁÃ ‚Ê˘¡È¸ŸH 9H
¡ã◊ birth; ∑§◊¸ action; ø and; ◊ My; ÁŒ√ÿ◊Ỗ (is) divine; ∞fl◊˜Ô so; ÿ— who; flÁûÊ knows;

ÃûflÃ— in reality; àÿÄàflÊ on leaving; Œ„U◊˜Ô (his) body; ¬ÈŸ— again; ¡ã◊ birth; Ÿ not; ∞ÁÃ attains;
◊Ê◊˜Ô to Me; ∞ÁÃ comes; ‚— he; •¡È¸Ÿ O Arjuna.

Arjuna, My birth and activities are divine. He, who knows this in reality, is
not reborn on leaving his body, but comes to Me.                             (9)
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The All-powerful God, the Supreme
Brahma, is, truly speaking, wholly beyond
birth and death. The process of His birth is
not the same as in the case of the J∂va. He
simply enacts the sport of birth in order to
draw and attract the minds of His devotees
through His divine sports and to delight them
by His sight, touch and speech, as an act
of special grace, to spread His fame throughout
the world and thereby wipe out the sins of
the people through the hearing, chanting and
remembrance of the same, and lastly, to
establish righteousness in the world through
the extirpation of evil-doers. There is no taint
of evil in that supernatural birth of the Lord.
For the good of the world, He assumes a
celestial, human or sub-human form and
manifests Himself before the people. That
Form of the Lord is not made of any material
stuff: therefore, it is divine, spiritual, effulgent,
pure and transcendent. The Guƒas or modes
of Prakæti and latencies of Karma do not
constitute the cause of His birth. He does
not take birth as one subject to the control
of Måyå, but appears in a celestial, human
or subhuman form through His own divine
potency, keeping Nature under His control,
to confer His grace on the J∂vas of the world.
Realizing this truth, that is to say, reposing
full faith in it, without entertaining the least
doubt or mental reservation with regard to
the same, and viewing the Lord manifested
in a human form, not as an ordinary mortal,
but as Almighty God Himself, the Lord of
the entire creation, the Knower of all hearts,
the Supreme Brahma, and the very embodiment
of Truth, Knowledge and Bliss,óthis is
what is meant by knowing in reality the
divine character of the Lordís birth. The
same truth has been explained in verse 6 of
this chapter. Verses 24 and 25 of Chapter
VII, and verses 11 and 12 of Chapter IX
denounce those who not knowing this truth

treat the Lord as an ordinary human being;
while verse 3 of Chapter X praises those
who know this truth in reality.

He who thus comes to know in reality
the divine character of the Lordís birth will
find even a momentís separation from the
Lord unbearable. Because of his supreme
reverence and exclusive love for the Lord
he will be found completely merged in His
thought.

The Lord has no personal interest in
whatever He does by way of creating the
universe, or carrying on his sports connected
with a particular manifestation; it is simply
in order to shower His grace on humanity
that He carries on multifarious activities in
course of His various manifestations (III.22,23).
Though He carries on all activities through
His own Prakæti, He is essentially a non-doer
and is never bound by those actions, inasmuch
as He does not claim their authorship, nor
does He crave for their fruit (IV.13,14).
Whatever He does, He does for the good
of the world (IV.8). Every activity of His,
has the good of the people behind it. Though
the sole and undisputed Lord and ruler of
countless millions of universes, He treats all
beings with compassion shorn of egoism and
an impartiality full of love (IX.29). Howsoever
man approaches Him, even so does He seek
him (IV.11); He brings full security and
personally attends to the needs of His devotees
(IX.22), confers divine wisdom on them
(X.10,11), and assumes the role of a helmsman
to take those who have boarded the bark of
Devotion speedily across the ocean of birth
and death (XII.7). In this way, all activities
of the Lord are totally free from evils like
attachment, egoism and desire, and are
absolutely pure and stainless. They are carried
on only for the good of the people and for
the spread of morality, righteousness and
pure love, devotion etc., in the world. Though
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engaged in all these activities, the Lord has
really no connection with them; He remains
beyond and above them, essentially a non-
doer. Realizing this truth, that is to say,
reposing full faith in it without entertaining
any doubt or mental reservation with regard
to the same, is what is meant by knowing
in reality the divine character of the activities
of the Lord. The activities of one who comes
to know this in reality become pure and
transcendent in character: that is to say, he
too begins to treat all beings with compassion,
impartiality; righteousness, propriety, humility
and disinterested love.

Here it may be asked: Does one attain
God by realizing the divine character of the
birth of the Lord and His activities both, or
even one of them to the exclusion of the
other? Our answer to this is that the
knowledge of the divine character of even
one of them is sufficient to bring about the

realization of God (IV.14; X.3). Under such
circumstances realization of God becomes
much easier for him who has come to know
in reality the divine nature of both. The Lord
says that he who knows the above truth in
reality is not reborn on leaving his body.
What becomes of him then ? As an answer
to this probable query, the Lord says, ìHe
attains Meî. And it is an indisputable fact
that he who reaches His abode cannot be
born again (VIII.16).

The statement of the Lord that he who
comes to know the above truth in reality
goes to Him on leaving his body, should not
lead one to imagine that he realizes God only
after death, and not while living. As a matter
of fact he directly perceives God the moment
he realizes this truth fully. The point which
is sought to be stressed here is that after
death he does not return to this mortal world,
but goes to the Lordís supreme Abode.

The Lord proceeds in the next verse to show that the fruit of realizing the divine
nature of His birth and activities, as described above, has been attained from time
immemorial:

flËÃ⁄UÊª÷ÿ∑˝§ÊœÊ ◊ã◊ÿÊ ◊Ê◊È¬ÊÁüÊÃÊ—–
’„UflÊ ôÊÊŸÃ¬‚Ê ¬ÍÃÊ ◊jÊfl◊ÊªÃÊ—H 10H

flËÃ⁄UÊª÷ÿ∑˝§ÊœÊ— completely rid of attachment, fear and anger; ◊ã◊ÿÊ— (wholly) absorbed
in Me; ◊Ê◊Ỗ on Me; ©U¬ÊÁüÊÃÊ— depending; ’„Ufl— many; ôÊÊŸÃ¬‚Ê by the penance of (the
aforesaid) Knowledge; ¬ÍÃÊ— purified; ◊jÊfl◊Ỗ My being; •ÊªÃÊ— (have) entered into.

Completely rid of attachment, fear and anger, wholly absorbed in Me, depending
on Me, and purified by the penance of wisdom, many have become one with Me
even in the past.                                                       (10)

who are absolutely free from all these three
modifications of the mind are referred to by
the compound word ëV∂tarågabhayakrodhå¨í.
He who has come to know in reality the
divine character of the birth and activities of
God, develops exclusive love for God; hence
he will not feel even the least attachment for
anything in the world except God. Having

The word ëRågaí stands for attachment,
and the feeling of uneasiness produced
in the mind at the possibility of an
impending danger or calamity is known as
ëfearí. And the excitement man feels against
one who has done him an injury, or
transgressed the bounds of propriety, or
acted against his will is termed ëangerí. They
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realized the truth about God, he begins to
feel directly everywhere the existence of
God; and as he finds God in every being
and every object, he becomes for ever free
of fear. Whatever treatment he may receive
from others, he regards as ordained by the
will of God, and looks upon all incidents of
the world as a part of the divine play;
therefore, the morbid feeling of anger can
never arise in his mind on any account. Thus
through the grace of God, devotees, who
have realized the divine character of the
Lordís birth and activities, are freed forever
from ordinary human imperfections and
weaknesses; this is what is sought to be
conveyed by the use of the adjective
ëV∂tarågabhayakrodhå¨í in this verse.

The devotees of God who, on account
of their exclusive love for God see God and
God alone everywhere, are referred to here
by the word ëManmayå¨í. The use of this
adjective indicates that the devotee who
succeeds in realizing God through knowledge
of the truth of His divine birth and activities,
naturally develops exclusive love for God.
Therefore, his mind gets totally merged in
God, and he sees God everywhere (VI.30;
VII.18-19).

The word ëMåmupå‹ritå¨í stands for
those who have taken refuge in God, who
depend on God for everything, and remain
ever content in God, and having no duty to

perform for themselves, act in the spirit of
rendering service to God to carry out His
behest and regarding everything as belonging
to him. The use of this adjective in the verse
indicates that the devotees who have realized
God have their self fully surrendered to God,
and depend on God for everything; and all
the marks of the devotee who has in reality
surrendered himself to God find their fullest
development in him.

The subject of discussion in these verses
is Devotion, and not Knowledge, and the
preceding verse spoke of true knowledge
about the divine character of the birth and
activities of God as leading to God-realization.
The present verse is a corroboration of the
statement made in the preceding verse.
Therefore, the word ëJ¤ånaí forming part of
the compound word ëJ¤ånatapasåí has been
interpreted as meaning knowledge of the
divine character of the birth and activities of
God, and not the knowledge of Self. The
penance of this knowledge develops exclusive
love for God, which wipes out all the sins
and afflictions of the devotee and frees his
mind from all imperfections and vices and
his activities become as divine as that of
God. He never loses sight of God, who is
always present before his eyes. This is what
is meant by the statement that such devotees,
being purified by the penance of wisdom,
become one with God.

With reference to the statement made in the preceding verses that the devotee who
comes to know in reality the divine character of the birth and activities of the Lord, attains
Him. The question arises as to how and in what form do they attain Him. In answer
to this the Lord says:

ÿ ÿÕÊ ◊Ê¢ ¬˝¬lãÃ ÃÊ¢SÃÕÒfl ÷¡Êêÿ„U◊Ỗ–
◊◊ flà◊Ê¸ŸÈflÃ¸ãÃ ◊ŸÈcÿÊ— ¬ÊÕ¸ ‚fl¸≥Ê—H 11H

ÿ who; ÿÕÊ however, in whatever way; ◊Ê◊Ỗ Me; ¬˝¬lãÃ seek; ÃÊŸ˜Ô them; ÃÕÊ so; ∞fl
even; ÷¡ÊÁ◊ approach; •„U◊˜Ô I; ◊◊ My; flà◊¸ path; •ŸÈflÃ¸ãÃ follow; ◊ŸÈcÿÊ— (all) men; ¬ÊÕ¸ O
son of Pæthå, Arjuna; ‚fl¸≥Ê— in every way.
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In this verse the Lord shows that His
devotees adore Him in various ways. They
attribute different forms to Him according to
their own conception and adore and think
of Him in that form alone. Therefore, God
too reveals Himself before a devotee in the
same form in which he has been thinking
of Him. Before a worshipper of the divine
form of Vi¶ƒu, He reveals Himself in the
form of Vi¶ƒu; before a worshipper of ›r∂
Råma, He reveals Himself as ›r∂ Råma;
before an adorer of ›r∂ Kæ¶ƒa, He appears
as ›r∂ Kæ¶ƒa; before a worshipper of ›iva,
He appears as ›iva; before the worshippers
of the Divine Mother, He takes the form of
the Divine Mother, and is attained by the
worshipper of His formless, all-pervading
aspect in that very aspect. Similarly, appearing
before the worshipper of His other forms
such as the divine Fish, Tortoise, Man-lion,
Dwarf etc., in those very forms, He redeems
them from bondage. Besides. howsoever and
with whatever sentiment devotees seek Him,
He also approaches them in the same way
and reciprocates their sentiment. The Lord
thinks of the devotee who thinks of Him;
He pines for the devotee who pines for Him;
He cannot bear separation from the devotee
who cannot bear separation from Him; He

offers His all to the devotee who offers his
all to Him. Those who treat Him as a friend
like the cowherd boys of Vændåvana, He
also treats them as friends. Those who love
Him as a child as Nanda and Ya‹odå did,
He approaches as a child and thereby redeems
them. Even so, those who like Rukmiƒ∂
worship Him as their husband, He behaves
with them as a husband; those who like
Hanumån serve Him as the Lord and Master,
He accepts their services as the Lord and
Master, and those who like the Gop∂s adore
Him as a lover, He meets them as a lover
and redeems them by allowing them to
participate in, and enjoy His divine sports.

In the second half of the verse the Lord
says that all men follow His path in every
way. Thereby He shows that if He returns
the love and goodwill of His devotees, the
generality of men too who follow His ways
will likewise learn to love one another
disinterestedly and behave with one another
in a friendly and proper way. He further
indicates that it is incumbent on Him to do
so in order to establish the above practice
in the world, and thus fulfil the object of
His descent on earth, viz., the promotion
and establishment of virtue and righteousness
(IV.7-8).

Arjuna, howsoever men seek Me, even so do I approach them; for all men follow
My path in every way.                                                  (11)

If such is the case, why do men worship the other gods instead of worshipping the
supreme Lord? In answer to this, the Lord says:

∑§Êæ˜UˇÊãÃ— ∑§◊¸áÊÊ¢ Á‚Áh¢ ÿ¡ãÃ ß„U ŒflÃÊ—Ô–

ÁˇÊ¬˝¢ Á„U ◊ÊŸÈ· ∂UÊ∑§ Á‚Áh÷¸flÁÃ ∑§◊¸¡ÊH 12H
∑§Êæ˜ U ÔˇÊãÃ— seeking; ∑§◊¸áÊÊ◊Ỗ of (their) activities; Á‚Áh◊Ỗ the fruition; ÿ¡ãÃ worship, offer

sacrifice to; ß„U in this; ŒflÃÊ— the gods; ÁˇÊ¬˝◊˜Ô quickly; Á„U for; ◊ÊŸÈ· ∂UÊ∑§ world of human
beings; Á‚Áh— success; ÷flÁÃ comes, is attained; ∑§◊¸¡Ê born of actions.

In this world of human beings, men seeking the fruition of their activities worship
the gods; for success born of actions follows quickly.                       (12)
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Men alone possess the qualification to
worship gods like Indra through the
performance of sacrifices and other forms of
worship; other beings do not possess this
qualification. This is indicated by the word
ëLokeí qualified by the adjectives ëIhaí and
ëMånu¶eí.

People who are attached to worldly
enjoyments seek the fruition of their activities
in the form of acquiring worldly possessions
such as a wife, progeny, wealth, a house to
live in, honour and fame etc.; and since their
judgment is clouded by cravings of various
kinds, they take to the worship of celestials
like Indra for the fulfilment of their desires
(VII.20,21,22; IX.23,24) and do not worship
God Himself; for the worshippers of those
gods attain the fruits of their actions quickly.
Ordinarily it is not in the nature of the
celestials to see whether the bestowal of a

particular gift on a worshipper will be
conducive to his interest or not; they are only
concerned with the due completion of a
ritual. On the ritual being completed in all
its details, they invariably grant its ordained
fruit, if it is, within their power to grant it.
That is, however, not the case with God. His
dispensations with regard to a devotee are
always guided by considerations of his real
interest. If the devotee worships Him even
with an interested motive, He fulfils only
those desires of the devotee whose satisfaction
will turn his face from worldly enjoyments
and accentuate his love for, and faith in,
God. Therefore, worldly-minded men do not
see quick results following the practice of
devotion to God, and hence these dull-witted
men take to the worship of the celestials
in order to obtain quick results of their
actions.

Verse 9 proclaimed God-realization to be the fruit of knowledge of the divine character
of the birth and activities of God. Previous to that the divine character of Godís birth
had been adequately explained, but the divine character of His activities had nowhere
been clearly brought out. Therefore, the next two verses deal with this subject revealing
that his actions such as the creation of the world etc., are marked by absence of the
sense of doership, partiality and desire.

øÊÃÈfl¸áÿZ ◊ÿÊ ‚ÎCÔ¢U ªÈáÊ∑§◊¸Áfl÷Êª≥Ê—Ô–

ÃSÿ ∑§ÃÊ¸⁄U◊Á¬ ◊Ê¢ ÁflhK∑§ÃÊ¸⁄U◊√ÿÿ◊ỖH 13H
øÊÃÈfl¸áÿ¸◊Ỗ the four orders of society (the Bråhmaƒa, the K¶atriya, the Vai‹ya and the

›µudra); ◊ÿÊ by Me; ‚ÎCÔU◊˜Ô were created; ªÈáÊ∑§◊¸Áfl÷Êª≥Ê— classifying them according to the
mode of Prakæti predominant in each and apportioning corresponding duties to them; ÃSÿ
of this creation; ∑§ÃÊ¸⁄U◊Ỗ the author; •Á¬ in spite of being; ◊Ê◊Ỗ Me; ÁflÁh know; •∑§ÃÊ¸⁄U◊Ỗ
a non-doer; •√ÿÿ◊Ỗ the imperishable Lord.

The four orders of society (viz., the Bråhmaƒa, the K¶atriya, the Vai‹ya and the
›µudra) were created by Me, classifying them according to the Guƒas (modes of Prakæti)
predominant in each and apportioning corresponding duties to them; though the
originator of this creation, know Me, the Immortal Lord, to be a non-doer.  (13)

Tamas (inertia) constituting the nature of an
individual is determined by the type of

The relative proportion of the qualities
of Sattva (harmony), Rajas (motion) and
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actions performed by him in course of his
previous births from time without beginning,
and which have not yet borne fruit. At the
beginning of creation, when God creates
men, He determines their birth according to
these qualities and latencies of their Karmas.
That is to say, those in whom the quality
of Sattva predominates are ordained to be
born as Bråhmaƒas; those in whom the
quality of Rajas with an admixture of Sattva
predominates are caused to be born as
K¶atriyas; those in whom Rajas with an
admixture of Tamas preponderates are made
to take birth as Vai‹yas; and finally those
in whom Tamas with an admixture of Rajas
preponderates are caused to be born among
the ›µudras. It is God, again, who lays down
the respective duties of each of the four
orders so created according to their natural
inclinations. That is why the scriptures enjoin
that the Bråhmaƒa should practise control of
the mind and senses, the K¶atriya should
exhibit valour and energy, the Vai‹ya should
engage in agriculture, rearing of cows etc.,
while the ›µudra should devote himself to
physical service (XVIII.41ó44). In this way
the four orders of society are created by God
classifying them according to the qualities
predominant in each and apportioning
corresponding duties to them. The social
organization, which is thus set up, continues
from age to age. So long as purity of blood
is maintained, so long as procreation takes
place through the union of parents of the
same order and there is no admixture of
blood due to the union of heterogenous
elements, the system of classification of
society as set forth above goes on unimpaired.
Even when there is confusion, the system
continues to work, partially though.

The subject of discussion here is action
and worship and man alone is qualified to
perform them. Hence the principle enunciated

in this verse refers only to man. But the
principal itself has a universal application
and it should therefore be understood that
other beings too such as gods, manes and
creatures of the sub-human species as well
are created by God according to the qualities
and actions of the J∂vas. Therefore, the
statement that ìGod created the four orders
of society, classifying them according to
their qualities and apportioning corresponding
duties to themî is intended to show that the
Lord does not evince least partiality or
prejudice in creating the world and other
activities.

It may be asked here: What should be
the principle of dividing the society into
Varƒas or castes,óbirth or conduct? Our
answer to this question is that birth and
conduct both being contributory factors
determining the caste of an individual, a man
becomes fully entitled to the membership of
a particular caste only when he is born in
that caste and also follows the course of
conduct prescribed for that caste. But the
ruling factor is birth; hence birth should be
recognized as the basis of classifying the
Varƒas. It the parents of an individual belong
to the same caste and no confusion of castes
in any form is allowed to take place in the
matter of birth, no confusion of duties will
easily ensue in ordinary circumstances. But
if on account of undesirable association,
impure diet and a wrong type of education
and culture etc., there is some deviation in
certain cases from the course of conduct laid
down for the various castes, the social order
can be maintained if caste is determined by
birth. Strict adherence to the course of
conduct prescribed for oneís caste, however,
is nonetheless essential. If the duties allotted
to a particular caste are entirely given up by
that caste, the maintenance of the social order
becomes most difficult. And therefore, birth
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should be the guiding principle in determining
oneís vocation in life and conjugal relations,
whereas conduct should be recognized as the
principal factor in determining oneís spiritual
growth. For instance, if he who is a Bråhmaƒa
by birth does not follow the rules of conduct
prescribed for a Bråhmaƒa, he cannot attain
salvation; on the other hand, if a ›µudra,
though of good conduct and practising self-
control as a duty common to all, follows the
vocation of a Bråhmaƒa and earns his living
by the same, he incurs sin.

Some are of opinion that since the system
of division of society into Varƒas has become
defunct now, it would be better if the Varƒa
of an individual is determined not by birth,
but by the function he performs in society. In
our humble opinion, however, it would not
be advisable to tamper with the system in
that way. For, in the first place, though the
system has become somewhat disorganized
and weak due to various adverse
circumstances, it has not yet become extinct.
Secondly, it is God Himself who ordains the
J∂vas to take birth in the different Varƒas to
reap the fruits of their past actions. Man has
no power to change the dispensation of God.
Thirdly, it would be impossible to determine
the Varƒa of an individual on the basis of the
conduct and activity of an individual. A great
disparity is observed in the conduct of children
of the same parents; nay, the same individual
acts like a Bråhmaƒa during certain periods
of the day, and like a ›µudra during other
periods. How will it be possible, under the
circumstances, to assign him a particular Varƒa?
And should a manís Varƒa be determined by
his function, who will choose to accept a
lower rank in society? Difficulties will arise
in matters of interdining and marriage; the
result will be that the social organization will
be thrown into complete disorder and the
working of the caste system will be greatly

hampered. Therefore, conduct alone should
not be regarded as the criterion in determining
oneís Varƒa.

In Chapter XIV it is stated that a man
who possesses a Såttvika nature or who dies
when Sattva is predominant in him ascends
to heaven; he who possesses a Råjasika
temperament or who dies when Rajas
preponderates is born among men; while he
who possesses a Tåmasika disposition or
who expires when Tamas is in the ascendant
is born in a species of sub-human creatures.
But here the Lord says that an individual
having the preponderance of Sattva is born
as a Bråhmaƒa and he in whom Rajas
preponderates is born among the K¶atriyas,
and so on. Though these statements appear
on the surface to be mutually contradictory,
there is really no contradiction between
them. It is true that a person who is rooted
in Rajas or who expires during the ascendency
of Rajas, is born among men. This proves
that the quality of Rajas is predominant in
men as a class; but among men, again, all
are not on a par so far as the proportion of
these qualities is concerned. There are grades
and differences of quality among them,
according to which an individual having the
quality of Sattva predominant in him is born
as a Bråhmaƒa; he in whom Rajas mixed
with Sattva prevails is born among the
K¶atriyas; he in whom Rajas mixed with
Tamas preponderates is born as a Vai‹ya; he
who has a preponderance of Tamas mixed
with Rajas is born among the ›µudras; and
he in whom Tamas alone is predominant, the
other qualities being quite dormant, takes
birth in a still lower species.

Another anomaly which presents itself
before us is that in verse 10 of Chapter IX,
the Lord speaks of His Prakæti as bringing
forth the entire universe, while here He
speaks of Himself as the Creator. These two
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statements, also, though appearing on the
surface to be contradictory are really not
contradictory. For, in the verse referred to
above, He speaks of Prakæti as bringing forth
the creation, not by itself but under His own
supervision. Prakæti being inert Matter, it
cannot distinguish the different Guƒas and
Karmas or bring forth creation without the
will of God. Therefore, wherever the G∂tå
speaks of Prakæti as bringing forth the creation
it should be understood as doing so under
the influence and supervision of God. And
similarly where it speaks of God as the
Creator, the statement should be construed
to mean that He creates the universe, not
directly but through His Prakæti.

By proclaiming that though the originator
of this creation, He is essentially a non-doer;
the Lord brings out the divine character of
His activities. It means that the activities of

God are not tainted by the impulses of attraction
and repulsion or by the sense of doership. He
remains ever beyond those activities; it is His
Prakæti which does everything under His
influence and supervision. Therefore, though
in the worldly sense God is believed to be
the doer in all such activities, in reality,
however, He remains totally indifferent and
ever unattached to action (IX.9-10). The
statement in the verse that He is a non-doer
particularly brings out this fact. When even a
man of Knowledge, who acts without
attachment to the fruit of actions and the
sense of doership, is not considered to be a
doer, and ceases to have any connection with
the fruit of those actions, what wonder, then,
that God should call Himself a non-doer ?
Really speaking the Lordís activities are in
every way transcendetnal and out of the
common.

Ÿ ◊Ê¢ ∑§◊Ê¸ÁáÊ Á∂Uê¬ÁãÃ Ÿ ◊ ∑§◊Ô̧»§∂U S¬Î„UÊ–
ßÁÃ ◊Ê¢ ÿÊ˘Á÷¡ÊŸÊÁÃ ∑§◊¸Á÷Ÿ¸ ‚ ’äÿÃÔH 14H

Ÿ (there is) none; ◊Ê◊Ỗ Me; ∑§◊Ê¸ÁáÊ actions; Á‹ê¬ÁãÃ taint; Ÿ not; ◊ My; ∑§◊¸»§∂U for the
fruit of actions; S¬Î„UÊ craving; ßÁÃ thus; ◊Ê◊Ỗ Me; ÿ— who; •Á÷¡ÊŸÊÁÃ knows in reality; ∑§◊¸Á÷—
by actions; Ÿ not; ‚— (even) he; ’äÿÃ is bound.

Since I have no craving for the fruit of actions, actions do not taint Me. Even
he who thus knows Me in reality is not bound by actions.  (14)

does only for the good of the world (IV.8),
free from the feeling of possession, attachment,
desire for fruit and the sense of doership. He
has no connection with His activities. Hence
all His activities are divine in character and
that is why they do not cause Him any
bondage.

It has been stated above that even though
performing all actions, God is really speaking
a non-doer and has no connection with them,
that His activities evince no partiality or
prejudice and He possesses not the least
attachment, sense of possession or desire for

Inasmuch as men performing actions
have the feeling of meum, attachment, desire
for the fruit of actions and the sense of
doership present in them, the latencies of
those actions get stored up in their mind and
bring them rebirth after death and various
forms of joy and sorrow. This is what is
meant by oneís being tainted by actions. The
Lord says in the first half of this verse that
He possesses not the least hankering for any
form of enjoyment derived as the fruit of
actions; in other words, He requires nothing
for Himself (III.22). Whatever He does, He
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the fruits of His actions; therefore, those
actions cannot cause Him bondage. The saint
who thus comes to know in reality this secret
of Godís actions begins himself to act like
God, purely with a view to the maintenance
of the world order, and free from the feeling
of possession, attachment, desire for fruit and

the sense of doership. It is, therefore, that his
actions do not bind him. It can safely be
concluded from this that those who are prompted
by some desire and possess identification
with and attachment for actions and their
fruit have not understood the divine character
of the activities of God.

cannot be freed from the bondage of action.
That was why the ancient seekers for liberation,
realizing the divine character of His
activities, likewise performed their respective
duties, with due regard to their order in
society and stage in life and in a quite
disinterested spirit, renouncing the feeling of
possession and the sense of doership as well
as attachment and the desire for fruit. Therefore,
if Arjuna sought liberation from the bondage
of Karma, he should follow in the footsteps
of the ancient seekers for liberation and
perform his own duty disinterestedly, never
thinking of renouncing the same.

He who desires to realize God, the
embodiment of supreme Bliss, through
liberation from the bondage of births and
deaths, who has turned his back on the
enjoyments of the world knowing them to
be ephemeral and sorrowful, and who has
no craving for the enjoyments of this world
or the next, is called a ëMumuk¶uí, or seeker
for liberation. Arjuna too was a ëMumuk¶uí
and had sought to abandon his duty fearing
lest he might be bound by his actions.
Therefore, citing the example of ancient
seekers for liberation, the Lord explains to
him that by mere renunciation of action one

Describing thus the divine character of His activities and the value of knowing this
secret in reality, the Lord now cites the example of the ancient seekers for liberation and
commands Arjuna to follow in their footsteps and act in a disinterested spirit:

∞fl¢ ôÊÊàflÊ ∑Î§Ã¢ ∑§◊¸ ¬ÍflÒ¸⁄UÁ¬ ◊È◊ÈˇÊÈÁ÷—Ô–

∑È§L§ ∑§◊Ò¸fl ÃS◊Êûfl¢ ¬ÍflÒ¸— ¬Ífl¸Ã⁄¢U ∑Î§Ã◊ỖÔH 15H
∞fl◊Ỗ thus; ôÊÊàflÊ having known; ∑Î§Ã◊˜Ô was performed; ∑§◊¸ action; ¬ÍflÒ¸— by the ancient;

•Á¬ even; ◊È◊È̌ ÊÈÁ÷—Ô seekers for liberation; ∑È§L§ perform; ∑§◊¸ action; ∞fl verily; ÃS◊ÊÃỖ therefore;
àfl◊Ỗ you (too); ¬ÍflÒ¸— by the ancients; ¬Ífl¸Ã⁄U◊˜Ô from the very beginning, ever; ∑Î§Ã◊Ỗ performed.

Having known thus, action was performed even by the ancient seekers for
liberation; therefore, do you also perform such actions as have been performed by
the ancients from the beginning of time.                                  (15)

Thus the Lord instructed Arjuna to perform action in a disinterested spirit. But one
cannot duly perform oneís duty without knowing in reality what constitutes action and
what is inaction. Therefore, the Lord promises to reveal to Arjuna the truth about action,
showing its intricate nature and the value of its knowledge, in order that Arjuna may
really understand the truth about transcendent actions, which are free from the feeling
of possession, the sense of doership, attachment and the desire for fruit.
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The word ëKavaya¨í in this verse stands
for men of intelligence, well-versed in the
scriptures. The verse says that even they are
at a loss to understand what is action and what
is inaction. The intention is to show that their
deep study of the truth and secret of Karma
as expounded in the scriptures in various ways
does not enable them to understand correctly
what act done with what motive, or renounced
with what motive, will be classed as ëactioní,
and what act done with what motive, or
renounced with what motive will be classed
as ëinactioní. The word ëApií shows that when
even men of great learning and wisdom are
at a loss to understand the truth of this matter,
there is no wonder that ordinary men should
get confused and puzzled over it. The Lord
thus seeks to convey that the mystery of action
is extremely difficult to unravel.

The truth about action, which the Lord
promised to expound, has been explained
from verses 18 to 32 of this chapter. Knowledge
of this truth consists in correctly comprehending
what action done with what motive, or
renounced with what motive, leads to bondage
in the form of rebirth, and what action done
with what motive or renounced with what
motive, does not lead to bondage. He who
comes to know this truth in reality can never
perform an action, or practise renunciation
of action, which may lead to bondage.
Whatever he does, he does only for the
pleasure of God, or with a view to maintenance
of the world order, renouncing the feeling
of possession, attachment, the desire for fruit
and the sense of doership. That is why
knowing this truth, one gets freed from the
bondage of Karma.

Á∑¢§ ∑§◊¸ Á∑§◊∑§◊̧ÁÃ ∑§flÿÊ̆ åÿòÊ ◊ÊÁ„UÃÊ—–

ÃûÊ ∑§◊̧ ¬̋flˇÿÊÁ◊ ÿÖôÊÊàflÊ ◊Ê̌ ÿ‚̆ ≥ÊÈ÷ÊÃ̃ÔH 16H
Á∑§◊Ỗ what (is); ∑§◊¸ action; Á∑§◊Ỗ what (is); •∑§◊¸ inaction; ßÁÃ over this; ∑§flÿ— men of

intelligence; •Á¬ even; •òÊ question; ◊ÊÁ„UÃÊ— are puzzled; ÃÃ˜Ô (the truth about) that; Ã to
you; ∑§◊¸ action; ¬˝flˇÿÊÁ◊ I shall expound; ÿÃ˜Ô which; ôÊÊàflÊ knowing; ◊Êˇÿ‚ you will be
freed; •≥ÊÈ÷ÊÃ˜Ô from (its) evil (binding) effect.

What is action and what is inaction? Even men of intelligence are puzzled over
this question. Therefore, I shall expound to you the truth about action, knowing which
you will be freed from its evil effects (binding nature).                     (16)

In this connection, one may naturally argue that ëactioní means that which ought
to be done and has the sanction of the scriptures, whereas ëinactioní signifies refraining
from action of all kinds; hence there is nothing to be puzzled about, and nothing to be
known in particular in this matter. But the question of ëactioní and  ëinactioní is not so
easy to solve and one is required to go deeper into the truth. In order to bring out this
idea, the Lord says:ó

∑§◊̧áÊÊ sÔÁ¬ ’Êh√ÿ¢ ’Êh√ÿ¢ ø Áfl∑§◊Ô̧áÊ—–
•∑§◊¸áÊp ’Êh√ÿ¢Ô ª„UŸÊ ∑§◊¸áÊÊ ªÁÃ—H 17H

∑§◊¸áÊ— (the truth) about action; Á„U for; •Á¬ also; ’Êh√ÿ◊Ỗ must be known; ’Êh√ÿ◊Ỗ must
be known; ø and; Áfl∑§◊¸áÊ— (the truth about prohibited action (as well); •∑§◊¸áÊ— (the truth)



* Chapter IV * 219

Ordinarily, every one knows that
ëactioní means a duty enjoined by the
scriptures. But knowing this much, one
cannot comprehend the true nature of action;
for change of motive changes the very
character of action. That is why the Lord
states in the verse that the truth about action
must be known. Therefore, what action
performed in what way, and with what
motive, deserves the appellation of ëactioní,
and what particular action enjoined by the
scriptures should one perform under a given
circumstance, and how, is correctly known
to those exalted souls alone who are well-
versed in the scriptures and have realized the
truth as well. Hence, in order to be able to
perform a duty appropriate to oneís order in
society and stage in life according to oneís
competence one should approach a great
soul who has realized the truth, and knowing
the true nature of the duty from him should
perform it according to his guidance and
direction. This is what is meant by the
statement of the Lord that ìthe truth about
action must be known.î

Even so, people generally imagine that
ëinactioní means suspension of all activities
of the mind, speech and body. But knowing
this much alone one cannot understand the
true character of ëinactioní. For, according
to the motive behind it, even such ëinactioní
in the shape of suspension of activities of
the mind, speech and body may assume the
character of ëactioní or even ëprohibited
actioní, and what people regard as ëactioní
may be transformed into ëinactioní or
ëprohibited action.í Therefore, an illumined

soul alone knows in reality what action done
in what way, and with what motive, or what
renunciation, practised in what way and with
what motive, constitutes ëinactioní and how
one should perform it under a given
circumstance. Therefore, those who seek
liberation from the bondage of Karma
should approach such a great soul and fully
knowing from him the true nature of ëinactioní
should practise inaction according to his
direction. This is what is meant by the
statement that ìthe truth of inaction must be
known.î

The word ëprohibited actioní generally
conveys to the popular mind the idea of sins
like lying, hypocrisy, theft, adultery, violence
etc. But knowing this much alone one cannot
know in reality the character of prohibited
actions; for ignorant men, unacquainted with
the real intention of the scriptures, sometimes
take it into their head to regard a virtue as
vice, and a vice as virtue. Having regard to
the Varƒa, Å‹rama and competence of an
individual, what is ëdutyí or prescribed action
for him is ëviceí or prohibited action for
another. For instance, it is the prescribed
duty of a ›µudra to earn his livelihood by
rendering personal service to the members of
the other orders; but such service is prohibited
in the case of the Bråhmaƒa. Similarly,
earning of livelihood by accepting gifts, by
imparting knowledge of the Vedas and by
officiating as a priest during the performance
of sacrifices is the duty of the Bråhmaƒa, but
a vice in the case of others. For the householder
it is a legitimate duty to accumulate wealth
earned by honest means and have copulation

about inaction; ø and; ’Êh√ÿ◊Ỗ must be known; ª„UŸÊ (are) mysterious; ∑§◊¸áÊ— of action; ªÁÃ—
the ways.

The truth about action must be known and the truth of inaction also must be
known; even so, the truth about prohibited action must be known. For, mysterious
are the ways of action.                                                   (17)
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with his wedded wife after her menstruation
every month; but for the Sa≈nyås∂, who has
renounced the world, it is a sin even to see
or touch gold and woman. Therefore, the
true character of prohibited action must be
properly understood in order to be able to
renounce lying, hypocrisy, theft, adultery,
violence etc., which  are prohibited for all,
as well as actions which are prohibited for
members of a particular class or classes of
society. The character of prohibited action
too can be correctly revealed only by a great
soul who possesses the knowledge of truth.

This is what is meant by the statement that
ìeven so the truth about prohibited action
must be understood.î

By saying that ìthe ways of action are
mysterious,î the Lord intends to show that
everyone cannot determine what is action,
what is inaction and what is prohibited
action. Even a man possessed of learning
and intellectual power sometimes fails to
determine their true nature. Therefore, it is
necessary to understand their truth by
approaching a great soul who knows the
truth in reality.

order in society and those which are essential
for keeping the body and soul together, when
they are performed without attachment, the
desires for fruit, the feeling of possession and
egoism, do not bear fruit in the form of pleasure
and pain in this world or the next, nor do
they lead to rebirth; on the other hand,
neutralizing the latencies of all previous
Karmas, both good and evil they bring about
liberation from the bondage of worldly
existence. To know this secret is to see
inaction in action. He who thus sees inaction
in action duly performs his allotted duties
renouncing attachment, the desire for fruit
and the sense of possession. Therefore, even
though performing actions he does not get

As ordinarily understood, the word
ëKarmaí or action denotes all activities of mind,
intellect, senses and body. Of these, again,
duties which are enjoined by the scriptures
are classed as Karma or ëactioní; whereas sinful
actions, prohibited by the scriptures, are known
as Vikarma or prohibited actions. Sinful
actions prohibited by the scriptures require to
be wholly given up; therefore, they have not
been taken into consideration in this verse.
The point to be considered, therefore, is what
is meant by seeing inaction in action which is
prescribed by the scriptures? All duties enjoined
by the scriptures, such as the performance of
sacrifices, practising charity and austerity as
well as all vocational duties pertaining to oneís

Declaring in this way the truth about action to be mysterious, and the knowledge
of that truth to be essential, so as to arouse the interest and faith of the hearer in that
truth, the Lord now proceeds to expound that truth as already promised:

∑§◊¸áÿ∑§◊¸ ÿ— ¬≥ÿŒ∑§◊¸ÁáÊ ø ∑§◊¸ ÿ—–

‚ ’ÈÁh◊Êã◊ŸÈcÿ·È ‚ ÿÈQ§— ∑Î§àF∑§◊¸∑Î§ÃỖH 18H
∑§◊¸ÁáÊ in action; •∑§◊¸ inaction; ÿ— who; ¬≥ÿÃ˜Ô sees; •∑§◊¸ÁáÊ in inaction; ø and; ∑§◊¸

action; ÿ— who; ‚— he; ’ÈÁh◊ÊŸ˜Ô (is) wise; ◊ŸÈcÿ·È among men; ‚— (and) that; ÿÈQ§— Yog∂;
∑Î§àF∑§◊¸∑Î§ÃỖ one who has performed all actions.

He who sees inaction in action, and action in inaction, is wise among men; he
is a Yog∂, who has performed all actions.                                 (18)
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tainted by them; it is in this sense that he is
called ìwise among menî. He has realized
God, hence the verse calls him a Yog∂; and
since there is no duty left for him,óhe has
the object of his life fulfilled,óhe is spoken
of as having ìperformed all actionsî.

To the popular mind ìinactionî means
the renunciation of all activities of mind,
speech and body. Even this renunciation, if
it is resorted to with attachment, the desire
for fruit, the sense of possession and egoism,
proves to be the cause of rebirth. Nay, if it
is made out of disregard for oneís duties, or
for mere show, this renunciation of action,
or ëinactioní is converted into a positive sin
or prohibited action. To know this secret is
to see ëactioní in ëinactioní. He who comes
to know this secret will not renounce duties
pertaining to his order in society and stage
in life either for fear of physical discomfort
involved in their performance, or impelled by
attraction or repulsion, or again out of
ignorance, or for obtaining honour, fame and
prestige, or any other worldly gain. Therefore,
he neither falls away from his duty, nor
exposes himself to rebirth by allowing his
renunciation to be tainted by the sense of
possession, attachment, desire for fruit and
egoism; hence he is ìwise among menî. He
is united with God, therefore, he is a Yog∂,
and there is no duty left for him; therefore
ìhe has performed all actionsî.

Some people suggest that the word
ëKarmaí should be interpreted as meaning
oneís current (Kriyamåƒa) actions, ëVikarmaí
as denoting the diversified latencies of past
actions stored up in the mind (Sa¤cita), and
ëAkarmaí as meaning oneís Prårabdha Karma,
or part of oneís Sa¤cita Karma which has
begun to bear fruit. ëSeeing Akarma in
Karmaí should thus be taken to mean
perceiving or foreseeing, while performing a
new action, that the same action will in

course of time ripen into Prårabdha, and
appear in the shape of its fruit. Even so,
ëseeing Karma in Akarmaí should be taken
to mean tracing the painful or pleasurable
experiences of life brought about by oneís
Prårabdha to oneís own past actions; which
were no doubt Kriyamåƒa when they were
performed. According to this interpretation
he who sees ëAkarmaí in ëKarmaí and
ëKarmaí in ëAkarmaí will naturally refrain
from sinful acts and devote himself to such
pursuits alone as are sanctioned by the
scriptures, as they will appear to him as
involving pain and pleasure respectively.
This interpretation they say is quite logical
and appealing and is equally warranted by
the scriptures inasmuch as the above
classification of actions has been recognized
by the scriptures.

The interpretation is clever, no doubt,
and seeing ëAkarmaí in ëKarmaí and ëKarmaí
in ëAkarmaí in this sense will be quite useful
and wise too: but this will reduce the knotty
problem of Karma into a very simple affair
and it will be difficult to reconcile this with
statements such as ìEven the wise are
puzzled over this questionî (∑§flÿÊ̆ åÿòÊ ◊ÊÁ„UÃÊ—)
ìMysterious are the ways of actionî (ª„UŸÊ
∑§◊¸áÊÊ ªÁÃ—), ìKnowing which you will be
freed from the bondage of actionî (ÿÖôÊÊàflÊ
◊Ê̌ ÿ‚̆ ≥ÊÈ÷ÊÃ̃Ô) ìHe is a Yog∂, who has performed
all actionsî (‚ ÿÈQ§— ∑Î§àF∑§◊¸∑Î§ÃỖ), ìHim even
the wise call a sage,î (Ã◊Ê„ÈU— ¬Áá«UÃ¢ ’ÈœÊ—), ìHe
does nothing at allî (ŸÒfl Á∑§Á@ÃỖ ∑§⁄UÊÁÃ ‚—) etc.
Therefore, the interpretation, though useful
to some extent, is quite inappropriate, and
out of tune with the context.

Here it may be asked, ìIs it possible for
the Sådhaka to see inaction in action, and
action in inaction as stated above, and attain
liberation thereby, or is it the man of perfection
alone who can see action and inaction in this
way?î Our answer to this question is that
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what is actual to a perfect soul is the ideal to
be attained by the Sådhaka. Therefore, whereas
the liberated soul knows the truth about action
as a matter of course, the Sådhaka can get
liberated by learning the truth from him, and

realizing it by practice. This is what is meant
by the Lord when He says in verse 16: ìI
shall expound to you the truth about action,
knowing which you will be freed from the
binding effect of action.î

ëKåmaí or ëDesireí signifies the longing
in any form for the possession of objects of
enjoyment, e.g., a wife, progeny, wealth, a
house to live in, honour and prestige and
fame in this world and heavenly bliss in the
other. And ëSa∆kalpaí means thinking of any
of these objects with the feeling of agreeability,
possession and egoism, and entertaining a
liking or disliking for them. Desire is an
offspring of such thoughts; and thought is the
parent of desire. Thought of an object leads
to attachment and attachment in its turn gives
rise to desire (II.62). Thus all those actions
which have no desire for contact with, or
separation from, any object at their back,
which are wholly free from the feeling of
possession, egoism and attachment, and are
as if mechanically performed with a view to
maintenance of the world order are referred
to here by the adjective ëKåmasa∆kalpavarjitå¨í.

The word ëSa∆kalpaí cannot be
interpreted as a mere thought, as some are
apt to do, because no action is possible

The word ëSamårambhå¨í in this verse,
covers all duties prescribed by the scriptures,
e.g., performing sacrifices and practising
austerity and charity as well as vocational
duties pertaining to oneís order in society
and natural for oneís circumstances and
those necessary for keeping oneís body and
soul together. The word ëÅrambhaí denotes
activity in general. The man of wisdom
never does anything which is either prohibited
or purposeless; this is what is indicated by
adding the prefix ëSamí to the word
ëÅrambhaí. During the stage of practice, the
actions of men are not entirely free from
desire and worldly thoughts; some of them
do get tainted by desire and thoughts of the
world. As for the actions of the saint who
has reached perfection through the practice
of Karmayoga, they are invariably free from
desire and thoughts of the world. None of
his acts is tainted by desire or thoughts of
the world or bears a character which is
denounced by the scriptures.

Revealing thus the glory of seeing inaction in action, and action in inaction, the Lord
further elucidates the point by discussing in the next five verses in various ways the non-
attachment of the Sådhaka as well as the realized soul who see inaction in action, and
action in inaction, as stated above.

ÿSÿ ‚fl¸ ‚◊Ê⁄Uê÷Ê— ∑§Ê◊‚VÔUÀ¬flÌ¡ÃÊ—–

ôÊÊŸÊÁªAŒÇœ∑§◊Ê¸áÊ¢ Ã◊Ê„ÈU— ¬Áá«UÃ¢ ’ÈœÊ—H 19H
ÿSÿ whose; ‚fļ all; ‚◊Ê⁄Uê÷Ê— undertakings; ∑§Ê◊‚VÔUÀ¬flÌ¡ÃÊ— (are) free from desire and

thoughts (of the world); ôÊÊŸÊÁªAŒÇœ∑§◊Ê¸áÊ◊Ỗ (all) whose actions are burnt up by the fire of
wisdom; Ã◊Ỗ him; •Ê„UÈ— call; ¬Áá«UÃ◊Ỗ a sage; ’ÈœÊ— (even) the wise.

Even the wise call him a sage, whose undertakings are all free from desire and
thoughts of the world, and whose actions are burnt up by the fire of wisdom. (19)
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without its antecedent thought; thought
invariably precedes every activity of mind,
speech and body. To say nothing of other
activities, even ordinary physical functions,
such as eating, drinking, walking and so on
are impossible to carry on without the
prompting of thought. How, then, can, duties
enjoined by the scriptures, which are referred
to here by the word ëSamårambhå¨í be
performed without such prompting? Therefore,
it does not appear reasonable to interpret the
word ëSa∆kalpaí as a mere thought or idea.

The word ëJ¤ånågnií or fire of wisdom,
stands for the true knowledge of God which
dawns as a result of perfection in any form of
discipline. Just as fire reduces fuel to ashes,
even so the fire of wisdom reduces all actions
to ashes (IV.37). It is in order to bring out its
affinity in this respect with fire that wisdom
has been referred to as ëfire.í Just as a seed
fried on fire is a seed only in name, inasmuch

as it loses its capacity to sprout, even so when
actions lose their capacity to bear fruit due to
the action of wisdom, they are said to have
been burnt up by the fire of wisdom.

The word ëBudhå¨í stands for wise
men who have perceived the truth. The fact
that even such men call him a sage, who
has attained perfection through the practice
of Karmayoga, constitutes the greatest tribute
to him. The Lord thereby intends to show
that scrupulous performance, in all their
details, of duties prescribed in the scriptures
in the interest of the world order, without
entertaining the feeling of posession, attachment
and the sense of doership with respect to
them and even though one has nothing to
gain from their performance, requires much
patience, gravity, courage and wisdom; it is,
therefore, that even men of wisdom declare
such a man to be a sage, that is, one who
has realized the truth.

is what is meant by giving up attachment to
actions. And renunciation of the feeling of
possession, attachment and desire with regard
to all the enjoyments of this world and the
next, which are obtained as the fruit of such
performance, is what is meant by giving up
attachment to the fruit of actions.

After renouncing attachment to actions
and their fruit, the Sådhaka should give up
the feeling of ëIí and ëmineí with respect to

Man develops a natural attachment for
the duties he performs in the shape of sacrifices,
charity, penance, and vocational duties
sanctioned by the scriptures, as well as such
duties as are essential for keeping the body
and soul together, so much so that he cannot
help performing them, and gets so much
absorbed in their performance that he forgets
even God and loses consciousness of all other
things. Freedom from this type of attachment

àÿÄàflÊ ∑§◊¸»§∂UÊ‚XÔ¢U ÁŸàÿÃÎ#Ê ÁŸ⁄UÊüÊÿ—–

∑§◊¸áÿÁ÷¬˝flÎûÊÊ̆ Á¬ ŸÒfl Á∑§Á@à∑§⁄UÊÁÃ ‚—H 20H
àÿÄàflÊ having (totally) given up; ∑§◊¸»§∂UÊ‚XÔU◊Ỗ attachment to actions and their fruit;

ÁŸàÿÃÎ#— ever content; ÁŸ⁄UÊüÊÿ— who no longer depends on the world; ∑§◊¸ÁáÊ in action;
•Á÷¬˝flÎûÊ— duly engaged; •Á¬ even (though); Ÿ not; ∞fl at all; Á∑¢§ÁøÃỖ nothing; ∑§⁄UÊÁÃ does;
‚— he.

He who, having totally given up attachment to actions and their fruit, no longer
depends on the world, and is ever content, does nothing at all, though fully engaged
in action.                                                                (20)
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the body. This will banish from his mind the
consciousness of a particular object or
individual being the very prop of his existence
and absolutely necessary or indispensable for
the maintenance of his body. This is what
is meant by ceasing to depend on the world.
Having reached this state, man no longer
needs anything belonging to this world; all
his desires naturally get fulfilled. Having
realized God, who is the embodiment of
supreme Bliss, he constantly remains immersed
in joy, and he remains unaltered under all
circumstances. This is what the Lord means
by calling him ìever satisfiedî.

In the second half of the verse, the
prefix ëAbhií added to the world ëPravætta¨í
shows that even such a man can efficiently
perform all the duties enjoined on him by the
scriptures with due regard to his order in
society and stage in life, in all their details,
with due attention and discriminaion. The
indeclinable ëApií indicates that while one

who has not been able to overcome the
feeling of possession, egoism and the attachment
for fruit cannot obtain liberation from the
bondage of Karma even by renouncing them,
this ever satisfied Yog∂ even though performing
all actions, does not fall a prey to the binding
effect of Karma. And the indeclinable ëEvaí
shows that he does not maintain the least
connection with his activities. In this way,
though performing all his duties, he actually
remains a non-doer. The verse, therefore,
makes it clear that the emancipated soul who
sees inaction in action, and action in inaction,
having all his desires fulfilled, has no duty
left for him (III.17). He needs nothing for
himself. Therefore, whatever action he does,
or whatever action he withdraws himself
from, has the approval of the scriptures, and
he does so without attachment and in the
interest of the world order, hence his actions
do not come under the definition of ëactioní
at all.

The preceding verses stated that the man of wisdom, even though performing all
duties sanctioned by the scriptures, such as sacrifice, charity, penance etc., only in the
interest of the world order, without the feeling of possession, attachment, the desire for
fruit and egoism, is really speaking a non-doer. That is why actions do not bind him.
Now it may be argued that since such a Sådhaka, emulating the example of an enlightened
soul, does not give up his obligatory and occasional duties, and goes on performing all
his duties disinterestedly, it stands to reason that he does not incur sin. But the Sådhaka
who does not perform duties enjoined by the scriptures such as sacrifice etc., and just
in order to keep his body and soul together only attends to his daily routine such as
answering the calls of nature, ablution and taking his food etc., must surely incur sin.
In order to meet this argument, the Lord says:

ÁŸ⁄UÊ≥ÊËÿ¸ÃÁøûÊÊà◊Ê àÿQ§‚fl¸¬Á⁄Uª˝„U—–
≥ÊÊ⁄UË⁄¢U ∑§fl∂¢U ∑§◊¸ ∑È§fl¸ÛÊÊ¬AÊÁÃ Á∑§ÁÀ’·◊ỖH 21H

ÁŸ⁄UÊ≥ÊË— (and) who has no craving; ÿÃÁøûÊÊà◊Ê (he) who has subdued (his) mind and
body; àÿQ§‚fl¸¬Á⁄Uª˝„U— who has given up all objects of enjoyment; ≥ÊÊ⁄UË⁄U◊Ỗ bodily; ∑§fl∂U◊˜Ô only;
∑§◊¸ action; ∑È§fl¸Ÿ˜Ô performing; Ÿ not; •Ê¬AÊÁÃ incurs; Á∑§ÁÀ’·◊Ỗ sin.

Having subdued his mind and body, and having given up all objects of enjoyment,
and free from craving, he who performs sheer bodily actions, does not incur sin. (21)
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The word ëNirå‹∂¨í, in this verse, denotes
one who does not stand in need of any
worldly object and neither expects nor desires
to derive through any action or through any
individual any form of worldly enjoyment,
and who has totally renounced all forms of
wish, desire and craving etc. The word
ëYatacittåtmåí stands for one whose mind
and senses, being free from attraction and
repulsion, are not influenced by contact with
the objects of senses like sound, touch, taste
etc., and whose body also is perfectly amenable
to his control, be he a householder or a
recluse, and lastly he who claims nothing as
his own and has renounced all worldly
possessions, no matter whether he is a
householder or a recluse, is referred to by
the term ëTyaktasarvaparigraha¨í.

The three adjectives referred to above
are intended to show that if the Så∆khyayog∂
who has thus given up all connection with
external objects and remains ever satisfied in
the Self refrains from actions like the

performance of sacrifices and practising charity
etc., and merely attends to his bodily needs,
such as taking food etc., he will not incur
sin. For, he has not renounced those duties
due to any attachment or desire for fruit, or
through ignorance and impelled by the ego.
The renunciation on his part, being free from
attachment, the desire for fruit and the
prompting of the ego, has the full sanction
of the scriptures, and is therefore conducive
in every way to the interests of the world.

The word ëKilbi¶amí here denotes the
sin accruing from failure to perform oneís
prescribed duties such as the performance of
sacrifices and practising charity, or from
unavoidable and unintentional destruction of
life involved in activities for maintaining the
body. The great soul spoken of above does
not expose himself to the sin resulting from
neglect of duty, nor to the sins attendant on
sheer maintenance of the body. This is what
is meant by the statement that ìperforming
sheer bodily action, he does not incur sin.î

The preceding verses go to establish that the God-realized man of perfection has
no use either for things done, or for things not done; therefore, whether performing actions
or refraining from them, he is ever free from the binding effect of action. Now, the Lord
proceeds to show that even the Sådhaka who sees inaction in action, and action in inaction,
while performing his duties is not bound by his actions:

ÿŒÎë¿UÊ∂UÊ÷‚ãÃÈCÔUÊ mãmÊÃËÃÊ Áfl◊à‚⁄U—–
‚◊— Á‚hÊflÁ‚hÊÒ ø ∑Î§àflÊÁ¬ Ÿ ÁŸ’äÿÃÔH 22H

ÿŒÎë¿UÊ∂UÊ÷‚ãÃÈCÔU— (he who is) contented with whatever is got unsought; mãmÊÃËÃ— (who
has) transcended all pairs of opposites (like joy and sorrow); Áfl◊à‚⁄U— (is) free from jealousy;
‚◊— equipoised; Á‚hÊÒ in success; •Á‚hÊÒ in failure; ø and; ∑Î§àflÊ acting; •Á¬ even (though);
Ÿ not; ÁŸ’äÿÃ is bound.

The Karmayog∂, who is contented with whatever is got unsought, is free from
jealousy and has transcended all pairs of opposites (like joy and grief), and is
equipoised in success and failure, is not bound by his action.                         (22)

destiny without any desire for obtaining it,
or through the will of another, is called

Anything favourable or otherwise,
obtained under the force of Prårabdha or
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ëYadæcchålåbhaí. And ëYadæcchålåbhasa-
ntu¶¢a¨í means one who feels satisfied with
whatever is obtained in this way. Such a
man, if he obtains something agreeable does
not feel attracted towards it; that is to say,
he neither desires its continuance nor seeks
to multiply it. Even so, when he comes face
to face with an undesirable object, he neither
feels repelled by it nor seeks its destruction.
He regards both as the fruit of his Prårabdha,
and remains calm and cheerful under all
circumstances.

The word ëMatsaraí denotes the morbid
feeling of jealously excited by the sight of
others, advance in learning, wisdom, wealth,
honour, fame, or any other object or virtue.
The evil of jealousy remains hidden even in
those who regard themselves as possessed of
learning and wisdom. One may develop
jealousy even towards friends and relatives,
whom one loves. Apart from the feelings of
joy and grief and other such morbid feelings,
the Karmayog∂ is free from the vice of
jealousy as well. Hence he is spoken of as
ëVimatsara¨í.

The words ëSiddhií and ëAsiddhií have
a twofold meaning. ëSiddhií means the
thorough accomplishment, without any let or
hindrance, of a duty such as the performance
of a sacrifice; whereas ëAsiddhií means failure
to carry through a duty on account of some

obstacle or hindrance. ëSiddhií also means the
fruition of an activity or realization of the object
of an undertaking; and ëAsiddhií means the
opposite of success, i.e., failure. To make no
distinction between the success and failure of
an undertaking or between its successful
conclusion and miscarriage, or in other words,
not to feel attracted towards and elated in
success or completion of an undertaking and
not to feel an aversion for and dejected in the
failure or baulking of a plan, is what is meant
by remaining ëequipoised in success and failureí.

Man has the inherent right to work
(II.47); for having created mankind along
with the spirit of sacrifice or duty, the
Creator commanded man to work (III.10).
Therefore, by refusing to work in obedience
to this command man incurs sin (III.16).
Besides, it is hardly possible for man to
renounce work altogether (III.5); everyone is
helplessly driven to action in one form or
another according to his natural tendencies.
Thus the statement ìeven though acting, he
is not boundî simply means that just as the
Så∆khyayog∂, who has given up worldly
enjoyments and performs sheer bodily actions,
is not tainted by sin, even though refusing
to carry on his other duties; even so the
Karmayog∂, though performing his prescribed
duties, does not fall a prey to the binding
effect of actions.

Here it may be asked: Does the fulfilment of performing actions in the above way
lie only in their causing no bondage; or they lead us further? In answer to this, the Lord
says:

ªÃ‚XÔUSÿ ◊ÈQ§Sÿ ôÊÊŸÊflÁSÕÃøÃ‚—–
ÿôÊÊÿÊø⁄UÃ— ∑§◊¸ ‚◊ª˝¢ ¬˝Áfl∂UËÿÃH 23H

ªÃ‚XÔUSÿ of him whose attachment has disappeared; ◊ÈQ§Sÿ of him who is free (from
identification with the body and the feeling of ëmineí); ôÊÊŸÊflÁSÕÃøÃ‚— of him whose mind
is established in the Knowledge (of Self); ÿôÊÊÿ for the sake of sacrifice; •Êø⁄UÃ— of him
who works; ∑§◊¸ the totality of; ‚◊ª˝◊Ỗ actions; ¬˝Áfl∂UËÿÃ get dissolved.
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ëJ¤ånåvasthitacetasa¨í stands for the
J¤ånayog∂ who sees Brahma everywhere and
in everything and whose mind, therefore,
remains ever consciuous of God during
every action.

The duty devolving on a man by virtue
of his order in society, stage in life and
circumstances is Yaj¤a or sacrifice for him.
Action for the sake of duty alone, or for
maintaining the tradition of duty for the sake
of duty, without any reference to self-interest,
is what is signified by the expression ëworking
for the sake of sacrificeí. Verse 9 of Chapter
III referred to similar action through the
word ëKarmaƒa¨í qualified by the adjective
ëYaj¤årthåtí, which when taken together
means ëwork for the sake of sacrificeí.

The word ëKarmaí, qualified by the

adjective ëSamagramí, means the totality of
past actions, done in the current as well as in
all previous lives of the Karmayog∂, stored
up in his mind in the form of latencies, as
also actions which are being performed by
him as stated above. Actions are said to melt
away when they lose their capacity to cause
any form of bondage. The actions of the
Karmayog∂ mentioned above not only do not
cause any bondage, but just as ignited grass
thrown into a heap of grass is itself reduced
to ashes and at the same time reduces the
heap to ashes, even so actions burnt in the
fire of absence of attachment, desire for fruit
and the feeling of possession melt away
along with the whole stock of past Karmas,
and thereafter none of his actions can ever
bear fruit.

All his actions melt away, who is free from attachment, who has no identification
with the body and does not claim it as his own, whose mind is established in the
knowledge of Self and who works merely for the sake of sacrifice.         (23)

The preceding verse stated that all actions of the Karmayog∂ who works only for
the sake of sacrifice melt away. The word ëSacrificeí there should not, however, be taken
to mean only the religious act of pouring clarified butter into the sacred fire, nor should
it be understood that working for the sake of sacrifice means acts contributory to the
performance of such a sacrifice. The word ësacrificeí in this context signifies the duty
which has been laid down for an individual with due regard to his order in society, stage
in life and circumstances; and working for the sake of sacrifice means the disinterested
performance of necessary actions for the fulfilment of that duty, and in the interest of
the world order. In order to elucidate this point the Lord describes in the next seven
verses, as so many forms of sacrifice, the duties in the form of practices undertaken by
different men with the object of God-realization.

’˝rÊÔÊ¬¸áÊ¢ ’˝rÊÔ „UÁfl’˝¸rÊÔÊªAÊÒ ’˝rÊÔáÊÊ „ÈUÃ◊Ỗ–
’˝rÊÔÒfl ÃŸ ªãÃ√ÿ¢ ’˝rÊÔ∑§◊¸‚◊ÊÁœŸÊÔH 24H

’˝rÊÔ Brahma (the Absolute); •¬¸áÊ◊Ỗ the ladle etc., (lit., that with which the oblation
is poured into the fire); ’˝rÊÔ Brahma; „UÁfl— the oblation; ’˝rÊÔÊªAÊÒ into Brahma manifested as
fire; ’˝rÊÔáÊÊ by Brahma (manifested as the sacrificer); „ÈUÃ◊˜Ô the act of pouring oblations;
’˝rÊÔ ∞fl Brahma alone; ÃŸ by him; ªãÃ√ÿ◊Ỗ the goal to be attained; ’˝rÊÔ∑§◊¸‚◊ÊÁœŸÊ who is
absorbed in Brahma as sacrifice.
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The Practice of seeing Brahma in
everything in accordance with the spirit of
the ›ruti text: ìAll this is verily Brahma
etc.,î* is spoken of as a form of sacrifice
in this verse. The intention is to show that
the practice of seeing all things appearing
diversely as the agent, the action and the
instrument of action etc., as Brahma is verily
a sacrifice inasmuch as it is a means of God-
realization. In this sacrifice, the ladle, the
oblation, the act of pouring oblation, the
sacrificer and the fire are not represented by
different things; to the sacrificer of this type,
everything is Brahma. For he who performs
this sacrifice views the mind and intellect
etc., with which he tries to conceive the
world as Brahma, the Sådhaka, the practice
itself and every other thing as no other than
Brahma; he sees everything as Brahma. He,
therefore, conceives no difference between
them at all.

In the metaphor used in this verse, the
word ëArpaƒamí cannot be interpreted as

meaning ëthe act of pouring oblationí, for
there is another word ëHuta≈í indicative of
that action. Interpreting ëArpaƒamí in that
sense would, therefore, expose the verse to
the fault of tautology. In verse 16 of Chapter
IX as well, the act of pouring oblation into
the fire is indicated by the word ëHuta≈í.
The word ëArpaƒamí, therefore, has been
interpreted to mean the instrument of pouring
oblations according to the derivation ëArpyate
Anenaíóëwith which something is offeredíó
in other words, the ëladleí with which the
oblation is poured into the fire.

Seeing Brahma everywhere incessantly,
or in other words, viewing everything as no
other than Brahma, is what is meant by being
ìabsorbed in Brahma as the act of such
sacrificeî. And the statement that ìBrahma
alone is the goal to be reached by such a
Sådhakaî shows that such a practice surely
leads to God-realization; the Sådhaka who
takes recourse to this practice cannot attain
any other fruit.

In the practice of seeing Brahma everywhere as a form of sacrifice, Brahma
is the ladle (with which the oblation is poured into the fire, etc.); Brahma, again,
is the oblation; Brahma is the fire, Brahma itself is the sacrificer, and so Brahma
itself constitutes the act of pouring the oblation into the fire. And, finally, Brahma
is the goal to be reached by him who is absorbed in Brahma as the act of such
sacrifice. (24)

Describing thus the sacrifice of seeing everything as Brahma, the Lord now proceeds
to mention the sacrifice in the form of offering worship to gods and perception of identity
between the soul and the Oversoul:

ŒÒfl◊flÊ¬⁄U ÿôÊ¢ ÿÊÁªŸ— ¬ÿÈ¸¬Ê‚ÃÔ–
’˝rÊÔÊªAÊfl¬⁄U ÿôÊ¢ ÿôÊŸÒflÊ¬¡ÈuÔUÁÃH 25H

ŒÒfl◊Ỗ God; ∞fl at all; •¬⁄U other; ÿôÊ◊˜Ô sacrifice only in the shape of worship to
gods; ÿÊÁªŸ— Yog∂s; ¬ÿÈ¸¬Ê‚Ã duly offer; ’˝rÊÔÊªAÊÒ into the fire of Brahma; •¬⁄U (while) others;
ÿôÊ◊˜Ô the very sacrifice in the shape of the self; ÿôÊŸ ∞fl only through the sacrifice known
as the perception of identity; ©U¬¡ÈuÔUÁÃ pour.

* ‚flZ πÁÀflŒ¢ ’˝rÊÔ– (Chåndogya Upani¶ad III.XIV.1)
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The word ëYogina¨í in this verse stands
for the Sådhakas who perform sacrifices and
other duties enjoined by the scriptures
renouncing the feeling of possession, attachment
and the desire for fruit. It is qualified by the
adjective ëApareí in order to bring out the
distinction between these Sådhakas and those
referred to in the preceding verse, who see
Brahma everywhere, or in other words, to
show that the course of discipline followed
by these, is different from that described in
the foregoing verse, and that the qualifications
required for the two Sådhanås are also of
a divergent nature.

The word ëYaj¤amí, qualified by the
adjective ëDaivamí, denotes all actions, such
as worship, offering oblations through the
fire, practices of Japa, charity and feeding
of Bråhmaƒas, etc., intended to propitiate the
various deities recognized by the scriptures,
viz., Brahmå (the Creator), ›iva (the Destroyer
of the Universe), ›akti (the Divine Energy),
Gaƒe‹a (the God of Prosperity), the Sun-
god, the Moon-god, Indra (the god of rain),
Varuƒa (the god of water) and so on. Due
performance of this sacrifice consists in
scrupulously following these practices with
faith and reverence according to the scriptural
ordinance and as a matter of duty without
entertaining the feeling of possession, attachment
and desire for fruit and with the sole object
of God-realization. The Lord thereby shows
that they too, who offer worship to gods in
the above manner, work for the sake of
sacrifice.

The distinction between the soul and
the Oversoul is being felt from time without
beginning because of ignorance and due to
the limitation of the body. This perception
of diversity, born as it is of ignorance, is set
aside by the practice of Knowledge. In other
words, by revolving in the mind and

contemplating on the truth learnt from the
scriptures and from the lips of the preceptor
the soul is dissolved or merged into the
Oversoul or Brahma, the embodiment of
eternal Knowledge and Bliss, existing beyond
the realm of Prakæti. This complete identification
of the individual soul with the Oversoul is
what is meant by ìpouring into the fire of
Brahma the very sacrifice in the shape of the
self through the sacrifice known as the
perception of identityî. In the eyes of the
J¤ånayog∂ who performs this sacrifice, nothing
but God in His formless, absolute aspect, the
embodiment of Truth, Knowledge and Bliss,
exists in realityónot even himself, or any
other thing of the objective world. He ceases
to have any connection with the external
world, which is a product of the three Guƒas
or modes of Prakæti. For him the world
wholly ceases to exist.

The practice of seeing Brahma
everywhere, as described in the preceding
verse, and the perception of identity between
the soul and God mentioned in the present
verse, both are practised by the Yog∂ following
the path of Knowledge; and in both these forms
of sacrifice Brahma or the Oversoul represents
the fire. Therefore, they seem to be identical
in character; and union with Brahma, the
embodiment of Truth, Knowledge and Bliss,
through identity being the goal of both, there
is no real difference between the two. Only
their methods of practice are different; that is
why they have been mentioned separately. The
practice described in the preceding verse
consists in seeing Brahma everywhere and in
everything according to the wellknown ›ruti
text: ìAll this is verily Brahmaî (Chåndogya.,
III.xiv.1); and the practice enunciated in the
present verse consists in dissociating oneself
from the objective world, and seeing the soul
and the Oversoul as one.

Other Yog∂s duly offer sacrifice only in the form of worship to gods, while
others perform sacrifice by offering the self by the Self itself in the fire of Brahma.  (25)
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The practice of self-discipline has been
spoken of in this verse as ëfireí only in order
to treat it as a form of sacrifice; and as the
different senses have to be controlled
individually and severally, the word ëfireí
has been used in its plural form.

In Chapter II the senses have been
spoken of as turbulent by nature; it is further
stated there that they forcibly carry away the
mind of the Sådhaka (II.60). Therefore,
offering of the senses as sacrfice into the fires
of self-discipline means controlling and
subduing the senses by depriving them of
their freedom and their power to carry away
the mind, and restraining and withdrawing
them from the enjoyments of the world. The
process has been described through the
simile of the tortoise drawing in its limbs in
verse 58 of Chapter II.

The sense-control referred to here is
totally different from the restraint of senses
practised by the hypocrite, as described in
verse 6 of Chapter III. The hypocrite has
been spoken of as merely stopping the
functions of hearing, seeing, taking of food,
etc., or in other words as merely restraining
the senses from their objects, but not as
subduing the senses; for it is distinctly stated
there that the hypocrite continues to dwell

on the objects of senses even when restraining
them. The present verse, however, does not
speak of mere outward restraint of the
senses, but talks of sense-control as such.
Senses which are thoroughly disciplined can
no longer drag the mind to worldly objects.
Hence he who keeps his senses under check,
as an act of hypocrisy, without properly
controlling them will go on dwelling in the
mind on worldly objects; while he who has
subdued his senses with the object of God-
realization will cease to dwell mentally on
the objects of the world. His mind will
constantly dwell on God. That is the distinction
between the false sense-restraint practised by
a hypocrite and true sense-control as practised
by a sincere aspirant.

Like the practice of sense-control referred
to in the first half of this verse, the senses
too have been spoken of in the latter half
as so many fires in order to invest the
disinterested and unattached use of the senses
with the character of a sacrifice, and the
word ëfireí has been given a plural form in
order to show that every sense has to be
trained separately to act in a detached way.

By perceiving, through senses which are
disciplined and free from likes and dislikes,
only such objects as are legitimately obtained

Describing thus the two sacrifices in the form of worship of gods and perception
of identity, the Lord now proceeds to deal with sacrifices in the form of sense-control
and offering of sense-objects to the senses respectively:

üÊÊòÊÊŒËŸËÁãº˝ÿÊáÿãÿ ‚¢ÿ◊ÊÁªA·È ¡ÈuÔUÁÃ–
≥ÊéŒÊŒËÁãfl·ÿÊŸãÿ ßÁãº˝ÿÊÁªA·È ¡ÈuÔUÁÃH 26H

üÊÊòÊÊŒËÁŸ ßÁãº˝ÿÊÁáÊ (their) senses of hearing, etc.; •ãÿ others; ‚¢ÿ◊ÊÁªA·È into the fires of
self-discipline; ¡ÈuÔUÁÃ offer (as sacrifice); ≥ÊéŒÊŒËŸ˜Ô Áfl·ÿÊŸ˜Ô sound and the other sense-objects;
•ãÿ other Yog∂s (again); ßÁãº˝ÿÊÁªA·È into the fires of the senses; ¡ÈuÔUÁÃ offer.

Others offer as sacrifice their senses of hearing etc., into the fires of self-discipline.
Other Yog∂s, again, offer sound and other objects of perception into the fires of the
senses.                                                                 (26)
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according to oneís order in society, stage in
life and circumstances, the  objects are made
to lose their existence in the senses (II.64); in
other words, they are robbed of their power
to produce, during their enjoyment or at any
other time, any unhealthy reaction on the mind
or the senses. This is what is meant by ìoffering
sound and other objects of perception into
the fires of the sensesî. The intention is to
say that while hearing censure or praise or
any other agreeable or disagreeable words
through the ears, seeing pleasant or unpleasant
scenes through the sight, tasting something
palatable or unpalatable through the palate,

and even so, perceiving through the other
senses in a detached way all other objects
legitimately obtained by force of Prårabdha
or destiny, the Yog∂s referred to above keep
the mind balanced, and do not allow it to be
swayed either by attraction and repulsion or
joy and grief etc., and depriving the sense-
objects of their power to agitate the mind and
senses, go on merging them in the senses.
For when attachment and fascination for sense-
objects and the sense of their being delightful
have disappeared, their enjoyment cannot affect
the Sådhaka in any way; like hay thrown
into fire, they are all reduced to ashes.

The next verse describes the sacrifice in the form of Yoga of self-control:

‚flÊ¸áÊËÁãº˝ÿ∑§◊Ê¸ÁáÊ ¬˝ÊáÊ∑§◊Ê¸ÁáÊ øÊ¬⁄U–
•Êà◊‚¢ÿ◊ÿÊªÊªAÊÒ ¡ÈuÔUÁÃ ôÊÊŸŒËÁ¬ÃH 27H

‚flÊ¸ÁáÊ all; ßÁãº˝ÿ∑§◊Ê¸ÁáÊ functions of the senses; ¬˝ÊáÊ∑§◊Ê¸ÁáÊ functions of the vital airs;
ø and; •¬⁄U others; •Êà◊‚¢ÿ◊ÿÊªÊªAÊÒ into the fire of Yoga in the shape of self-control; ¡ÈuÔUÁÃ
sacrifice; ôÊÊŸŒËÁ¬Ã kindled by wisdom.

Others sacrifice all the functions of their senses and the functions of the vital airs
(Pråƒa) into the fire of Yoga in the form of self-control, kindled by wisdom.  (27)

in two ways. In one of these processes, the
functions of the vital airs and the senses are
suspended in the first instance, and thereafter
the mind is absorbed in the object of meditation.
In the second process, by continued practice
of meditation the mind gets fixed on the
object of meditation; this is known as the
state of meditation, and as the meditation gets
deeper and deeper, the mind is eventually
absorbed in the object of meditation; this is
what they call the state of Samådhi. The
present verse describes this second process
of Dhyånayoga. Samådhiyoga, therefore,
consists in duly absorbing the mind in the
God of oneís own conception and belief,ó
whether it is God with form and attributes,
or the formless and absolute aspect of God.
In this state of absorption not only does the

The word ëÅtmasa≈yamayogaí, or ëYoga
of self-controlí, used in this verse stands for
Samådhiyoga or the Yoga of absorption of
the mind into God. With a view to investing
it with the character of a sacrifice, the word
ëAgnií or ëfireí has been compounded with
it. In order to differentiate the state of
Samådhi, or complete absorption of the mind
into the Self, from the state of deep slumber,ó
in other words, to show that consciousness
remains fully awakened in the state of
Samådhi, which is not a state of absolute
blankness, and in order to complete the
metaphor, the fire of Samådhi is said to be
kindled by wisdom or consciousness and not
smouldering.

Dhyånayoga, or absorption of the mind
in the object of meditation, is accomplished
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mind stop working, but the senses too
automatically suspend all their functions of
sight, hearing, smell, touch and taste, grasping
and discharging, speech and motion, and the
vital airs suspend their activities of respiration

and movement. In other words, they are all
merged in the Self or God. This is what is
meant by sacrificing the functions of the
senses and the vital airs in the fire of
Samådhiyoga.

Describing in these words the practice of Samådhi as a form of sacrifice, the Lord
now makes a brief reference to other sacrifices such as the one performed with material
things, sacrifice in the form of austerities, sacrifice through the practice of Yoga, and
sacrifice in the shape of wisdom through the study of sacred texts.

º˝√ÿÿôÊÊSÃ¬ÊÿôÊÊ ÿÊªÿôÊÊSÃÕÊ¬⁄U–
SflÊäÿÊÿôÊÊŸÿôÊÊp ÿÃÿ— ‚¢Á≥ÊÃfl˝ÃÊ—H 28H

º˝√ÿÿôÊÊ— some perform sacrifice with material possessions; Ã¬ÊÿôÊÊ— some offer sacrifice
in the shape of austerities; ÿÊªÿôÊÊ— sacrifice through the practice of Yoga; ÃÕÊ even so;
•¬⁄U others; SflÊäÿÊÿôÊÊŸÿôÊÊ— perform sacrifice in the shape of wisdom through the study
of sacred texts; ø and; ÿÃÿ— striving souls, earnest seekers; ‚¢Á≥ÊÃfl˝ÃÊ— observing austere
vows.

Some perform sacrifice with material possessions; some offer sacrifice in the form
of austerities; others sacrifice through the practice of Yoga; while some striving souls,
observing austere vows, perform sacrifice in the form of wisdom through the study
of sacred texts.                                                         (28)

expression ësacrifice with material possessionsí,
when carried on in the above spirit. The
householder alone is qualified to perform this
form of sacrifice. Those belonging to the
Sa≈nyåsa and other Å‹ramas (stages) are not
entitled to earn money and spend it in the
above way for public good. By using the
word ëDravyayaj¤aí i.e., ësacrifice with material
possessioní, the Lord intends to show that
disinterested performance of actions involving
expenditure of money in the cause of public
good with the object of realizing God is also
included in action ìperformed for the sake of
sacrificeî.

ëSacrifice in the shape of penanceí
represents all activities involving hardship
and endurance carried on without the feeling
of possession, attachment and the desire for
fruit, for purifying the mind and senses with

Sacrifice with material possessions means
devoting oneís wealth, obtained by righteous
means, through performance of duties enjoined
by oneís order in society, to the service of
people giving up the sense of possession,
attachment and the desire for fruit. Construction
of wells, tanks, temples and Dharma‹ålås or
public houses for free lodging of travellers,
providing food, cloth, water, medicine, and
books etc., to the starving, afflicted, invalid,
helpless and ailing as well as to mendicants;
gifting according to oneís capacity and the
qualifications and requirements of the recipient,
cow, land, cloth and jewellery etc., to learned
and austere Bråhmƒas of exemplary conduct
and well-versed in the Vedas; and even so,
expending money, according to oneís
resources, with a view to gratifying all other
creatures,óall these are included in the
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the object of God-realization. Observing
fasts and other austere vows, suffering physical
hardships for the sake of duty, observing
silence, exposing the body to the sun, fire
and cold blasts etc., using not more than a
single cloth for covering oneís privities with,
or at the most a pair of clothes, giving up
the use of foodgrains and living on fruits and
milk alone, dwelling in a forest, and other
forms of penance prescribed by the scriptures
and practised in the above spirit are included
in the sacrifice. Vånaprasthas (those belonging
to the third Å‹rama, who retire to a forest
hermitage and lead an austere and strictly
religious life) are entitled to perform this
sacrifice more than anyone else; while members
of the other three Å‹ramas also may take up
these practices according to the injunctions
of the scriptures. In other words, members
of all the four Å‹ramas are entitled to
perform this sacrifice according to their
respective qualifications.

The actual meaning of the word
ëYogayaj¤aí, ësacrifice through the practice
of Yogaí, is known to no one else than the
Lord Himself; for we get no indication of
it in the verse. But in all probability, so far
as one can guess, it refers to ëA¶¢ångayogaí,
or the Yoga of Eight Limbs taught by sage
Pata¤jali in his ìAphorisms on Yogaî and
consisting in complete merging of the mind.
Therefore, the word ëYogayaj¤å¨í occurring
in this verse should be taken to stand for
those Sådhakas who practise the well-known
eight limbs of Yoga with the object of God-
realization, renouncing the feeling of
possession, attachment and the desire for
fruit. These practices also, when carried on

in this spirit, are included in action done for
the sake of sacrifice. Hence the actions of
those Sådhakas as well, are neutralized and
bring them the realization of eternal Brahma.

According to Mahar¶i Pata¤jali the eight
limbs of Yoga are as follows: Yama, Niyama,
Åsana, Pråƒåyåma, Pratyåhåra, Dhåraƒå,
Dhyåna and Samådhi.*

Of these the first five, viz., Yama,
Niyama, Åsana, Pråƒåyåma and Pratyåhåra,
constitute the external limbs, and the last
three, viz., Dhåraƒå, Dhyåna and Samådhi
represent the internal limbs. These latter bear
the collective name of ëSa≈yamaí.†

ëAhi≈såí or abstaining from inflicting
the least form of suffering on any being;
ëSatyaí or speaking the truth in agreeable yet
guileless words and with the best of motives;
ëAsteyaí or refraining from stealing or usurping
anotherís property; ëBrahmacaryaí or abstaining
from sexual commerce in thought, word and
deed at all times and under all circumstances;
and ëAparigrahaí or nonaccumulation of
objects of enjoyment beyond the bare
necessaries of life: these five taken together
constitute Yama.‡

›auca, i.e., external and internal purity
of every kind; Santo¶a or remaining satisfied
under all circumstances, favourable or
unfavourable, and in joy and suffering both;
Tapas, or observing fasts and other vows on
Ekåda‹∂ (the 11th of every fortnight) and
other holy days; Svådhyåya or study of
spiritually elevating scriptures and practice of
K∂rtana etc., of the Divine Name; and
∫‹varapraƒidhåna or surrender of everything
to God and carrying out His behests; these
five are known as Niyamas.”

* ÿ◊ÁŸÿ◊Ê‚Ÿ¬˝ÊáÊÊÿÊ◊¬˝àÿÊ„UÊ⁄UœÊ⁄UáÊÊäÿÊŸ‚◊ÊœÿÊ˘CÔUÊÄXÔUÊÁŸ– (Yoga-Sµutras II.29)
† òÊÿ◊∑§òÊ ‚¢ÿ◊—– (Ibid., III.4)
‡ •Á„¢U‚Ê‚àÿÊSÃÿ’˝rÊÔøÿÊ¸¬Á⁄Uª˝„UÊ ÿ◊Ê—– (Ibid., II.30)
” ≥ÊÊÒø‚ãÃÊ·Ã¬—SflÊäÿÊÿE⁄U¬˝ÁáÊœÊŸÊÁŸ ÁŸÿ◊Ê—– (Ibid., II.32)
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Åsana means sitting in a steady and
easy pose.*

On the attainment of full control over
oneís posture when the two movements of
breath, viz., inhalation and exhalation are
stopped, it is called Pråƒåyåma.† Filling up
the lungs with external air is inhalation, and
the expulsion or throwing out of internal air
is known as the process of exhalation. When
both these processes are suspended, it is
called Pråƒåyåma.

There are three forms of Pråƒåyåma,
viz; External, Internal and Optional; they are
either long or short according to the range
of the inhalation and exhalation, the duration
of each act and the number of times it is
repeated.‡

Shutting out the air thrown out of the
lungs is known as an External Pause (’ÊsÔ
∑È§ê÷∑§). Its process is: exhale the air with
eight repetitions of the mystic world ëOMí,
hold the breath with sixteen repetitions of the
same and inhale with four repetitions. This
whole process is called the External (’ÊsflÎÁûÊ)
form of Pråƒåyåma.

Holding the air inhaled from outside is
called an Internal Pause (•ÊèÿãÃ⁄U ∑È§ê÷∑§). Its
process is: inhale the air with four repetitions
of ëOÀí, hold the breath with sixteen repetitions
of ëOÀí, and exhale with eight repetitions.
This whole process of inhalation, internal
pause and exhalation is called the Internal
(•ÊèÿãÃ⁄UflÎÁûÊ) form of Pråƒåyåma.

The ëOptional Pauseí (SÃê÷flÎÁûÊ ∑È§ê÷∑§)

consists is holding oneís breath either outside
or inside wherever it may be done with ease.
Its process is ëinhale the air with four
repetitions of ëOÀí and then exhale it with
eight repetitions; and hold the breath wherever
it can be done with ease in the course of
this processí. This process of inhalation and
exhalation and holding the breath after either
is known as the Optional (SÃê÷flÎÁûÊ) form of
Pråƒåyåma.

These are the main types of Pråƒåyåma,
which can be further divided into many more
sub-types. For instance, inhalation, exhalation
and holding of breath may be practised with
the same number of repetitions of ëOÀí
without any variation in their duration.

The space inside the body extending
from the navel right up to the nostrils,
through which the breath flows, represents
the ëinternal passageí and external space
covering a distance of about 10 inches from
the nostrils is known as the ëexternal passageí
of the breath. The Sådhaka who draws air
up to the navel during the act of inhalation
should drive it out up to a distance of about
ten inches during exhalation; he who draws
air up to the heart only should drive it out
up to about eight inches; he who draws it
up to the throat should drive it out up to
about 5 inches; and he who draws it only
up to the other end of the nostrils should
drive it out up to three inches only. Pråƒåyåma
is long or short in proportion to the length
or shortness of breath.

* ÁSÕ⁄U‚Èπ◊Ê‚Ÿ◊˜Ô– (Ibid., II.46)
Åsanas are many. Among them Siddhåsana, Padmåsana, and Svastikåsana: these three are regarded

as more useful for Sådhakas desiring to achieve self-control. Whichever of these Åsanas is adopted, it
is essential that the spine, head and neck should be kept in a straight line and the gaze should be fixed
either on the tip of the nose or between the eye-brows. If the Sådhaka does not feel languid, he may
as well close his eyes. The Åsana or posture in which one may easily continue for a sufficient length
of time is the best for him.

† ÃÁS◊Ÿ˜Ô ‚ÁÃ EÊ‚¬˝EÊ‚ÿÊª¸ÁÃÁflë¿UŒ— ¬˝ÊáÊÊÿÊ◊—– (Ibid., II.49)
‡ ’ÊsÔÊèÿãÃ⁄USÃê÷flÎÁûÊŒ¸≥Ê∑§Ê∂U‚¢ÅÿÊÁ÷— ¬Á⁄UŒÎCÔUÊ ŒËÉÊ¸‚Íˇ◊—– (Ibid., II.50)
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The number of repetitions of a Mantra
or sacred formula accompanying the Pråƒåyåma
and the duration of the Pråƒåyåma are
closely related with one another, hence there
should be no deviation with regard to them.

For instance, if the act of inhalation
with four repetitions of ëOÀí, takes one
second, the pause with sixteen repetitions
and the exhalation with eight should take
four and two seconds respectively. If he can
do so with ease the Sådhaka may increase
the duration of the act and the number of
repetitions of the Mantra any number of
times he likes according to his capacity. The
Pråƒåyåma can be lengthened or shortened
even by lengthening or shortening its duration
and multiplying or reducing the number of
repetitions of the Mantra accompanying the
same.

The suspension of breath which
automatically takes place as a result of
renouncing or ignoring all external objects
of the senses viz., sound, touch, colour, taste
and smell, and internal objects of the mind
such as thoughts and doubts,óthat is to say,
on oneís ceasing to dwell on various objects
is the fourth type of Pråƒåyåma.*

In the first three types of Pråƒåyåma
referred to above, mind-control comes through
control of breath, whereas in the fourth type
mentioned above the breath gets automatically
suspended through control of the mind and
the senses. In this Pråƒåyåma, there is no
definite rule as to where the breath may be
held; it may be held anywhere, and there is
no rule about duration and number either.

ëPratyåhåraí is that state in which the
senses get lost as it were in the mind through
dissociation from their corresponding object.†

Fixing the mind on a particular spot is
called Dhåraƒå.‡ In other words Dhåraƒå
consists in focussing or riveting the mind on
any particular object which is sought to be
meditated upon, no matter whether it is gross
or subtle, external or internal.

Here the object of realization being
God, all the three limbs of Dhåraƒå, Dhyåna
and Samådhi should be practised with
reference to God.

Incessant flow of the mental substance
towards the object of meditation, like the
flow of the Ga∆gå towards the ocean or like
the unbroken flow of oil which takes place
when it is transferred from one vessel to
another, is called Dhyåna or meditation.”

Samådhi or Absorption is only a more
developed form of Dhyåna, in which only
the object of meditation remains, and the
meditator virtually loses consciousness of his
self.# When through repeated practice of
meditation the mind of the meditator assumes
the form of the object of meditation and the
meditator himself gets absorbed, as it were,
in that object, that is to say, loses consciousness
of his self as something different from that
object, it is known as Samådhi. In meditation
the triangular consciousness of meditator,
meditation and object of meditation persists.
In Samådhi, however only the object of
meditation remains; in other words the
meditator, meditation and object of meditation
resolve themselves into one, viz., the object.

* ’ÊsÔèÿãÃ⁄UÁfl·ÿÊˇÊ¬Ë øÃÈÕ¸—– (Ibid., II.51)
– SflÁfl·ÿÊ‚ê¬˝ÿÊª ÁøûÊSflM§¬ÊŸÈ∑§Ê⁄U ßflÁãº˝ÿÊáÊÊ¢ ¬˝àÿÊ„UÊ⁄U—– (Ibid., II.54)
‡ Œ≥Ê’ãœÁpûÊSÿ œÊ⁄UáÊÊ– (Ibid., III.1)
” ÃòÊ ¬˝àÿÿÒ∑§ÃÊŸÃÊ äÿÊŸ◊˜Ô– (Ibid., III.2)
# ÃŒflÊÕ¸◊ÊòÊÁŸ÷Ê¸‚¢ SflM§¬≥ÊÍãÿÁ◊fl ‚◊ÊÁœ—– (Ibid., III.3)
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Verse 27 spoke of sacrifice in the form
of ëÅtmasa≈yamayogaí, or Yoga in the
shape of self-control, and the present verse
speaks of Yogayaj¤a or sacrifice through the
practice of Yoga. The difference between the
two lies in the fact that in Åtmasa≈yamayoga
emphasis has been laid on the three internal
practices of Dhåraƒå, Dhyåna and Samådhi
and not on the other limbs of Yoga, viz.,
Yama, Niyama, Åsana, Pråƒåyåma, and
Pratyåhåra; for the ground of these latter is
already covered by the former practices. In
Yogayaj¤a, however, all the practices have
to be followed one after another.

All the sacrifices mentioned in these
verses, being conducive to God-realization,
can be classed under Karmayoga or J¤ånayoga,
the two principal ways to God-realization.
Therefore, the word ëYogaí in this verse
cannot be interpreted to mean either J¤ånayoga
or Karmayoga in particular, but should be
construed as meaning the Yoga of eight
limbs as stated above.

Sacrifice in the shape of wisdom through
the study of sacred texts can be performed
by individuals belonging to all the Å‹ramas,
hence the word ëYataya¨í in the verse has
been interpreted as ëstriving soulsí, and not
as referring to those belonging to the fourth
stage, viz., Sa≈nyåsa. It is no doubt true that
inasmuch as the Sa≈nyås∂s are not called
upon like householders to perform duties of
the obligatory and occasional types, or to
earn their bread, they can devote more time
and energy to the study of the scriptures. But
even among them it is only the ëstriving
soulsí that can do so; hence the interpretation
of the word ëYataya¨í as ëstriving soulsí
seems to be quite reasonable and proper.
Besides, study of the scriptures is principally

enjoined in the Brahmacarya. Å‹rama or
student life as well, and the word ëYataya¨í
has been used with reference to those who
are engaged in the study of the sacred texts.
Therefore, it cannot be interpreted as referring
to the Sa≈nyås∂s alone.

The word ëSa≈‹itavratå¨í refers to those
who carefully observe the vow of exemplary
conduct in the shape of non-violence,
truthfulness, non-stealing, continence, non-
possession etc., and are free from the evils
of attraction and repulsion, egoism and pride
etc. The word ëYaj¤aí does not occur with
ëSa≈‹itavratå¨í therefore it has been interpreted
as a mere qualification of ëYataya¨í instead
of taking it as denoting a distinct form of
sacrifice.

Study of scriptures discussing the truth
about God and describing His glory, virtues
and activities as well as throwing light on
his two main aspects, viz; that with form and
attributes and that without form and attributes,
recitation of psalms and songs in praise of
God, chanting of His names and virtues and
the study of Vedas, and Vedå∆gas (a class
of literature helpful in the study of the
Vedas): all these are included in the connotation
of the word ëSvådhyåyaí. When  such
ëSvådhyåyaí is carried on intelligently and
without the feeling of possession, attachment
and the desire for fruit, it is designated as
ëSvådhyåyaj¤ånayaj¤aí or sacrifice in the
shape of wisdom through the study of sacred
texts. By compounding the word ëJ¤ånaí
with the word ëSvådhyåyaí it has been
indicated that study itself is a form of
sacrifice, viz., ësacrifice in the form of
wisdomí. That is why the Lord calls the
study of the G∂tå also as a ëJ¤ånayaj¤aí
(XVIII.70).

Referring thus briefly to four types of sacrifice, including the sacrifice with material
possessions, the Lord now proceeds to describe in two verses sacrifices in the form of
breath-control, paying a compliment at the same time to all Sådhakas performing the
various forms of sacrifice:
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The verb ëJuhvatií has been used in
order to invest the practice of Pråƒåyåma
with the character of a sacrifice. The intention
is to show that Pråƒåyåma too is a form
of sacrifice. Therefore, the practice of
Pråƒåyåma, if carried on without the feeling
of possession, attachment and the desire for
fruit, and with the object of God-realization,
is included in acts done for the sake of
sacrifice; it therefore leads to liberation from
the bondage of Karma, and brings man God-
realization.

The subject of Yoga is indeed mysterious
and most difficult to understand. The secrets
of it are known only to the Yog∂s who have
direct experience of these matters; and they
alone can throw sufficient light on the subject.
Whatever is being submitted in this connection
here is only based on a study of the scriptures
and deductions made therefrom. The scriptures

have enunciated various types of Pråƒåyåma.
The Lord Himself knows which of them is
referred to in the present verse. The reader
should remember in this connection that the
rectum is declared to be the seat of the vital
air known as ëApånaí, and the heart to be the
seat of the ëPråƒaí air. Inhalation, or the
drawing in the external air, is known as the
course of the Apåna air. For the seat of the
Apåna air is located in the lower part of the
body and the external air, when drawn into
the body has a downward course. Even so,
exhalation or the expulsion of air from within
is treated as the course of the Pråƒa air. For
the seat of the Pråƒa air is located in the
upper part of the body and the air within,
when expelled from the body, moves in an
upward direction. In the sacrifice through
Pråƒåyåma referred to in this verse the Apåna
air represents the sacrificial fire and the Pråƒa

•¬ÊŸ ¡ÈuÔUÁÃ ¬˝ÊáÊ¢ ¬˝ÊáÊ˘¬ÊŸ¢ ÃÕÊ¬⁄U–
¬˝ÊáÊÊ¬ÊŸªÃË L§ŒỖäflÊ ¬˝ÊáÊÊÿÊ◊¬⁄UÊÿáÊÊ—H 29H
•¬⁄U ÁŸÿÃÊ„UÊ⁄UÊ— ¬˝ÊáÊÊã¬˝ÊáÊ·È ¡ÈuÔUÁÃU–
‚fl¸˘åÿÃ ÿôÊÁflŒÊ ÿôÊˇÊÁ¬Ã∑§À◊·Ê—H 30H

•¬ÊŸ into the act of inhalation; ¡ÈuÔUÁÃ pour; ¬˝ÊáÊ◊Ỗ the act of exhalation; ¬˝ÊáÊ into the
act of exhalation; •¬ÊŸ◊Ỗ (offer) the act of inhalation; ÃÕÊ even so (others); •¬⁄U still others;
¬˝ÊáÊÊ¬ÊŸªÃË the processes of exhalation and inhalation both; L§ŒỖäflÊ controlling; ¬˝ÊáÊÊÿÊ◊¬⁄UÊÿáÊÊ—
(and) given to (the practice of) Pråƒåyåma (breath-control); •¬⁄U other Yog∂s; ÁŸÿÃÊ„UÊ⁄UÊ—
having regulated (their) diet; ¬˝ÊáÊÊŸ˜Ô (all their) vital airs; ¬˝ÊáÊ·È into those very vital airs;
¡ÈuÔUÔÁÃ offer; ‚fl¸ all; •Á¬ verily; ∞Ã these (Sådhakas); ÿôÊÁflŒ— (and) understanding (the
meaning of) sacrificial worship; ÿôÊˇÊÁ¬Ã∑§À◊·Ê— (having their) sins consumed away by
sacrifice.

Other Yog∂s offer the act of exhalation into that of inhalation; even so, others
the act of inhalation into that of exhalation. There are still others given to the practice
of Pråƒåyåma (breath-control), who, having regulated their diet and controlled the
processes of exhalation and inhalation both, pour their vital airs into the vital airs
themselves. All these have their sins consumed away by sacrifice and understand
the meaning of sacrificial worship.                                     (29, 30)
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air constitutes the oblation poured into the
same. Therefore, it is the process of holding
the breath after deep inhalation, or Pµuraka
Pråƒåyåma as it is called, which is referred to
here as offering the Pråƒa air into the Apåna.
For in the course of this Pråƒåyåma when the
Sådhaka deeply inhales air through the nostrils,
the external air drawn in by him gets united
with the Pråƒa air centred in the heart and
both of them pass through the navel and
disappear into the Apåna. In this practice the
external air is repeatedly inhaled and held
within the body, hence this form of Pråƒåyåma
is also known as Åbhyantara Kumbhaka or
Internal Pause.

In the process of offering the Apåna air
into the Pråƒa, it is the Pråƒa air which
represents the fire, whereas the Apåna
represents the oblation. Therefore, it is the
process of holding the breath after deep
exhalation, which is referred to here as
offering the Apåna air into the Pråna. For
in the course of this Pråƒåyåma, when the
Sådhaka drives out the air within through the
nostrils, and shuts it out, it is the Pråƒa air
seated in the heart which comes out first and
stays outside, and then the Apåna air meets
it and gets absorbed into it. Since the internal
air is repeatedly exhaled and held outside in
this Pråƒåyåma, it is also known as ëBåhya
Kumbhakaí or External pause.

The word ëNiyatåhårå¨í refers to those
who take in a limited quantity only Såttvika
foods (XVII.8) which are favourable to the
practice of Pråƒåyåma as laid down in the
scriptures on Yoga, neither eating too much,
nor observing a complete fast; for the G∂tå
lays down elsewhere (VI.16) that success in
Yoga is achieved only by those who are
regulated in diet (VI.17), and not by those
who are either voracious eaters or do not eat
at all (VI.16).

The adjective ëPråƒåyåmaparåyaƒå¨í has
been used with reference to those who are
devoted to the practice of Pråƒåyåma; and
regard this practice as the principal means
of God-realization.

All the Yog∂s who practise the various
forms of Pråƒåyåma as stated above may be
said to be regulated in diet and devoted to
Pråƒåyåma. Hence there can be no objection
to the two adjectives ëNiyatåhårå¨í and
ëPråƒåyåmaparåyaƒå¨í being taken by
implication as qualifying all of them. But
their proximity in the above verses with
those alone who ìpour the vital airs into the
vital airsî or practise ëAbsolute Pause (Kevala
Kumbhaka as it is technically called) justifies
their being related to these latter alone. Of
course, by implication, as stated above, they
can be related as well to those who offer
the Pråƒa air into the Apåna, and the Apåna
into the Pråƒa.

The air within the body has been
classified under five heads, viz., Pråƒa, Apåna,
Samåna, Udåna and Vyåna. Of these, the
Pråƒa air is believed to be located in the
heart, the Apåna in the rectum, the Samåna
in the navel, the Udåna in the throat, and
the Vyåna is believed to be spread all over
the body. These five types of air are jointly
known as the Pa¤capråƒas. In verse 30,
therefore, the word ëPråƒaí has been used
in the plural form in order to invest the
practice of controlling and suspending the
function of all the five airs mentioned above
with the character of a sacrifice. In this
sacrifice, fire and clarified butter both are
represented by the Pråƒas. In this process,
there is no offering of the Pråƒa into the
Apåna or of Apåna into Pråƒa, that is to say,
the acts of inhalation and exhalation both are
suspended and all the five airs are restrained
in their respective seats. This is what is
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meant by controlling the course of both the
Pråƒa and Apåna airs and pouring the vital
airs into the vital airs. In this practice neither
the external air is inhaled and held within,
nor the internal air is exhaled and stopped
without. The functions of the five airs are
suspended in their very seats of existence.
That is why the practice is designated as
ëKevala Kumbhakaí or ëAbsolute Pauseí.

Here one may ask: Is it unavoidably
necessary to join Mantra-Japa with the various
forms of Pråƒåyåma referred to in the above
verses? If so, should one repeat the word
ëOÀí alone or may substitute any other
name of God for it? In reply to this it may
be submitted that Praƒava or ëOÀí is a name
of God, the Supreme Brahma, who is the
embodiment of Truth, Knowledge and Bliss
(XVII.23). Therefore, utterance of the word
ëOÀí is considered to be a duty at the
commencement of every good action
(XVII.24). Hence the Divine Name should
invariably be joined with each and every one
of the sacrifices mentioned in the context. Of
course, in the place of Praƒava, other names
of God such as ›r∂ Råma, ›r∂ Kæ¶ƒa, ›r∂
›iva, and so on may be used according to
the faith and inclination of the Sådhaka. For
the repetition of all these names of God bears
fruit according to the faith and reverence of
the Sådhaka. Again, all the practices enumerated
above have been invested with the character
of a sacrifice, and a sacrifice performed
without the use of Mantras has been declared
as Tåmasika in character (XVII.13). This is
another reason why the Divine Name should
invariably be used as a sacred formula during
these practices. In the sacrifice through breath-

control or Pråƒåyåma, the revolutions of any
one process of Pråƒåyåma can be reckoned
by counting numbers or through other
mechanical devices such as striking one
finger against another; but being divorced
from Mantra-Japa, it will lose the character
of a Såttvika form of sacrifice. Therefore, use
of the Divine Name during the practice of
Pråƒåyåma should be regarded as indispensable
and essential. Meditation on the Form of
oneís chosen Deity should also accompany
this practice.

The statement contained in verse 23
above that ìall actions of those who work
for the sake of sacrifice melt awayî has been
elucidated in this verse when it says that all
the Sådhakas referred to in this context have
their sins consumed away by sacrifice and
understand the meaning of sacrificial worship.
The intention is to show that all the types
of Sådhakas referred to from verse 24 to
verse 30, carrying on their respective practices
for the sake of sacrifice and without the
sense of possession, attachment and the
desire for fruit are able to wipe out through
them the whole stock of their past actions,
both good and evil, accumulated in the form
of latencies; therefore, they have understood
the meaning of sacrificial worship. On the
other hand, those who take up one or more
of these practices with interested motives for
the realization of any worldly aim, though
they are much better than those who perform
no sacrifice at all, cannot be liberated from
the bondage of Karma, inasmuch as they
have not understood the meaning of sacrificial
worship and do not work for the sake of
sacrifice.

Praising thus the Sådhakas who perform sacrifice as stated above, the Lord now
proceeds to establish the necessity of performing sacrifices showing what is gained through
their performance, and what is lost through their non-performance:
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As ordinarily understood, sacrifice consists
in the pouring of clarified butter etc., into
the sacred fire as offering to the gods, and
the remnant of such oblations is the nectar
referred to here. Even so, in the Five Great
Sacrifices and other such rites enjoined in
Smæti texts, food is offered to the gods, °R¶is,
manes, human beings and other creatures;
and what is left over after such offering may
also be taken as referred to by the word
ëYaj¤a‹is¢åmætaí occurring in this verse. But
over and above these, the Lord has also
mentioned in the above verses under the
name of ësacrificeí a number of other practices
of God-realization such as Knowledge, self-
control, penance, Yoga, study of scriptures,
Pråƒåyåma etc., which have no relation with
food whatsoever. Therefore, ìnectar that is
left over after sacrificeî should be taken to
mean placidity of mind or the Såttvika form
of joy (II.64-65; XVIII.36-37) which comes
as a direct result of purity of heart attained
through these practices, inasmuch as it is
conducive to the nectar-like experience of
God-realization;  and to remain ever satisfied
in that joy resulting from purity of heart is
to enjoy that nectar.

The Lord assures us in the first half of
this verse that those who perform sacrifices
referred to above attain the eternal Brahma.
Whether they do so in their current life or

in a subsequent life depends on the degree
of ripeness of their Sådhanå. He whose
practice does not lack in the correct spirit or
sentiment can attain God in this very life,
and speedily too; but he whose practice is
deficient in one way or other attains success
only when the deficiency has been made up.
But the practice itself never goes in vain, and
the Sådhaka is sure to attain God-realization
in due course (VI.40). In order to show this,
the Lord states in a general way that such
Yog∂s ìattain the eternal Brahmaî.

One may ask here : Does the word
ëBrahmaí here mean Brahma with attributes
or without attributes ? It must be remembered
in this connection that Brahma with attributes
and Brahma without attributes are not two
entities, but only two aspects of the same
God, the embodiment of Truth, Knowledge
and Bliss. The difference between the Saguƒa
(Qualified) and Nirguƒa (Absolute) aspects
of God lies only in the conception and belief
of the Sådhaka. In reality, there is no
difference between the two. When the eternal
Brahma is realized, all differences cease.

He who does not perform, in any case,
any of the sacrifices mentioned above, or any
other form of sacrifice mentioned in the
scriptures, and in this way neglects the
essential duties of man is referred to in this
verse by the term ëAyaj¤asyaí. Of all created

ÿôÊÁ≥ÊCÔUÊ◊ÎÃ÷È¡Ê ÿÊÁãÃ ’˝rÊÔ ‚ŸÊÃŸ◊˜ÔU–

ŸÊÿ¢ ∂UÊ∑§Ê˘SàÿÿôÊSÿ ∑È§ÃÊ˘ãÿ— ∑È§L§‚ûÊ◊H 31H
ÿôÊÁ≥ÊCÔUÊ◊ÎÃ÷È¡— the Yog∂s who enjoy the nectar that is left over after a sacrifice; ÿÊÁãÃ

attain; ’˝rÊÔ ‚ŸÊÃŸ◊Ỗ the eternal Brahma (Absolute); Ÿ not; •ÿ◊Ỗ this; ∂UÊ∑§— world; •ÁSÃ is
(happy); •ÿôÊSÿ to the man who offers no sacrifice; ∑È§Ã— how (can be happy); •ãÿ— the
other world; ∑È§L§‚ûÊ◊ the best among the Kurus, Arjuna.

Arjuna, Yog∂s, who enjoy the nectar that has been left over after the performance
of a sacrifice, attain the eternal Brahma. To the man who does not offer sacrifice,
even this world is not happy; how, then, can the other world be happy?    (31)
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beings man alone is qualified to follow these
practices; but he who neglects these practices
is not only deprived of Mukti or liberation
from bondage, but even heavenly enjoyment
is withheld from him; and there is no peace
for him even in this human life, which is
a gateway to Liberation. For he who does
not engage in spiritual practices is ever
consumed by the fire of worries and anxieties
of various kinds. How, then, can he attain
peace in other births which are primarily
concerned with the enjoyment of fruits of
past actions and in which there are no means
to the attainment of true happiness open to
the J∂va. For it is the fruit of actions, good
or bad, done in course of a human life that
one reaps in other lives. Therefore, he who
does not perform his duties while in a human
body can never expect to attain happiness
in any other species of life.

In this connection it may be urged that
in this world even those who not only do not
perform noble deeds enjoined by the scriptures
but indulge in actions forbidden by  the
scriptures are found to have a wife, children,
wealth, honour, fame, prestige, and other
means of happiness sought after by men.
How are we to reconcile this with the statement
that he who does not offer sacrifice is not
happy in this world? Our answer to this
question is that even the means of happiness
attained by such individuals are the outcome
of their past good deeds enjoined by the
scriptures, and not of present sinful deeds.
Their happiness here should never be attributed
to their present sins, or to renunciation of
virtuous deeds in the present existence. Besides,
the  happiness they seem to enjoy in their
present life is no happiness at all in the
proper sense of the term. Therefore, what the
Lord intends to show here is that because of
his stupidity the man without spiritual practice
cannot enjoy true or the Såttvika form of joy
even in this human existence, which is an

open door to the realization of God, the
embodiment of supreme bliss; on the other
hand, due to his craving for various forms of
enjoyment he has to remain constantly merged
in the ocean of grief and anxiety.

If it is asked whether service of parents
by the son, service of the husband by the
wife, service of the teacher by the pupil and
similar virtuous deeds enjoined by the scriptures
are included in works performed for the sake
of sacrifice, and whether those who perform
such acts are entitled to attain the eternal
Brahma, our answer is that all such actions
are part and parcel of manís duties. Therefore,
when pursuits like warfare, agriculture and
trade etc., carried on disinterestedly as a
behest of God with a view to preserving the
institution of sacrifice in the form of
performance of oneís prescribed duties, are
included in sacrifice and even those who
perform them attain the eternal Brahma, what
wonder that services rendered to the parents
by the son, to the husband by the wife and to
the teacher by the pupil treating them as the
very embodiments of God, or seeing God as
present in them, or considering the service
itself to be an indispensable duty, done
disinterestedly only for the gratification of
the objects of service, should be regarded as
acts done for the sake of sacrifice, bringing
man to the realization of eternal Brahma.

Of the various practices enumerated in
this chapter under the name of sacrifice, the
two practices enunciated in verse 24 and the
latter half of verse 25 respectively, viz., (1)
that of seeing Brahma in allóBrahmayaj¤a
and (2) perceiving identity between the Self
and God, can be adopted only by the Yog∂
who follows the path of Knowledge, and not
by the Karmayog∂; for in these two practices
the Sådhaka canot be conceived as apart from
God. Barring these two, the other practices
can be followed by the J¤ånayog∂ and the
Karmayog∂ both without any let or hindrance.
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In verse 16 the Lord promised that He would expound the truth about action to
Arjuna, knowing which he would be freed from the evil effects of action. In accordance
with that promise He discussed the truth about action in verses 18 to 31, and proceeds
now to conclude the discussion in the following verses:

∞fl¢ ’„ÈUÁflœÊ ÿôÊÊ ÁflÃÃÊ ’˝rÊÔáÊÊ ◊ÈπÔU–

∑§◊¸¡ÊÁãflÁh ÃÊã‚flÊ¸Ÿfl¢ ôÊÊàflÊ Áfl◊Êˇÿ‚H 32H
∞fl◊Ỗ even so; ’„ÈUÁflœÊ ÿôÊÊ— many (other) forms of sacrificial worship; ÁflÃÃÊ— (have been)

set forth in detail; ’˝rÊÔáÊ— of the Vedas; ◊Èπ through the mouth; ∑§◊¸¡ÊŸỖ begotten of action
(of the mind, senses and body); ÁflÁh know; ÃÊŸ˜Ô them; ‚flÊ¸ŸỖ all; ∞fl◊˜Ô thus; ôÊÊàflÊ knowing
(the truth about them); Áfl◊Êˇÿ‚ you shall be freed from the bondage of action (through
their performance).

Many such forms of sacrifice have been set forth in detail in the Vedas;
know them all as involving the action of mind, senses and body. Thus knowing the
truth about them, you shall be freed from the bondage of action (through their
performance). (32)

descent from God, the supreme Deity, it is
just the same to speak of the Vedas, Bråhmaƒas
and sacrifices as proceeding from Brahmå or
from God. Even so, various forms of sacrifices
have been set forth in detail in the Vedas,
the Vedas have been revealed by Brahmå
and Brahmå, again, has taken his descent
from the supreme Deity. Hence it makes no
difference whether we speak of sacrifices as
proceeding from God, or from Brahmå, or
from the Vedas. But elsewhere the Gitå itself
speaks of sacrifices as having proceeded
from the Vedas (III.15), and the Vedas no
doubt deal with sacrifices in detail; therefore,
the word ëBrahmaƒa¨í in this verse has
been interpreted as meaning the Vedas, and
this interpretation seems to be correct and
proper.

By the statement ìKnow them all as
begotten of the action of mind, senses and
body,î the Lord asks Arjuna to note three
things with regard to actions:ó

(1) Sacrifices in the form of spiritual
practices enumerated in these verses, as well

In this verse the Lord shows that the
sacrifices enumerated by Him in the foregoing
verses in no way exhaust the list; besides
them there are many other forms of sacrifice,
such as worship through a symbol etc., laid
down in the Vedas as so many means of
God-realization, which when performed without
egoism, the feeling of possession, attachment
and the desire for fruit are included in works
performed for the sake of sacrifice alone.
Like the sacrifices mentioned by the Lord
they too are conducive to liberation from the
bondage of action, and God-realization.

The word ëBrahmaƒa¨í in this verse
can as well be interpreted to mean Brahmå
(the creator) or God Himself, the supreme
Deity, as some are apt to do. For verse 10
of Chapter III says that it is Brahmå who
created mankind along with the spirit of
sacrifice, and again verse 23 of Chapter
XVII says that the Bråhmaƒas, the Vedas
and sacrifices were created by God Himself.
It must be remembered in this connection
that inasmuch as Brahmå himself takes his
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as all other sacrifices in the form of duties
prescribed in the scriptures are accomplished
through the action of mind, senses and body.
Some of them involve the action of mind
alone, others that of mind as well as the
senses, while some others involve the action
of all, viz., the mind, senses and body. There
is no sacrifice which can be accomplished
without the functioning of any of these. In
practices which involve the suspension of the
functions of body, senses and vital airs, or
those in which the functions of the mind in
the form of thoughts and doubts etc., are
suspended, the Sådhaka should treat this
suspension as an ëactioní, and should practise
it without the desire for fruit, attachment and
the feeling of possession; else it may lead
to bondage.

(2) All duties prescribed by the scriptures,
and all practices for God-realization, going
by the common name of ësacrificeí, are
performed through the action of mind, senses
and body, which are the products of Prakæti;
the soul has nothing to do with them.
Therefore, the Yog∂ in the path of Knowledge
should never consider himself the doer with

regard to any action or practice.
(3) Without action in the form of activity

of the mind, senses and body, God-realization,
or liberation from the bondage of Karma,
cannot be attained (III.4). All practices
enunciated for the attainment of liberation
from the bondage of Karma have to be
carried on through the activities of the mind,
senses and body. Therefore, Sådhakas who
desire to realize God or seek liberation from
the binding effects of Karma, should invariably
devote themselves to some form of spiritual
practice renouncing egoism, the feeling of
possession, the desire for fruit and attachment
for actions.

In the last quarter of the verse the Lord
says: ìThus knowing the truth about sacrifices,
you will be freed from the bondage of
action.î It means that the truth about sacrifices
should be known in the light of what has
been stated about action in verses 18 to 31
of this chapter. For, action performed with
a knowledge of this truth does not lead to
bondage, but destroys all the latencies of
Karma stored up in the mind and brings
liberation to the Sådhaka.

The Lord mentioned a number of sacrifices in the above verses and stated in the
end that many more would be found mentioned in the Vedas. The question, therefore,
naturally arises: Which is the best of them all? The Lord answers this question below:

üÊÿÊãº˝√ÿ◊ÿÊlôÊÊÖôÊÊŸÿôÊ— ¬⁄UãÃ¬ÔU–
‚flZ ∑§◊Ê¸Áπ∂¢U ¬ÊÕ¸ ôÊÊŸ ¬Á⁄U‚◊ÊåÿÃH 33H

üÊÿÊŸỖ (is) superior; º˝√ÿ◊ÿÊÃỖ ÿôÊÊÃỖ to sacrifice performed with material possession; ôÊÊŸÿôÊ—
sacrifice through Knowledge; ¬⁄UãÃ¬ O chastiser of foes; ‚fl¸◊Ỗ ∑§◊¸ the totality of actions;
•Áπ∂U◊Ỗ without exception; ¬ÊÕ¸ O son of Pæthå, Arjuna; ôÊÊŸ in Knowledge; ¬Á⁄U‚◊ÊåÿÃ
culminates.

Arjuna, sacrifice through Knowledge is superior to sacrifice performed with
material things. For, all actions without exception culminate in Knowledge, O son
of Kunt∂.                                                                 (33)

the term ëDravyayaj¤aí. Thus offering with
due ceremony clarified butter, sugar, curd,

The sacrifice in which material things
play an important part is referred to here by
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milk, sesamum seeds, barley, rice, dry fruits,
sandal wood, camphor, incense, fragrant
herbs etc., as oblation to the sacred fire,
bestowing suitable gifts on the deserving and
poor, construction of wells, tanks, Dharma‹ålås
etc., for the use of the public, performance
of the rite of ëBalivai‹vadeva (offering morsels
of cooked food before meals to gods etc.)
and all other acts enjoined by the scriptures
and requiring the use of material things are
included in ëDravyayaj¤aí. In the practices
enunciated above, this form of sacrifice
appears under the names of ëDaivayaj¤aí or
sacrifice in the shape of offering worship to
gods, sacrifice in the form of offering sound
and other objects of perception into the fire
of the senses, and again as ëDravyayaj¤aí or
sacrifice with material possessions. Practices
other than these, viz., those involving the
exercise of discrimination and reason as well
as spiritual insightóare included in sacrifice
through Knowledge. In declaring sacrifice
through Knowledge as superior to sacrifice
performed with material things, the Lord
intends to show that if a Sådhaka, instead
of performing Agnihotra (maintaining the
sacred fire and offering oblations to it),
feeding Bråhmaƒas, bestowing suitable gifts
on the deserving and poor and performing
other good acts prescribed by the scriptures
according to his place in society and involving
the use of material things, takes up any one
of the noble practices involving the exercise
of discrimination, reason etc., such as practice
of self-control, study of the scriptures,
investigation into truth, practice of Yoga etc.,
he should not be regarded as having renounced
all good actions; on the other hand, he
should be recognized as engaged in a work
of superior merit. For even a sacrifice performed

with material things is conducive to liberation
only when it is done with full insight into
the truth about sacrifices, renouncing the
feeling of possession, attachment and the
desire for fruit, or else it will lead to
bondage; and the above Sådhaka renounces
the worldly objects even externally and his
practices do  not involve destruction of life
in any form or shape. That is another reason
why they are superior. For the attainment of
true knowledge, cultivation of the proper
mental attitude is more important than material
things. That is why the Lord declares sacrifice
through Knowledge as superior to sacrifice
performed with material things.

The word ëKarmaí in this verse, with
the adjective ëAkhilamí and ëSarvamí stands
for the various forms of sacrifice mentioned
in the foregoing verses and all other sacrifices
in the form of good actions detailed in the
Vedas (IV.32). By saying that ìall actions
without exception culminate in Knowledgeî
the Lord intends to show that the highest
goal to be reached through these practices
is the attainment of true Knowledge of God.
He who succeeds in realizing God through
the attainment of true Knowledge has nothing
else to be achieved.

Thus it will appear that the two words
ëJ¤ånayaj¤aí and ëJ¤ånaí occurring in this verse
do not mean one and the same thing, J¤ånayaj¤a,
stands for practices involving more than anything
else the exercise of discrimination, reason and
self-control, which are generally included under
the word ëJ¤ånaí, and carried on for the
attainment of true Knowledge; while ëJ¤ånaí
stands for the fruit of all these practices in the
form of true Knowledge of God. This difference
in the meaning of the two words should be
carefully noted.
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The word ëTatí in this verse stands for
the ëKnowledge of Truthí or the ëReality of
Godí, which was praised in the preceding
verse as the fruit of all spiritual practices. By
commanding Arjuna to attain this Knowledge,
the Lord intends to show that without knowing
the reality of God man can never expect to
obtain liberation from the bondage of Karma
in the shape of births and deaths; therefore,
Arjuna should make it a point to attain that
ëKnowledgeí.

Although the Lord repeatedly spoke to
Arjuna about the reality of God, he could
not properly grasp the truth, which showed
that he was somewhat lacking in faith and
reverence. Therefore, in order to remove this
deficiency in Arjuna and wake him up, the
Lord exhorts him to approach other wise
men and obtain this Knowledge from them.

The word ëSevåí or service means
living in close proximity with the teacher
with a devout and faithful mind, carrying out
his behests and trying to please him in every
way by acting in accordance with his wishes.

ëParipra‹naí means questioning anyone,
with reverence and faith, with a view to
ascertaining the truth about God. Moot

questions like ëWho am I?í, ëWhat is Måyå?í,
ëWhat is the truth about God?í, ëWhat is the
relation between God and me?í, ëWhat is
bondage?í, ëWhat is liberation?í, ëWhat
practices will lead to God-realization?í, when
put to the teacher with a guileless heart, and
with the object of knowing the truth, will
fall under the category of ëParipra‹naí.
Questions asked with the object of mere
controversy and discussion cannot be called
ëParipra‹naí.

The Lord shows in this verse that for
the attainment of Knowledge, faith, reverence
and guilelessness of heart are of primary
importance. The intention is to make it clear
that spiritual instruction given to a man
devoid of faith and reverence cannot be
properly received and retained by him.
Illumined souls need no prostrations, personal
service, respect and homage for themselves.
But they do not feel inclined to discuss the
higher truths when someone asks them
impertinent questions with a heart full of
pride and mischief and with a view to testing
their Knowledge. Therefore, he who desires
to attain Knowledge should in the first
instance approach the preceptor with faith

Praising thus the sacrifice through Knowledge and its fruit, the attainment of true
Knowledge of God, the Lord now commands Arjuna in two verses to attain this knowledge
and shows how to attain it, and to what it leads:

ÃÁmÁh ¬˝ÁáÊ¬ÊÃŸ ¬Á⁄U¬˝oAŸ ‚flÿÊÔU–

©U¬ŒˇÿÁãÃ Ã ôÊÊŸ¢ ôÊÊÁŸŸSÃûflŒÌ≥ÊŸ—H 34H
ÃÃ˜Ô that (Knowledge); ÁflÁh understand the true nature of (by approaching a preceptor);

¬˝ÁáÊ¬ÊÃŸ by prostrating yourself before him; ¬Á⁄U¬˝oAŸ (and) by questioning him (with an
open and guileless heart); ‚flÿÊ by rendering him service; ©U¬ŒˇÿÁãÃ will instruct in; Ã to
you; ôÊÊŸ◊˜Ô (that) Knowledge; ôÊÊÁŸŸ— (those) wise men; ÃûflŒÌ≥ÊŸ— seers of Truth.

Understand the true nature of that Knowledge by approaching illumined soul. If
you prostrate at their feet, render them service, and question them with an open and
guileless heart, those wise seers of Truth will instruct you in that Knowledge. (34)
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and reverence in his heart, and surrendering
himself absolutely to the preceptor serve him
to the best of his ability, and ask him
questions concerning God according to
preceptorís convenience and leisure. If he
conducts himself in this way, a flood-tide of
Knowledge will surge in the mind of the
wise instructor to help the disciple with true
Knowledge, even as the udder of the cow
gets wet with milk out of affection for her
calf, or milk begins to flow through the
motherís breasts out of affection for her
child. That is why the ›ruti says:ó

ìFor the Knowledge of Truth, the seeker
of Knowledge should humbly approach the

God-realized man possessed of Knowledge
of the Vedas, taking a handful of sacrificial
wood, or any other present with himî.*

By adding the qualification
ëTattvadar‹ina¨í (seers of Truth) to the word
ëJ¤ånina¨í the Lord intends to say that
instruction in the Knowledge of Truth can
be imparted only by the wise seersówell-
versed in the Vedas and knowing the reality
about God, and not by ordinary men, or
those who possess only scriptural knowledge.
The word ëJ¤ånina¨í has been given the
plural form as a mark of respect for the wise
seer, and not to indicate that many wise men
will instruct the Sådhaka about Truth.

ÿÖôÊÊàflÊ Ÿ ¬ÈŸ◊Ê¸„U◊fl¢ ÿÊSÿÁ‚ ¬Êá«Ufl–
ÿŸ ÷ÍÃÊãÿ≥Ê·áÊ º˝ˇÿSÿÊà◊ãÿÕÊ ◊ÁÿH 35H

ÿÃ˜Ô which; ôÊÊàflÊ knowing or realizing; Ÿ not, no more; ¬ÈŸ— again; ◊Ê„U◊˜Ô delusion; ∞fl◊Ỗ
like this; ÿÊSÿÁ‚ you will be subjected to; ¬Êá«Ufl O (celebrated) son of PåƒŒu, Arjuna;
ÿŸ through which; ÷ÍÃÊÁŸ beings; •≥Ê·áÊ one and all; º˝̌ ÿÁ‚ you will see; •Êà◊ÁŸ (first)
in your own self; •ÕÊ (and) then; ◊Áÿ in Me (the Oversoul).

Arjuna, when you have reached enlightenment, ignorance will delude you no
more. In the light of that knowledge you will see the entire creation first within your
own Self, and then in Me (the Oversoul).  (35)

God, questions like, ëWho am I?í, ëWhat is this
world?í, ëWhat is Måyå?í, ëWhat is Brahma?í
etc., cease to trouble the Sådhaka. In that state
attachment with beings and objects connected
with the body due to identification between
the soul and the body, pleasure and pain
caused by contact with and separation from
them under the false belief that birth and death
of the body means birth and death of the soul,
and all other morbid feelings caused by
delusion, viz., attraction and repulsion, joy
and grief, etc., disappear. The material sun,
for that matter, sets in the evening, when the
world is again overtaken by darkness; but the

The word ëYatí in this verse refers to the
Truth about God taught by the wise seer, as
indicated in the preceding verse, and full
realization of God according to that instruction
is what is meant by realizing that Truth. When
the Lord says, ìIgnorance will delude you no
more,î He thereby shows that after realizing
God through the instruction of the wise seer,
Arjuna would no more fall a victim to delusion
and grief as expressed by him in verse 28-47
of Chapter I, and verses 6 and 8 of Chapter
II. For just as after sunrise the darkness
enveloping the earth at night is bound to
disappear, even so after the realization of

* ÃÁmôÊÊŸÊÕZ ‚ ªÈL§◊flÊÁ÷ªë¿UÃ˜Ô ‚Á◊à¬ÊÁáÊ— üÊÊÁòÊÿ¢ ’˝rÊÔÁŸDÔU◊˜Ô– (MuƒŒaka, I.ii.12)
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sun of Knowledge, having once risen, never
sets again. This Knowledge of the Truth of
God is eternal and stable; it never ceases to
be; therefore, when once God is realized,
delusion can never make its appearance again.
The ›ruti says:ó

ìWhen to the wise man all beings
appear as his own self, seeing unity everywhere
he overcomes grief and delusion.î*

The Lord says in this verse that having
realized the Truth about God, Arjuna would
see all beings in his own self. Thereby He
intends to show that having received instruction
in the truth about God from wise men he
would recognize the Self as all-pervading
and infinite, and viewing all beings as alike
would begin to treat all as his own self. That
is to say, just as a man awakened from a
dream sees the whole dream-world as nothing
but a memory within him and perceives
nothing else really apart from himself, even
so in this state the Sådhaka sees the whole
world as identical with himself and comprised
within him (VI.29). With the dawning of this
Knowledge of Self, grief and delusion disappear
once for all.

Seeing all beings in the Oversoul or God,
the embodiment of Truth, Knowledge and
Bliss is the fruit of perceiving everything in
the Self. This is what is known as the attainment
of the Supreme state, attainment of the all-
blissful Brahma and entering into God. The
ego altogether disappears in him who has
reached this state. He loses all consciousness
of his separate existence; God and God alone
remains in his consciousness. Even the statement
that he sees everything existing in God is not

the absolute truth; it is only how the scriptures
describe the truth. For in his eye the distinction
between subject and object does not exist;
then, who is to see whom? The state of such
a Yog∂ is beyond description; words can only
hint at it with the help of metaphors and symbols.
It is only from the point of view of the mind,
intellect and body of that man of Knowledge,
as they exist in the eyes of the world, that he
is said to perceive all beings in God, the
embodiment of Truth, Knowledge and Bliss.
For in the eyes of such a Yog∂ the world as
it appears to us is really nothing but Brahma,
even as ice is the same as water, clouds are
the same as the sky and ornaments of gold
are the same as gold; no object or being exists
apart from God. The state of ëBrahmabhµutaí
or being identified with Brahma, referred to
in verse 27 of Chapter VI, and seeing the
Self present in all beings and all beings existing
in the Self, as stated in verse 29 of the same
Chapter, are equivalent to the first stage
described in the present verse; whereas the
state described in verse 28 of the same Chapter
under the name of ëBrahma-Sa≈spar‹aí or
the eternal bliss of oneness with God is
equivalent to the second stage,ówhich is the
outcome of the first,óviz., seeing all beings
in God. In Chapter XVIII as well, in the course
of the dissertation on J¤ånayoga, the Lord
first speaks of the Yog∂ís becoming
ëBrahmabhµutaí or ëone with Brahmaí in verse
54; whereas in the next verse He describes
how the Yog∂ enters into Him through supreme
Devotion (Parå Bhakti) in the form of
Knowledge. The present verse delineates the
very same process.

Describing thus the process of acquiring the Knowledge of truth from wise men and
the fruit of such Knowledge, the Lord now reveals the glory of that Knowledge.

* ÿÁS◊Ÿ˜Ô ‚flÊ¸ÁáÊ ÷ÍÃÊãÿÊà◊ÒflÊ÷ÍÁm¡ÊŸÃ—– ÃòÊ ∑§Ê ◊Ê„U— ∑§— ≥ÊÊ∑§ ∞∑§àfl◊ŸÈ¬≥ÿÃ—H (∫‹opani¶ad)
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By using the words ëCetí and ëApií in
this verse, the Lord intends to point out to
Arjuna that he was not actually a sinner, that
he was a man possessed of divine virtues
(XVI.5), that he was the Lordís devotee and
friend (IV.3); sin, therefore, could find no
place in him. But the Knowledge the Lord
was speaking of possessed such wonderful
potency and efficacy that even if he were
the worst type of sinner, he would be able
to get over any number of sins with the help
of that Knowledge. The greatest of sins
would not be able to obstruct his progress.

A sinner is not ordinarily qualified for
Knowledge; therefore, it is difficult for him
to get the boat of Knowledge whereby he
may be able to cross the vast ocean of his
sins. But if through the Grace of God or that
of saints, or by any other means, he somehow
succeeds in obtaining Knowledge, he will be
immediately redeemed, even though he may
be the greatest of sinners. This is what the
Lord seeks to convey through this verse.

Acts of virtue also, when performed
with an interested motive, lead to bondage.
Therefore, it is quite true that one is able to
cross the ocean of sins only when one is free
from the bondage of all actionsóvirtuous as
well as sinful. But man is ever free to

abandon the acts of virtue, and can as well
renounce the fruit of such acts whenever he
chooses to do so; but it is not within his
power to cross the ocean of sins without
Knowledge. Therefore, freedom from the
bondage of virtue should be taken as implied
by a reference to the crossing over of all sins
by the raft of Knowledge.

Just as a man who has taken his seat on
board a ship very easily goes to the other
shore riding over the seas, even so he who is
established in Knowledge regarding himself
as wholly aloof from the world, changeless,
eternal and infinite, very easily crosses over
all sins done by him in the course of innumerable
past lives as well as in the current life; in other
words, he obtains complete freedom once for
all from the bondage of all actions. This is
what is meant by oneís crossing over all sins
by the raft of Knowledge.

The word ëEvaí in the verse indicates
certainty. It brings out the fact that it is
possible for a man corssing the sea by a boat
to get drowned if the vessel strikes against
a rock or a gale overtakes it. But the boat
in the form of Knowledge is eternal; he who
takes refuge in it is sure to cross over all
sins, and there is not the least probability of
his suffering a fall.

•Á¬ øŒÁ‚ ¬Ê¬èÿ— ‚fl¸èÿ— ¬Ê¬∑Î§ûÊ◊—–

‚flZ ôÊÊŸå‹flŸÒfl flÎÁ¡Ÿ¢ ‚ãÃÁ⁄UcÿÁ‚H 36H
•Á¬ even; øÃ˜Ô if; •Á‚ you are; ¬Ê¬èÿ— ‚fl¸èÿ— of all sinners; ¬Ê¬∑Î§ûÊ◊— the foulest sinner;

‚fļ◊̃Ô the whole; ôÊÊŸå‹flŸ by the raft of Knowledge; ∞fl surely; flÎÁ¡Ÿ◊̃Ô (ocean of) sins; ‚ãÃÁ⁄UcÿÁ‚
you will (be able to) cross.

Even if you were the foulest of all sinners, this Knowledge alone would carry
you, like a raft, across all your sins.  (36)

An illustration taken from the world is incapable of representing a spiritual truth
in its entirety and can reveal it only partially. In the next verse, therefore, the Lord further
brings out the glory of knowledge through the illustration of the fire.
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The word ëSarvakarmåƒií means not only
all oneís past and present Karmas but also
their fruits in the form of pleasure and pain,
and their causes in the shape of ignorance
and egoism, the feeling of possession, the
impulses of attraction and repulsion and all
other modifications of the mind. The eradication
of all these by the fire of Knowledge is borne
out by the ›ruti as well, which says:ó

ìOn the realization of God in all his
aspects the knot of ingorance within the heart
of a man gets snapped, that is to say,
identification with the gross body disappears;
all doubts are set at rest once for all; and
all Karmas with their fruits are eradicated.î*

In verse 19 of this chapter, the same
idea has been expressed by the adjective
ëJ¤ånågnidagdhakarmåƒamí.

* * *
The latencies of actions done in this life

as well as in previous lives remain stored up
in manís mind and are known as ëSa¤citaí
Karmas. Such of these latencies as are ripe
to bear fruit in the current life are called
ëPrårabdhaí Karmas, and new actions that
are performed in the current life are known

as ëKriyamåƒaí Karmas. The moment the
fire of Knowledge manifests itself the whole
stock of ëSa¤citaí Karmas in the form of
latencies disappears. And inasmuch as the
man of Knowledge comes to realize his
aloofness from the mind, intellect and the
body, these latter, even though going through
the experiences brought about by Prårabdha,
fail to produce any unhealthy reactions like
joy and grief on his mind. In this way his
Prårabdha Karmas also get extinct so far
as he is concerned. As regards his current
actions, they do not leave any impressions
at all inasmuch as he no longer entertains
the feeling of doership or possession,
nor attachment and desire with respect to
them. Therefore, such actions cease to be
actions at all.

Thus all his actions are neutralized. And
when the actions are neutralized, how can
they bear any fruit ? And in the absence of
any latencies of past actions his mind can no
longer be subject to modifications like attraction
and repulsion, joy and grief, etc. Therefore,
alongwith his Karmas, all morbid feelings and
all fruits of Karma also get extinct.

ÿÕÒœÊ¢Á‚ ‚Á◊hÊ˘ÁªA÷¸S◊‚Êà∑È§L§Ã˘¡¸ÈŸ–

ôÊÊŸÊÁªA— ‚fl¸∑§◊Ê¸ÁáÊ ÷S◊‚Êà∑È§L§Ã ÃÕÊH 37H
ÿÕÊ as; ∞œÊ¢Á‚ the fuel; ‚Á◊h— •ÁªA— the blazing fire; ÷S◊‚Êà∑È§L§Ã turns to ashes; •¡È¸Ÿ

O Arjuna; ôÊÊŸÊÁªA— the fire of Knowledge; ‚fl¸∑§◊Ê¸ÁáÊ all actions; ÷S◊‚Êà∑È§L§Ã turns to ashes;
ÃÕÊ even so.

For, as the blazing fire turns the fuel to ashes, Arjuna, even so, the fire of
Knowledge turns all actions to ashes.                                      (37)

* Á÷lÃ NUŒÿª˝ÁãÕÁ≥¿UlãÃ ‚fl¸‚¢≥ÊÿÊ—– ˇÊËÿãÃ øÊSÿ ∑§◊Ê¸ÁáÊ ÃÁS◊Ÿ˜Ô ŒÎCÔU ¬⁄UÊfl⁄UH (MuƒŒ. Up; II.ii.8)

Thus in verses 34 to 37 the Lord not only exhorted Arjuna to attain the Knowledge
of Truth by rendering service to the wise, but also pointed out the fruit of that Knowledge
and its glory. At this point it may be asked: Is this Knowledge attained after hearing
the Truth from the wise and going through the practices of J¤ånayoga like reflection and
meditation etc., or is there any other means of attaining it? In answer to this the Lord
further reveals in the next verse the glory of Knowledge, and adds that it can be
automatically attained through the practice of Karmayoga as well.
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Practices which wipe out manís sins and
purify him, e.g., the performance of sacrifices,
charity, penance, adoration and  worship, vows
and fasts, breath-control, control of the senses
and mind, self-restraint, Japa and meditation,
a bath in sacred rivers like the Ga∆gå and the
Yamunå and in the confluence of the Ga∆gå
and the Yamunå etc.,ónone of these can
compare with true Knowledge as a purifier;
for they are all means to the attainment of
Knowledge, and Knowledge is their fruit or
goal. These practices are regarded as purifying
only because they are helpful in the revelation
of Knowledge. Through Knowledge man
comes to realize the truth about God; and
completely rid of sins like lying, hypocrisy,
theft and adultery, of all morbid feelings like
attraction and repulsion, joy and grief, egoism
and the sense of possession, etc., as well as
of ignorance, the root of all evils, he becomes
absolutely pure. His mind, senses and body
as well become exceptionally pure; the result
is that even those who see or touch his person,
make obeisance to him or even think of him,
speak to him or come in touch with him in
any other way, with reverence in their heart,
get purified. Hence there is nothing on earth
as purifying as the Knowledge of truth about
God.

The indeclinable ëIhaí in this verse refers
to this material world, which is a product of
Prakæti, showing thereby that of all that exists

in this world of Måyå, Knowledge is the best
purifier, and there is nothing else so purifying
as that. But this does not mean that as a
means of purification it is even superior to
God, who is wholly beyond the realm of
Prakæti,óall-pervading and all-powerful, the
supreme Lord of all the worlds, the ocean of
virtues,ówho is possessed of attributes as
also devoid of attributes at the same time,
and is with form as well as formless, the
Controller of Prakæti, the friend of all and the
substratum of all. He is the embodiment of
highest purity; Knowledge derives its purity
only from the fact that it serves as a means to
His Realization. In fact, there is nothing
equivalent to God, much less superior to
Him. That is why Arjuna extols the Lord in
the following words: ìYou are the Ultimate
Reality, the supreme Abode, the greatest
purifierî (X.12); and the great Bh∂¶ma also
said, ìGod is the greatest of all purifiers, and
the most propitious among all auspicious
objects.î (Mahå. Anu., 189-90).

The words ëKålena Yogasa≈siddha¨í
stand for the Yog∂ whose heart, through a
prolonged practice of Karmayoga, has become
transparent and pure due to the disappearance
of attraction and repulsion, who has attained
perfection in Karmayoga, and all of whose
actions are divorced from the feeling of
possession, attachment and the desire for
fruit, and are performed for the sake of God

Ÿ Á„U ôÊÊŸŸ ‚ŒÎ≥Ê¢ ¬ÁflòÊÁ◊„U ÁfllÃ–
ÃàSflÿ¢ ÿÊª‚¢Á‚h— ∑§Ê∂UŸÊà◊ÁŸ ÁflãŒÁÃH 38H

Ÿ none; Á„U undoubtedly; ôÊÊŸŸ ‚ŒÎ≥Ê◊Ỗ (as great) as Knowledge; ¬ÁflòÊ◊Ỗ purifier; ß„U here,
on earth; ÁfllÃ (there) is; ÃÃỖ that (Knowledge); Sflÿ◊Ỗ automatically; ÿÊª‚¢Á‚h— ∑§Ê∂UŸ (one)
purified through a prolonged practice of Karmayoga; •Êà◊ÁŸ in the Self; ÁflãŒÁÃ discovers.

In this world there is no purifier as great as Knowledge; he who has attained
purity of heart through a prolonged practice of Karmayoga, automatically sees the
light of Truth in the Self in course of time.                                      (38)
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and according to His injunctions. Therefore,
the statement in the verse that the perfect
Karmayog∂ automatically sees the light of
Truth in the Self means that the moment his
practice reaches its culmination, the light of

Truth dawns on his mind of itself through
the Grace of God. That is to say, for
attaining that light he has neither to adopt
any other practice, nor to lead a life of strict
discipline under a Guru or Master.

to testing their knowledge, exhibiting his
own learning, or for gaining honour and
prestige or even for displaying his faith. But
he will not thereby attain Knowledge; for
sacrifice, charity, penance and any other
action, done without faith, has been declared
to be fruitless (XVII.28). Therefore, faith is
the principal factor contributing to the
attainment of Knowledge. The greater the
degree of faith one brings to bear on his
practice for Knowledge, the sooner is it able
to bring about the revelation of Truth.

It is faith which gives the impetus to
oneís Sådhanå or spiritual practice; and
earnestness is the test of faith. Indolence,
sloth and other evils make their appearance
during the Sådhanå due to lack of faith. That
is why one cannot push oneís Sådhanå with
earnestness. Sådhakas unacquainted with the
meaning of faith overestimate their inadequate
faith; and when it fails to bring the desired
result, they take no notice of their lack of

The word ë›raddhåí means faith in the
excellence and infallibility of the Vedas and
other scriptures, the commandments of God
and the teachings of holy men, with as much
certainty as in the existence of this perceptible
objective world, and accompanied by the
feeling of highest reverence for them as well
as belief in the existence of the other world.
He who is possessed of such unflinching
faith is called ë›raddhåvåní. The statement
that the man of faith attains illumination,
therefore, means that such a man alone can
approach the wise seers with humility and
submission and obtaining instruction from
them through prostration, service and meek
questioning, can attain the light of Truth by
following the path of Knowledge or Action.
He who lacks faith can never be regarded
as qualified to receive this light.

A man can approach the wise even
without faith, and can even bow to him,
serve him and ask him questions with a view

Revealing thus the glory of Knowledge, and showing that Så∆khyayoga and
Karmayoga are the two ways of realizing it, the Lord now discusses who is qualified
for the revelation of that Truth, and declares the attainment of supreme peace as its fruit.

üÊhÊflÊ°À‹÷Ã ôÊÊŸ¢ Ãà¬⁄U— ‚¢ÿÃÁãº˝ÿ—U–
ôÊÊŸ¢ ∂UéäflÊ ¬⁄UÊ¢ ≥ÊÊÁãÃ◊Áø⁄UáÊÊÁœªë¿UÁÃH 39H

üÊhÊflÊŸỖ (and is) full of faith; ∂U÷Ã attains; ôÊÊŸ◊˜Ô the light of Truth; Ãà¬⁄U— (is) exclusively
devoted to spiritual practice; ‚¢ÿÃÁãº˝ÿ— he who has mastered his senses; ôÊÊŸ◊˜Ô the light of
Truth; ‹éäflÊ having attained; ¬⁄UÊ◊Ỗ ≥ÊÊÁãÃ◊Ỗ supreme peace (in the form of God-realization);
•Áø⁄UáÊ without delay, immediately; •Áœªë¿UÁÃ attains.

He who has mastered his senses, is exclusively devoted to his practice and is
full of faith, attains Knowledge; having had the revelation of Truth, he immediately
attains supreme peace (in the form of God-realization).                     (39)
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earnestness, and jump to the conclusion that
God-realization does not come even to one
possessed of faith. But it is an error on their
part to think so. The truth of the matter is
that the degree of earnestness one evinces
in oneís Sådhanå depends on the amount of
faith one has. Suppose a man loves money
and starts a business. If he believes that he
will get money through that business, he will
take to it so whole-heartedly that he will not
grudge undergoing any amount of physical
discomfort due to irregularity in meals, sleep,
rest and so on. On the other hand, increase
of wealth will bring more and more delight
to his heart. Even so, it is faith which brings
earnestness in other matters also. Therefore,
when one comes to develop faith in Knowledge
of the truth relating to God, which opens the
door to the realization of God,óthe
embodiment of eternal Knowledge and Bliss,
and the bestower of supreme peace and
supreme happiness,óand in the means of
attaining that Knowledge, it is but natural for
him to bring extreme earnestness to bear on
his practice. Lack of earnestness in oneís
practice is a sure sign of lack of faith. In
order to indicate this fact, the adjective
ëTatpara¨í (ëexclusively devoted to spiritual
practiceí) has been added to the word
ë›raddhåvåní.

It is no doubt true that through intensive
practice pursued with faith, sins are destroyed
and attraction for the enjoyments of the world
ceases, so that it is easy to control the mind
and senses, and thereafter to attain true
Knowledge of God as well. But the Sådhaka
who does not know this secret comes to regard

even slack and slovenly practice as vigorous
and intensive. This does not bring him success,
and the result is that in despair he gives up
the practice altogether. By the use of the
adjective ëSa≈yatendriya¨í, therefore, the Lord,
cautions the Sådhaka that till he succeeds in
controlling his mind and senses he should
with full faith and firm resolution go on
increasing the intensity of his practice; for the
test of intensive practice carried on with full
faith is complete mastery over the senses. The
more intensive the practice pursued with faith,
the greater is the control over the senses.
Deficiency in practice should, therefore, be
measured by the deficiency of sense-control,
and the deficiency of faith should be measured
by the deficiency in practice. The adjective
ëSa≈yatendriya¨í has been used to make this
point clear.

The statement that having gained
Knowledge he immediately attains supreme
peace, indicates that just as the moment the
sun makes its appearance in the horizon,
darkness is lifted and all objects become visible;
even so, the moment the reality of God is
known, ignorance disappears and God is
revealed (V.16). The intention is to show that
the extinction of ignorance and all its progeny
in the shape of latent desires, as well as of
morbid feelings like attraction and repulsion,
joy and grief, etc., and of all Karmasógood
and evil both, as well as attainment of the
Knowledge of God and revelation of Godó
all these take place simultaneously and it is
the direct perception of God, the embodiment
of Knowledge and Bliss, that has been referred
to here as the attainment of supreme peace.

Showing thus that the man of faith attains Knowledge and Knowledge leads to the
attainment of supreme peace, the Lord now censures him who lacks faith, is devoid of
discrimination and is at the same time possessed by doubt.

•ôÊpÊüÊgœÊŸp ‚¢≥ÊÿÊà◊Ê ÁflŸ≥ÿÁÃU–
ŸÊÿ¢ ∂UÊ∑§Ê̆ ÁSÃ Ÿ ¬⁄UÊ Ÿ ‚Èπ¢ ‚¢≥ÊÿÊà◊Ÿ—H 40H
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The word ëAj¤a¨í in this verse stands
for the man who is devoid of discriminating
intelligence and reason, i.e., who lacks the
capacity to differentiate between truth and
untruth, the Self and non-Self, so that he is
unable to decide what is duty and what is not
duty. The word ëA‹raddadhåna¨í stands for
the man who lacks faith in God and the other
world, in the scriptures which deal with the
means of God-realization and contain
references to the other world, in the wise
men and their teachings as well as in the
fruits of practices taught by them. And
ëSa≈‹ayåtmåí stands for the doubting soul,
who cannot arrive at any conclusion about
the existence of God and the other world, or
about any other thing whatsoever; and
entertains doubt about everything. The word
ëSa≈‹ayåtmåí along with the adjectives ëAj¤a¨í
and ëA‹raddadhåna¨í means the doubting
soul lacking in discrimination and devoid of
faith. Being devoid of intelligence such a
man cannot correctly grasp the import of the
Vedas and other scriptures, or the teachings
of wise men and the practices taught by
them; and because of lack of faith in whatever
he understands, he entertains doubt at every
step and cannot, therefore, decide what he
should do and what he should not do. It is,
therefore, but natural that he fritters away his
human life in vain and remains totally deprived
of the supreme good it would have surely
brought to him had he made the best use of
it. This is what is meant by the statement that
such a man ìis lost to the spiritual pathî.

On the other hand, he who possesses
the power to discriminate in every matter, and
is endowed with faith in the Vedas and other
scriptures as well as in the teachings of saints,
does not come to ruin in the above manner.
Like Arjuna, he can with the help of faith
and reason remove his doubts for all time
and take to the path of duty, and attaining
success can achieve the end of human
existence. Even so, the ignorant man lacking
discrimination, if endowed with faith, can,
because of that faith, resolutely adopt a
particular course of Sådhanå prescribed by
an enlightened man and attain the highest object
of his life through the grace of the wise man
(XIII.25). But the doubting soul who possesses
neither discrimination nor faith is left without
any means to remove his doubts, and therefore
surely takes a downward course until faith
and discrimination dawn upon him.

The verse says that ìfor the doubting
soul there is neither this world nor the world
beyond, nor even happiness.î Thereby it
shows that a spiritual fall is not the only loss
he suffers. So long as a man is possessed
by doubt, and is not able to remove it, he
cannot expect to prosper in the world by
obtaining wealth, glory and fame etc., nor
can he enjoy the blessings of heaven after
death nor even the joys of this world; for
it is not possible for him to attain success
in any sphere so long as he continues to
entertain doubt in his mind, and fails to arrive
at a definite conclusion. Therefore, doubt
should be removed at any cost.

•ôÊ— he who lacks discrimination; ø and; •üÊgœÊŸ— (is) devoid of faith; ø and; ‚¢≥ÊÿÊà◊Ê
possessed of doubt; ÁflŸ≥ÿÁÃ is lost (to the spiritual path); Ÿ neither; •ÿ◊Ỗ this; ∂UÊ∑§— world;
•ÁSÃ there is; Ÿ nor; ¬⁄U— the other world, or the world beyond; Ÿ nor (even); ‚Èπ◊Ỗ happiness;
‚¢≥ÊÿÊà◊Ÿ— for such a doubting soul.

He who lacks discrimination, is devoid of faith, and is at the same time possessed
of doubt, is lost to the spiritual path. For the doubting soul there is neither this world
nor the world beyond, nor even happiness.                               (40)
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The word ëYogasa≈nyastakarmåƒamí
here cannot be taken to refer to a follower
of the path of Knowledge who has renounced
all his actions according to the spirit of
J¤ånayoga. For renunciation of action is not
the subject of discussion here. In the very
next verse the Lord commands Arjuna to
fight establishing himself in Yoga, and refers
to the statement made in the present verse
as the ground for this command, as is
indicated by the word ëTasmåtí (therefore).
The Lord would not have exhorted Arjuna
to act that way had he extolled in this
verse the J¤ånayog∂ who had renounced all
actions according to the spirit of J¤ånayoga.
Therefore, instead of taking the word
ëYogasa≈nyastakarmåƒamí in that sense, it
should be interpreted as referring to the
Karmayog∂ who has dedicated all his actions
to God according to the spirit of Karmayoga,
totally renouncing the feeling of possession,
attachment and desire with regard to those
actions and their fruit (III.30; V.10). This
interpretation appears more to agree with the
trend of thought as pursued in these verses.

The word ëJ¤ånaí forming part of the
compound word ëJ¤ånasa≈chinnasa≈‹ayamí
stands for the power of discrimination, which

goes to the root of a thing and dispels all
doubt with regard to it. Derived from the root
ëôÊÊí (to know), the word ëJ¤ånaí means
knowledge. The G∂tå has used it, as shown
below, in various senses according to the
context:ó

(a) In verse 12 of Chapter XII, meditation
has been declared to be superior to ëJ¤ånaí,
and renunciation of the fruit of actions to
be even superior to meditation. The word
ëJ¤ånaí, therefore, has been used there in the
sense of discrimination developed through a
study of the scriptures and the teachings of
saints.

(b) In verse 17 of Chapter XIII, the
word ëJ¤ånaí appears as an adjective qualifying
the object of Knowledge. Therefore, the
word stands there for God Himself, the very
embodiment of eternal Knowledge and Bliss.

(c) In verse 42 of Chapter XVIII,
ëJ¤ånaí forms part of the natural duties of
the Bråhmaƒa; therefore, it has been interpreted
to mean the study and teaching of the
scriptures.

(d) In verses 36 to 39 of this chapter,
the word has been used everywhere in the
sense of Knowledge of the truth about God;
for ëJ¤ånaí has been spoken of there as

Thus declaring doubt coupled with lack of discrimination and lack of faith as an
obstacle to the attainment of Knowledge, the Lord now praises the Karmayog∂, free of
doubt and self-possessed, with a view to encouraging Arjuna to take to the practice of
Karmayoga, overcoming his doubt by discrimination.

ÿÊª‚ÛÿSÃ∑§◊Ê¸áÊ¢ ôÊÊŸ‚ÁÜ¿UÛÊ‚¢≥Êÿ◊˜ÔU–
•Êà◊flãÃ¢ Ÿ ∑§◊Ê¸ÁáÊ ÁŸ’œAÁãÃ œŸTÿH 41H

ÿÊª‚ÛÿSÃ∑§◊Ê¸áÊ◊Ỗ him who has dedicated all his actions to God according to the spirit
of Karmayoga; ôÊÊŸ‚¢ÁÜ¿UÛÊ‚¢≥Êÿ◊Ỗ him whose doubts have been torn to shreds by wisdom;
•Êà◊flãÃ◊Ỗ him who is Self-possessed; Ÿ not; ∑§◊Ê¸ÁáÊ actions; ÁŸ’œAÁãÃ bind. œŸTÿ O Arjuna.

Arjuna, actions do not bind him who has dedicated all his actions to God
according to the spirit of Karmayoga, whose doubts have been dispelled by wisdom,
and who is Self-possessed.  (41)
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reducing all actions to ashes, as carrying
across all sins, the best purifier, the outcome
of perfection of Karmayoga and the immediate
cause of supreme peace. Even so, in verse
16 of Chapter V, it has been spoken of as
revealing the Supreme, and in verses 1 and
2 of Chapter XIV as the utmost wisdom;
hence there too it means Knowledge of the
truth relating to God. In other places as well
it should be understood in this sense according
to the context.

(e) The ëJ¤ånaí referred to in verse 21
of Chapter XVIII is the means of cognizing
the various objects as manifold and diverse;
hence it means knowledge of the Råjasika
type.

(f) In verse 11 of Chapter XIII, it stands
as a collective name for the various means
of attaining wisdom.

(g) In verse 3 of Chapter III, being
conjoined with the word ëYogaí, it means
J¤ånayoga or Så∆khyayoga, the path of
Knowledge. Similarly in other places too the
word occurs in the sense of Så∆khyayoga.

Even so, there are other places in the
G∂tå where the word ëJ¤ånaí has been used
in other senses. The reader should read those
meanings according to the context.

Some people are apt to take the word
ëJ¤ånaí here in the sense of Knowledge of
the truth relating to God. But this is not
correct, because Knowledge of the truth
relating to God immediately uproots all
forms of doubts and reveals God, so that it
is no longer necessary to adopt any other
practice for realizing God, the Knowledge
referred to above being the consummation of
all practices. But here in the very next verse
the Lord commands Arjuna to establish
himself in Karmayoga cutting asunder with
the sword of knowledge the doubt existing
in his heart. As explained above the word

should, therefore, be understood in this verse
in the sense of wisdom which dispels doubts.

Questions arising in the mind of a man
who is given to reasoning are known as
doubts. The following are some of the
typical questions that generally arise in the
mind of a doubting soul; Does God exist or
not? If He exists, what is He like? Does the
other world exist or not? If it exists, how
is one to believe in it and where does it exist?
Are the body, senses, mind and intellect the
same as the soul, or different from the soul?
Are they constituted of matter or of spirit?
Are they all-pervading or finite? Who is the
doer and enjoyer, the embodied soul or
Prakæti? Is the soul one, or there are many
souls? If one, how? And if many, how? Is
the embodied soul free or dependent? If
dependent, how and on whom? Which is the
better way to attain liberation from the
bondage of Karma,ótotal renunciation of
actions, or their performance on the lines of
Karmayoga, or to follow the discipline of
Så∆khyayoga etc.?

Thinking over these questions with the
help of reason and arriving at a definite
conclusion about them, one should decide
oneís duty. This is what is meant by dispelling
oneís doubts by wisdom.

The word ëÅtmåí forming part of
ëÅtmavantamí used in this verse stands for
the mind and senses and ëÅtmavantamí
refers to him who has established full control
over his mind and senses,ówho has subjugated
the mind and senses.

The actions which such a man performs
are not only approved of by the scriptures
but are altogether free from the feeling of
possession, attachment and the desire for
fruit; that is why they are no longer capable
of binding him. This is what is sought to
be conveyed by the second half of the verse.
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Using the word ëTasmåtí, indicative of
reason, the Lord has encouraged Arjuna to
establish himself in Karmayoga. The intention
is to draw his attention to the statement
contained in the preceding verse, viz., that
actions do not bind him who acts in accordance
with the spirit of Karmayoga, and induces
Arjuna to do likewise.

The note of address used for Arjuna in
this verse is ëBhårataí. The significance of
this is to remind Arjuna of the ideal character
of the royal sage Bharata as a man of action
who was at the same time extremely devoted
to spiritual practices. Arjuna being a descendant
of Bharata, he should try to emulate his great
ancestor in courage, patience and depth of
wisdom and earnestly take up the performance
of his duty.

The adjective ëAj¤ånasambhµutamí used
with the word ëSa≈‹ayamí shows that
ignorance is the cause of doubt. Therefore,
the moment ignorance is destroyed by wisdom,
doubts also disappear. The adjective ëHætstha≈í
indicates that the heart or mind is the seat
of these doubts; therefore, one who possesses
control over the mind can easily overcome
them.

The fact that the Lord asks Arjuna to

get over his doubts raises the question whether
the latter was actually a victim of doubts. In
order to get a reply to this question let us
refer to the sequence of events as depicted in
the G∂tå. In this connection it will appear that
Arjuna originally regarded war as justifiable
and it was, therefore, that he came fully
prepared to the field of battle to meet his foe
and requested the Lord to place his chariot
between the two armies. But when he saw
his friends and relations assembled on both
sides ready to risk their lives, he was overtaken
by infatuation and grief and began to look
upon war as a great sin (I.28-47). The Lord
thereupon commanded him to shake off his
faint-heartedness (II.3), but still he could not
decide his course of action. He found himself
at his witís end and exclaimed: ìHow shall I
fight elders like Bh∂¶ma and Droƒa (II.4); we
do not know what is good for us, nor do we
know who will win (II.6); tell me what is
decidedly good for me, my mind is puzzled
with regard to my duty (II.7).î From all this
it is clear that doubt existed in Arjunaís mind
and his faculty of discrimination had been
somewhat dulled by infatuation; that is why
he was unable to determine his duty. Besides,
in Chapter VI, Arjuna distinctly says that

Praising thus the follower of the path of Action, the Lord concludes the chapter with
an exhortation to Arjuna to establish himself in Karmayoga and fight:

ÃS◊ÊŒôÊÊŸ‚ê÷ÍÃ¢ NUàSÕ¢ ôÊÊŸÊÁ‚ŸÊà◊Ÿ—ÔU–

Á¿UûflÒŸ¢ ‚¢≥Êÿ¢ ÿÊª◊ÊÁÃDÔUÊÁûÊDÔU ÷Ê⁄UÃH 42H
ÃS◊ÊÃ˜Ô therefore; •ôÊÊŸ‚ê÷ÍÃ◊Ỗ born of ignorance; NUàSÕ◊Ỗ existing in your heart; ôÊÊŸÊÁ‚ŸÊ

with the sword of wisdom; •Êà◊Ÿ— of yours; Á¿UûflÊ slashing to pieces; ∞Ÿ◊Ỗ this; ‚¢≥Êÿ◊Ỗ doubt;
ÿÊª◊˜Ô Karmayoga in the form of even-temperedness; •ÊÁÃDÔU be established in; ©UÁûÊDÔU (and)
stand up; ÷Ê⁄UÃ O descendant of Bharata, Arjuna.

Therefore, Arjuna, slashing to pieces with the sword of wisdom this doubt in
your heart, born of ignorance, establish yourself in Karmayoga in the form of even-
mindedness, and stand up (for the fight).                                 (42)
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none other than the Lord could clear his
doubt (VI.39); and  having heard the entire
teaching of the G∂tå says that he stood free
from doubts (XVIII.73). The Lord also repeats
every now and then, in the course of His
discourse, that Arjuna should not doubt His
statement, which was undoubtedly true (VIII.7;
XII.8). This also proves that Arjunaís mind
was possessed by doubt and it was on account
of this doubt  that he had got ready to
renounce his own duty in the form of
participation in war. Therefore, by asking

Arjuna to slash the doubt in his heart, the
Lord showed that he should be ready to
carry out His behests without entertaining the
least doubt in his mind.

By using the word ëÅtmana¨í with
ëSa≈‹ayamí the Lord indicated that Arjuna
was His own friend and devotee, and as such
he should be capable of slashing and removing
the doubts existing in the hearts of all other
people; but if he could not do so, he should
at least be able to remove the doubts in his
own heart.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ôÊÊŸ∑§◊¸‚ÛÿÊ‚ÿÊªÊ

ŸÊ◊ øÃÈÕÊ¸˘äÿÊÿ—H 4H

Thus, in the Upani¶ad sung by the Lord, the Science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna,

ends the fourth chapter entitled ëëThe Yoga of Knowledge
as well as the disciplines of Action and Knowledgeíí.

U
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›r∂madbhagavad-G∂tå
Chapter V

The chapter deals with the paths of Action and Knowledge both. Term ëSa≈nyåsaí
is an equivalent of Så∆khyayoga or the Path of Knowledge. That is why
the chapter has been given the title of ìKarmasa≈nyåsayogaî or ìThe Yogas
of Action and Knowledge.î

The chapter opens with Arjunaís query regarding the relative superiority of Så∆khyayoga
or Karmayoga. Answering the question in the second verse, the Lord says that though

both are conducive to spiritual good, yet Karmayoga, or the Path of Action,
is superior to Karmasa≈nyåsa, or the Path of Knowledge. Pointing out the
greatness of the Karmayog∂ in the third, the fourth and the fifth verses, He

establishes the oneness of Så∆khyayoga and Karmayoga on the ground of identity of their
fruit. In the sixth it is stated that without practising Karmayoga perfection in Så∆khyayoga
is difficult to attain, whereas Karmayoga brings realization of God in no time. Describing
the detachment of the Karmayog∂ in the seventh, the non-doership of the Så∆khyayog∂
has been brought out in the eighth and ninth verses. The tenth and eleventh verses praise
those who act in a spirit of dedication to God, as well as the Karmayog∂ who is
predominantly a man of action, and also point out that the actions of Karmayog∂s make
for self-purification. The twelfth verse shows that the Karmayog∂ attains ever-lasting peace,
whereas he who acts with a selfish motive gets bondage. Depicting the state of the
Så∆khyayog∂ in the thirteenth, it is stated in the fourteenth and fifteenth that the Absolute
determines not the doership nor the doings of beings, nor even their contact with the fruit
of actions, nor does It associate Itself with the virtue or sin of anyone; and that beings
get deluded only because their knowledge stands veiled by ignorance. After revealing the
glory of Knowledge in the sixteenth, the exclusive practice of J¤ånayoga is described in
the seventeenth. Verses 18 to 20 describe the state of the exalted soul who is constantly
established in identity with Brahma, how he views all alike and attains the highest goal.
Verse 21 shows the way to the attainment of eternal Bliss and also speaks of its actual
attainment. Verse 22 declares enjoyments to be a source of suffering and transient, adding
that men possessing discerning knowledge do not indulge in them. Verse 23 calls him
a yog∂ and happy man, who can control the urgings of lust and anger. Verses 24 to 26
describe the state of perfection in Så∆khyayoga, and the marks of the man of wisdom
who has attained Brahma, the abode of eternal peace. Verses 27 and 28 deal with the
practice of Meditation and its fruit in a nutshell. And finally in verse 29 the chapter is
concluded by announcing the highest peace to be the result of knowing God as the enjoyer
of all sacrifices and austerities, the supreme Lord of all the worlds and the disinterested
friend of all beings.

In the third and fourth chapters Arjuna heard from the blessed lips of the Lord the
praise of karmayoga in various forms, and received exhortations and injunctions from
the Lord to adopt it for practice. He also heard that through the practice of karmayoga,

Title of the
Chapter

Summary of
the Chapter
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knowledge of the truth relating to God is automatically attained (IV.38) Again,
at the end of chapter IV, he received the Lordís command to establish himself
in karmayoga, and take up the fight. But now and then he also heard in

the course of these instructions words in praise of J¤ånayoga, or the Yoga of knowledge,
e.g., when the Lord spoke of sacrifice in the form of seeing Brahma in everything or
in the form of perception of identity or when He asked Arjuna to attain knowledge by
prostrating himself before the wise, and so on. Arjuna, therefore, could not decide which
of the two paths was better for him. In order, therefore, to get the  point cleared up
by the Lord Himself, he says:

•¡È¸Ÿ ©UUflÊø

‚ÛÿÊ‚¢ ∑§◊¸áÊÊ¢ ∑Î§cáÊ ¬ÈŸÿÊ¸ª¢ ø ≥Ê¢‚Á‚–
ÿë¿˛Uÿ ∞ÃÿÊ⁄U∑¢ Ãã◊ ’˝ÍÁ„U ‚ÈÁŸÁpÃ◊ỖH 1H

‚ÛÿÊ‚◊Ỗ ∑§◊¸áÊÊ◊Ỗ Så∆khyayoga or the path of knowledge; ∑Î§cáÊ O Kæ¶ƒa; ¬ÈŸ— then; ÿÊª◊˜Ô
(∑§◊¸áÊÊ◊Ỗ) karmayoga or the path of action; ø and; ≥Ê¢‚Á‚ you extol; ÿÃỖ which; üÊÿ— conducive
to (my) good; ∞ÃÿÊ— of these two; ∞∑§◊Ỗ one; ÃÃ˜Ô that; ◊ for me; ’˝ÍÁ„U declare; ‚ÈÁŸÁpÃ◊Ỗ
definitely.

Arjuna said: Kæ¶ƒa, You extol så∆khyayoga (the Yoga of Knowledge) and then
the Yoga of Action. Pray, tell me which of the two is decidedly conducive to my good. (1)

Link of the
Discourse

constantly established in identity with God,
and to see Brahma ever and everywhere: it
is this attitude of a J¤ånayog∂ which is
referred to here by the word ëKarma
sa≈nyåsaí. It is this form of J¤ånayoga
which has been praised in the fourth chapter
and Arjunaís  query, therefore, relates to this.

Replying to Arjuna, the Lord speaks of
ëSa≈nyåsaí and ëKarmayogaí both as leading
to the highest good or final beatitude and
naming this ëSa≈nyåsaí as ëSå∆khyaí in the
fourth and fifth verses and reverting to the
word ëSa≈nyåsaí in the sixth, He makes it
clear that by ëKarmasa≈nyåsaí He means
Så∆khyayoga or J¤ånayoga and not the
actual renunciation of actions. Besides,
according to the Lord, mere renunciation of
actions not only does not lead to supreme
Bliss (III.4), but is not practicable either
(III.5; XVIII.11). Therefore, ëKarmasa≈nyåsaí
here should be taken to mean J¤ånayoga and
not the actual renunciation of actions.

The root ëkæ¶í from which the word
ëKæ¶ƒaí is derived, means to attract or drawí,
and the suffix ënaí denotes bliss. The Lord
is ever blissful and hence attracts everybody
towards Himself. This is the reason of his
being called ëKæ¶ƒaí. Here, by addressing the
Lord as ëKæ¶ƒaí, Arjuna seeks to convey that
being the omnipotent and omniscient Lord
of the whole creation, He alone is capable
of answering his questions. Nowhere in
chapter IV has the Lord extolled actual
renunciation of actions nor has he ordered
Arjuna anywhere to follow this course. On
the other hand, He has asked him at several
places (IV.15,42) to act in a disinterested
way. Hence ëKarmaƒåm sa≈nyåsamí here
does not mean their actual renunciation. To
renounce the feeling of doership with respect
to all actions and to feel that it is the modes
of prakæti in the shape of the senses that are
moving among the modes of prakæti in the
shape of their objects (III.28); to remain
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At first sight it would appear that
Arjuna was repeating here the same question
which he had already asked at the beginning
of Chapter III. But on careful examination
it will be found that he did not refer there
to ëJ¤ånayogaí and ëKarmayogaí as such.
The question that troubled Arjunaís mind at
that time was: If the Lord considered J¤åna
or Knowledge as superior to Karma, why
should He urge him to engage in a terrible
action like warfare? He was unable to make
out the purport of His words which appeared
ambiguous; and, therefore, he wanted to
know His mind definitely on this point. The
point at issue here is quite different. At this
place he neither regards J¤åna as superior to
Karma or action nor considers the words of
the Lord as ambiguous. He is conscious of
the fact that the Lord is praising both
ëJ¤ånayogaí; and ëKarmayogaí (IV.32) and
is treating them as separate (III.3). And
admitting this fact he seeks to know which
of the two is the better course for him. This
proves that Arjuna is not repeating here his
question of the third chapter.

It is no doubt true that the Lord has
commanded Arjuna in clear words to adopt
the path of Karmayoga in verse 19 and 30

of Chapter III and verses 15 and 42 of
Chapter IV. But it is equally clear that in
verses 24 to 30 of Chapter IV the Lord has,
under the common name of Yaj¤a or sacrifice,
referred to various practices based on
Karmayoga and J¤ånayoga both, and in that
connection extolled J¤ånayaj¤a or sacrifice
through Knowledge as superior to sacrifice
performed with material things (IV.33), and
further urged him to take lessons in ëJ¤ånaí
or Knowledge from sages who had seen the
reality and glorified such J¤åna (IV.34-35).
Again, He clearly stated that through perfection
in Karmayoga one automatically attains
Knowledge (IV.38). Thus hearing both the
paths praised by the Lord, Arjuna could not
definitely single out any one course of action
for himself. Hence he is quite justified in
putting a question like this in order to elicit
the definite opinion of the Lord. He wants
to know what course he should adopt for
attaining true wisdom, whether he should
follow the discipline of Knowledge by hearing
and pondering over the words of those
possessed of real Knowledge, or should take
to Karmayoga by performing actions without
attachment and in a disinterested way and
dedicating them to God?

Now the Lord proceeds to answer Arjunaís question:

üÊË÷ªflÊŸÈUflÊø

‚ÛÿÊ‚— ∑§◊¸ÿÊªp ÁŸ—üÊÿ‚∑§⁄UÊflÈ÷ÊÒ–

ÃÿÊSÃÈ ∑§◊¸‚ÛÿÊ‚Êà∑§◊¸ÿÊªÊ ÁflÁ≥ÊcÿÃÔH 2H
‚ÛÿÊ‚— the Yoga of Knowledge; ∑§◊¸ÿÊª— the Yoga of Action; ø and; ÁŸ—üÊÿ‚∑§⁄UÊÒ (are)

conducive to the highest good; ©U÷ÊÒ both; ÃÿÊ— of the two; ÃÈ but; ∑§◊¸‚ÛÿÊ‚ÊÃỖ to the Yoga
of Knowledge; ∑§◊¸ÿÊª— the Yoga of Action; ÁflÁ≥ÊcÿÃ (is) superior.

›r∂ Bhagavån said: The Yoga of Knowledge and the Yoga of Action both lead
to supreme Bliss. Of the two, however, the Yoga of Action, being easier of practice,
is superior to the Yoga of Knowledge.                                     (2)
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The word ëNyåsaí means renunciation,
and with the prefix ëSamí added to it, it
denotes complete renunciation. And
renunciation here signifies renunciation of
the sense of doership in respect of all activities
carried on by mind, speech and body, as well
as of identification with the body and the
feeling of ëmineí with regard to the objects of
the world. The words ëSa≈nyåsaí and
ëSa≈nyås∂í have been used in the G∂tå in
different senses, varying according to the
context. For instance, ëSa≈nyåsaí denotes
dedication of oneís actions to God in III. 30,
XII.6 and XVIII.57, the abandonment of
actions with an interested motive in XVIII.2,
mental renunciation of works in V.13,
Karmayoga in VI.2, and actual renunciation
of bodily activity in III.4 and XVIII.7; while
it stands for ëSå∆khyayogaí or the Path of
Knowledge in V.6 and XVIII. 49. Even so a
follower of the Path of Action has been
referred to as ëSå≈nyås∂í in VI.1 and XVIII.12,
and as ëSå≈nyåsayogayuktåtmåí in IX.28.
This shows that the G∂tå does not use the
word ëSa≈nyåsaí in the same sense
everywhere. Its meaning varies according to
the context. Here the Lord sets out to discuss
the comparative merits of ëSå∆khyayogaí and
ëKarmayogaí. Hence ëSa≈nyåsaí obviously
means ëSå∆khyayogaí. The Lord has made
this abundantly clear by using the word
ëSå∆khyaí itself in the fourth and fifth verses.
Therefore, it is but reasonable to take
ëSa≈nyåsaí in the sense of ëSå∆khyayogaí.
here.

The statement that ëthe Yoga of
Knowledge and the Yoga of Action both
lead to supreme Blissí cannot be taken to
mean, as some are apt to do, that the two
disciplines collectively lead to supreme Bliss
and not singly. The reason is that the two
disciplines cannot be followed at once by
one and the same man. For during his

practice the Karmayog∂ treats his actions, the
fruit thereof, God and himself as separate
entities and does everything as an offering
to the Lord renouncing its fruit as well as
attachment for it (III.30; V.10; IX.27-28;
XII.10 and XVIII.56-57). The Så∆khyayog∂,
on the other hand, feeling that it is the Guƒas
born of Måyå that are moving among the
Guƒas (III.28) or in other words that the
senses are moving among their objects (V.8-
9), renounces the sense of doership in respect
of all the activities carried on by mind,
speech and body and remains established in
identity with the all-pervading oversoul, the
embodiment of Truth, Knowledge and Bliss.
The Karmayog∂ feels that he is the doer of
his own actions (V.11), whereas the
Så∆khyayog∂ does not (V.8-9). The Karmayog∂
dedicates his actions to God (IX.27-28); the
Så∆khyayog∂ does not even recognize the
operations of the mind and senses carried on
without a conscious doer of falling under the
category of action (XVIII.17). The Karmayog∂
views God as separate from Himself (XII.6-
7); the Så∆khyayog∂ admits no distinction
(XVIII.20). The Karmayog∂ admits the
existence of Prakæti and its evolutes (XVIII.61);
the Så∆khyayog∂ recognizes the existence of
none else than the one absolute Reality
(XIII.30). The Karmayog∂ believes in the
existence of actions and their fruit; the
Så∆khyayog∂ neither recognizes the existence
of actions and their fruit as apart from the
Absolute nor holds himself related to them
in any way. Thus their courses of discipline
as well as their outlook are poles apart. Such
being the case, no one can tread both the
paths simultaneously. Besides, had it been
true that the two disciplines taken together
lead to supreme Bliss, it would have been
meaningless on the part of Arjuna to ask the
Lord to point out any one of them which
might be decidedly good for him. Nor would
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there be any meaning in the Lordís declaring
Karmayoga as superior to Så∆khyayoga or
in His statement that both the Så∆khyayog∂
and the Karmayog∂ reach the same destination.
Therefore, it is but reasonable to hold the
two paths as independent of each other.
Though both lead to the same goal, viz.,
realization of God, the embodiment of supreme
Bliss, through real wisdom, yet for a man
of action like Arjuna the practice of Karmayoga
was easier and hence better than Så∆khyayoga.

Although, as stated above, the two
disciplines are conducive to supreme Bliss,
singly and independently of each other, it is
not without reason that the Lord declares
Karmayoga as superior to Så∆khyayoga. In

the first place, a Karmayog∂ is always a
Sa≈nyås∂ or renouncer of actions even though
engaged in actions and he gets freed from the
bondage of births and deaths very easily
without any effort of trouble (V.3). He quickly
attains God (V.6); and constantly enjoys His
protection (IX.22). And, lastly, even a little
practice of Karmayoga is capable of delivering
one from the great fear of birth and death
(II.40). The path of Knowledge, on the other
hand, is a rugged one and bristling with
thorns (XII.5); and it is difficult to tread for
one who has not pursued the discipline of
Karmayoga in the first instance (V.6). It is
for these reasons that Karmayoga has been
declared superior to J¤ånayoga.

without any difficulty or exertion.
* * *

Attraction and repulsion are the two most
formidable enemies of man retarding his
progress on the path of spirituality. It is they
who throw him into the bondage of Karma.
Subduing these impulses, the Karmayog∂ acts
for the sake of God and through His Grace is
easily freed from the bondage of actions.

The latencies of good and evil actions
that are rooted in ignorance, and their fruits
constitute the bondage of men. Bound by
them the embodied soul incessantly goes on

The Karmayog∂ neither hates anybody
nor craves for anything. He wholly transcends
the pairs of opposites. In fact, Sa≈nyåsa or
renunciation too represents the same state.
He alone who is free from likes and dislikes
is a true Sa≈nyås∂; for he is neither required
to enter the order of Sa≈nyås∂s nor to tread
the path of Knowledge. Therefore, by
declaring that a Karmayog∂ should be ever
considered a Sa≈nyås∂ (renouncer), the Lord
glorifies him and certifies that he is a
renouncer even though performing all actions,
and is freed from the bondage of actions

Karmayoga has been declared as superior to Så∆khyayoga. In order to establish
this very point, the Lord now praises the Karmayog∂ in the following verse:

ôÊÿ— ‚ ÁŸàÿ‚ÛÿÊ‚Ë ÿÊ Ÿ mÁCÔU Ÿ ∑§Êæ˜UˇÊÁÃ–

ÁŸm¸ãmÊ Á„U ◊„UÊ’Ê„UÊ ‚Èπ¢ ’ãœÊà¬˝◊ÈëÿÃÔH 3H
ôÊÿ— should be; ‚— he (a Karmayog∂); ÁŸàÿ‚ÛÿÊ‚Ë ever considered a renouncer; ÿ— who;

Ÿ neither; mÁCÔU hates (anyone); Ÿ nor; ∑§Êæ˜UˇÊÁÃ desires; ÁŸm¸ãm— he who is free from the pairs of
opposites; Á„U for; ◊„UÊ’Ê„UÊ O mighty-armed Arjuna; ‚Èπ◊Ỗ easily; ’ãœÊÃỖ from bondage; ¬˝◊ÈëÿÃ
is freed.

The Karmayog∂, who neither hates nor desires, should ever be considered a
renouncer. For, Arjuna, he who is free from the pairs of opposites is easily liberated
from bondage.                                                          (3)
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revolving in the whirligig of births and
deaths. Getting beyond this cycle of births

and deaths for ever is what is meant by being
freed from bondage.

Establishing the superiority of Karmayoga over Sa∆khyayoga on the ground of its
being easier in practice, the Lord now reveals in the following two verses their identity
so far as their fruit is concerned, which is nothing short of supreme Bliss as already
pointed out in the second verse:

‚Êæ˜UÅÿÿÊªÊÒ ¬ÎÕÇ’Ê∂UÊ— ¬̋flŒÁãÃ Ÿ ¬Áá«UÃÊ—–

∞∑§◊åÿÊÁSÕÃ— ‚êÿªÈ÷ÿÊÌflãŒÃ »§Ô∂U◊ỖH 4H
‚Êæ˜UÅÿÿÊªÊÒ the paths of Knowledge and Action (referred to above); ¬ÎÕ∑˜§Ô yielding

different results; ’Ê∂UÊ— the ignorant (lit., those of unripe intellect); ¬˝flŒÁãÃ declare; Ÿ not
(so); ¬Áá«UÃÊ— the wise; ∞∑§◊Ỗ in one; •Á¬ even; •ÊÁSÕÃ— established; ‚êÿ∑˜§Ô firmly; ©U÷ÿÊ— of
both; ÁflãŒÃ obtains; »§∂U◊Ỗ fruit (viz., God-realization).

It is the ignorant, not the wise, who say that Så∆khyayoga and Karmayoga lead
to divergent results. For, one who is firmly established in either, gets the fruit of
both, which is the same, viz., God-realization.                                    (4)

In this connection it should be borne in
mind that Så∆khyayoga is not the same as
Knowledge of the supreme Reality; it is the
name of a path or discipline leading to that
Knowledge and pursued in accordance with
the teachings of those who have known the
Reality. For, in verse 24 of Chapter XIII,
Dhyånayoga (the Yoga of Meditation),
Karmayoga (the Yoga of Action) and
Så∆khyayoga (the Yoga of Knowledge) have
been spoken of as separate ways of approach
of self-realization, quite independent of one
another. Therefore, it is but reasonable to say
that Så∆khyayoga enables one to attain
liberation through a Knowledge of the supreme
Reality. Speaking of the path of Knowledge
in verses 49 to 55 of Chapter XVIII, the Lord
says that becoming one with Brahma, which
is only another name of attaining perfection
in Så∆khyayoga, one attains Parå Bhakti or
supreme Devotion, which is the same as real
Knowledge, and that through Parå Bhakti one
realizes and enters into God. This makes it
clear that the practice of Så∆khyayoga leads
to the actual Knowledge of the Reality, which

Så∆khyayoga and Karmayoga both are
conducive to the attainment of Bliss or final
beatitude by bringing Knowledge of the highest
Truth. Notwithstanding this fact, those who
believe that they yield divergent results, and
distinguish between the two paths on this
ground are lacking in wisdom. For even
though the Sådhanå in the two disciplines
proceeds on different lines, they are one and
the same so far as their result is concerned.

That the practice of Karmayoga leads
to the attainment of final beatitude through
the Knowledge of Reality is borne out by
the following statements of the Lord:óìI
confer upon them that Yoga of wisdom
through which they attain Meî (X.10); ìIn
order to shower My Grace on them, I dispel
the darkness of their heart by the light of
Truthî (X.11), ìHaving attained purity of
heart through the practice of Karmayoga, he
automatically achieves Realizationî (IV.38),
etc. But Så∆khyayoga itself, they say, is
Knowledge of the Reality, how, then, can
it be said to bring liberation through a
Knowledge of the Reality?
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is followed by the attainment of liberation.
An understanding or insight which

represents Knowledge of the supreme Reality
is known as ëPaƒŒåí and one endowed with
such an understanding is called a ëPaƒŒitaí.
Therefore, perfect souls possessing actual
Knowledge of Reality are here referred to
by the word ëPaƒŒitå¨í.

* * *
Both the disciplines lead to the same end,

namely, realization of God through real
Knowledge. Hence it is but meet and proper
to say that one firmly established in any one of
these attains the fruit of both. But it would be
meaningless to say so if perfection in
Så∆khyayoga were the result of Karmayoga,
and Så∆khyayoga in its turn would lead to the
attainment of liberation in the shape of God-
realization. In that case the result of the two
disciplines would not be the same. For, according
to the latter interpretation, one who is firmly
established in Så∆khyayoga has already
achieved (in the shape of perfection in
Så∆khyayoga) the fruit of Karmayoga. Hence
it would be meaningless to say that one firmly
established in Så∆khyayoga attains the fruit of
Karmayoga. Even so, if one who is firmly
established in Karmayoga attains God-realization
only through perfection in Så∆khyayoga, he
obtains the fruit of Så∆khyayoga through
Så∆khyayoga alone, and not direct. Thus the

statement of the Lord that one firmly established
in any one of these disciplines obtains the result
of both would have no meaning at all. Therefore,
the only conclusion that we can draw from
this statement is that the two disciplines are
independent of each other and they lead to the
same end. This interpretation alone gives
meaning to the Lordís statement that one firmly
established in any one of the two disciplines
attains the result of both. In verse 24 of Chapter
XIII too the Lord recognizes both as independent
means of Self-realization.

* * *
It will appear that Arjuna opens the

controversy in the very first verse of this
chapter by using the words ëKarmasa≈nyåsaí
and ëKarmayogaí and the Lord too adopts
the same terminology in answering his question
in verse 2. But in order to avoid the word
ëKarmasa≈nyåsaí being erroneously
interpreted as actual renunciation of actions
and the word ëKarmayogaí being construed
to mean mere activity of any kind, the Lord
uses the words ëSå∆khyaí and ëYogaí instead
and thereby makes it clear that he has used
the two words in the sense of the paths of
Knowledge and Action, respectively.

The use of the word ëApií emphasizes
the fact that the two disciplines are altogether
independent and can bring God-realization
without the help of each other.

ÿà‚Êæ˜UÅÿÒ— ¬˝ÊåÿÃ SÕÊŸ¢ ÃlÊªÒ⁄UÁ¬ ªêÿÃ–
∞∑¢§ ‚Êæ˜UÅÿ¢ ø ÿÊª¢ ø ÿ— ¬≥ÿÁÃ ‚ ¬≥ÿÁÃÔH 5H

ÿÃ˜Ô which; ‚Êæ˜ UÅÿÒ— by Så∆khyayoga; ¬˝ÊåÿÃ is attained; SÕÊŸ◊Ỗ state; ÃÃ˜Ô the same; ÿÊªÒ—
by Karmayog∂s; •Á¬ as well; ªêÿÃ is reached; ∞∑§◊Ỗ (as) one; ‚Êæ˜ UÅÿ◊˜Ô Så∆khyayoga; ø
and; ÿÊª◊Ỗ Karmayoga; ø alone; ÿ— who; ¬≥ÿÁÃ sees; ‚— he; ¬≥ÿÁÃ sees.

The (supreme) state which is reached by the Så∆khyayog∂ is attained also by
the Karmayog∂. Therefore, he alone who sees Så∆khyayoga and Karmayoga as one,
so far as their result goes, really sees.  (5)
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It has been explained in the commentary
on the second verse how Så∆khyayoga and
Karmayoga are quite independent of each other
and how their Sådhanå also proceeds in quite
different directions. This should not, however,
lead anyone to doubt that they lead to the
same destination. One can easily understand
this by the illustration of the roundness of the
earth. A man proceeding to New York in

America from India will reach his destination
if he follows the correct route, no matter whether
he takes an eastward course or moves in a
westerly direction. Even so, the Sådhaka is
sure to attain God, who is the supreme goal
both of Så∆khyayoga and Karmayoga, if he
firmly adheres to one of these two paths,
notwithstanding the differences in their courses
of discipline.

beforehand.î Suppose there is an aspirant
who holds that the whole of this phenomenal
world is but a dream and unreal: it is falsely
superimposed on Brahma, which is the only
Reality. At the same time his heart is not
pure: the evils of attraction and repulsion,
anger and lust, are still present in him. If he
makes no attempt to purify his heart and
takes to the practice of Så∆khyayoga straight
off on the mere strength of his intellectual
belief, it will not be easy for him to attain
perfection in Så∆khyayoga as described in
verses 11 to 30 of Chapter II and verses 49
to 55 of Chapter XVIII. For so long as there
is identification with the body, and attachment
for enjoyments, and so long as the Sådhaka
feels attracted towards that which is agreeable
and recoils from that which is repelling, it
will be difficult for him even to grasp the
true meaning of Så∆khyayoga,ówhich consists
in renouncing the sense of doership in

The indeclinable ëTuí points to the
peculiarity that though their fruit is identical,
yet in practice Så∆khyayoga is more difficult
than Karmayoga.

One with mighty-arms is called a
ëMahåbåhuí. Figuratively the word ëBåhuí
or ëarmí is used for a brother or friend. By
addressing Arjuna as ëMahåbåhuí, the Lord
means to encourage him by conveying that
he, who has got a brother in pious-minded
Yudhi¶¢hira and friend in Him, the supreme
Deity, should have no cause for anxiety. The
path runs smooth for him in every way.

Although Så∆khyayoga and Karmayoga
are independent of each other, Karmayoga
or the path of Action is comparatively easy,
whereas Så∆khyayoga or the path of
Knowledge is rather rugged and arduous. It
is with a view to emphasizing this difference
that the Lord says: ìSå∆khyayoga is difficult
to practise without having practised Karmayoga

Having spoken of the common good of Så∆khyayoga and Karmayoga, the Lord now
brings out the superiority of Karmayoga so far as its practice is concerned:

‚ÛÿÊ‚SÃÈ ◊„UÊ’Ê„UÊ ŒÈ—π◊Ê#È◊ÿÊªÃ—–
ÿÊªÿÈQ§Ê ◊ÈÁŸ’˝¸rÊÔ ŸÁø⁄UáÊÊÁœªë¿UÁÃÔH 6H

‚ÛÿÊ‚— (perfection in) Så∆khyayoga; ÃÈ but; ◊„UÊ’Ê„UÊ O mighty armed Arjuna; ŒÈ—π◊˜Ô
(is) difficult; •Ê#È◊Ỗ to attain; •ÿÊªÃ—Ô without Karmayoga; ÿÊªÿÈQ§— a Karmayog∂; ◊ÈÁŸ— one
who keeps his mind fixed on God; ’˝rÊÔÔ God; ŸÁø⁄UáÊ in no time; •Áœªë¿UÁÃ reaches.

Without Karmayoga, however, Så∆khyayoga (i.e., renunciation of doership in relation
to all activities of the mind, senses and body) is difficult to accomplish; whereas the
Karmayog∂, who keeps his mind fixed on God, reaches Brahma in no time, Arjuna.  (6)
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respect of all actions and remaining constantly
established in identity with the Absolute and
formless Brahma, the embodiment of Truth,
Knowledge and Bliss,ómuch more so to
tread the path. Besides, his mind being
impure and deluded, he will have no faith
in God, the controller of the whole universe
and the Dispenser of the fruits of actions,
nor in heaven and hell and other such
rewards and punishments for oneís actions.
Consequently he will very likely give up
virtuous deeds which involve strenuous effort
and may fall an easy prey to the lure of
vicious enjoyments due to an attraction for
sense objects and other such evils, and be
thus lost to the path of Bliss. Therefore, it
is essential for a man who holds that
Så∆khyayoga is the only path to God-
realization, to purge his mind of likes and
dislikes and other such impurities through the
disinterested performance of virtuous deeds
like sacrifice, charity, askesis, etc., before he
proceeds to tread the path of Knowledge.
Only then can his practice of Så∆khyayoga
be smoothly carried through, and then alone

can he achieve success therein easily. It is
in this sense that the accomplishment of
Sa≈nyåsa has been spoken of as difficult
without the practice of Karmayoga.

The word ëYogayukta¨í with the
adjective ëMuni¨í stands for the Karmayog∂,
who considering everything as belonging to
God does not lose his balance of mind either
in success or in failure and renouncing
attachment as well as the desire for fruits,
performs all his duties in accordance with the
Lordís commandments, and with faith and
devotion dwells upon the name, virtues,
glory and reality of God.

Some people take the word ëMuni¨í to
mean a Sådhaka who has restrained his speech
or conquered his senses. Obviously there can
be no objection to this interpretation, because
a Karmayog∂ who dwells in his mind upon
Godís Reality must necessarily be reserved
in speech and have control over his senses.

The word ëBrahmaí can be taken to
mean both God with attributes and the
Absolute, because they are just the sameó
two aspects of the same Reality.

Now describing the marks of a Karmayog∂, the Lord speaks of his remaining unaffected
by actions:

ÿÊªÿÈQ§Ê Áfl≥ÊÈhÊà◊Ê ÁflÁ¡ÃÊà◊Ê Á¡ÃÁãº˝ÿ—–
‚fl¸÷ÍÃÊà◊÷ÍÃÊà◊Ê ∑È§fl¸ÛÊÁ¬ Ÿ Á∂UåÿÃH 7H

ÿÊªÿÈQ§— the Karmayog∂; Áfl‡ÊÈhÊà◊Ê whose heart is pure; ÁflÁ¡ÃÊà◊Ê who has fully conquered
his mind; Á¡ÃÁãº˝ÿ— who has mastered his senses; ‚fl¸÷ÍÃÊà◊÷ÍÃÊà◊Ê who has identified his Self
with the Self of all beings; ∑È§fl¸ŸỖ performing action; •Á¬ even; Ÿ Á∂UåÿÃ is not tainted.

The Karmayog∂, who has fully conquered his mind and mastered his senses,
whose heart is pure, and who has identified his Self as the Self of all beings (viz,
God), remains untainted, even though performing action.                    (7)

it is difficult to remain equipoised in success
and failure. Hence, until the mind and senses
are fully controlled and perfect purity of
heart is attained, a Sådhaka cannot be called

So long as oneís mind and senses are
not controlled, they naturally run after sense-
enjoyments; and so long as impurities in the
form of likes and dislikes exist in the mind,
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a real Karmayog∂. The adjective ëYogayukta¨í,
ëVi‹uddhåtmåí, ëVijitåtmåí and ëJitendriya¨í
have, therefore, been used to indicate that
he alone is Karmayog∂ in whom all these
virtues reside, and he alone realizes Brahma
without delay.

God is the real Self of all beings from
Brahmå, the creator, down to the tiniest
blade of grass. Therefore, he who regards
God as his Self i.e., the Inner Controller and
performs all his actions according to His
promptings and guidance and who has
no sense of ëmineí with regard to the
body, mind intellect or any other thing
except God is referred to here by the word
ëSarvabhµutåtmabhµutåtmåí.

The Så∆khyayog∂ does not consider
himself to be the doer of any action.
Notwithstanding the fact that his mind, intellect
and senses continue to perform all actions, he
does not associate himself with any of those
activities, but only feels that it is the modes
of Prakæti that are moving among themselves
and that he has nothing to do with them. Such
being the case, it is but meet and proper that
he should remain untainted by actions, but
the wonder of wonders is that the Karmayog∂
too, who regards himself as a doer, is not
bound by actions though performing them for
the sake of God and according to His
directions. The indeclinable ëApií has been
used to reveal this speciality of the Karmayog∂.

Referring briefly in verse 2 to the identity of the fruits of Karmayoga and Så∆khyayoga,
the former was declared superior to the latter because of its being easier in practice.
Again, praising the Karmayog∂ in the third, the identity of their fruits and their being
independent of each other were fully dealt with in the fifth and sixth verses. Pointing out
in the first half of verse 6 that Så∆khyayoga is difficult to accomplish without Karmayoga,
the latter was declared to be easy of practice in the second half. This was followed by
a reference to the marks of a Karmayog∂ in the seventh. It has thus been made clear
that in spite of their fruit being the same, the two paths are different from each other.
Hearing this, one should naturally desire to know the distinctive character of  both.
Anticipating this, the Lord first proceeds to describe in verses 8 and 9 the attitude of
a Så∆khyayog∂ while moving in the world:

ŸÒfl Á∑§Á@à∑§⁄UÊ◊ËÁÃ ÿÈQ§Ê ◊ãÿÃ ÃûflÁflÃỖ–

¬≥ÿÜoÎáflãS¬Î≥ÊÁTÉÊ˝ÛÊoAãªë¿ãSfl¬ÜE‚Ÿ˜Ô H 8H

¬˝∂U¬Áãfl‚Î¡ãªÎˆÛÊÈÁã◊·ÁÛÊÁ◊·ÛÊÁ¬ –

ßÁãº˝ÿÊáÊËÁãº˝ÿÊÕ¸·È flÃ¸ãÃ ßÁÃ œÊ⁄UÿŸ˜ÔH 9H
Ÿ nothing; ∞fl undoubtedly; Á∑§Á@ÃỖ nothing; ∑§⁄UÊÁ◊ I do; ßÁÃ so; ÿÈQ§— the Så∆khyayog∂;

◊ãÿÃ should think (that); ÃûflÁflÃỖ who knows the reality; ¬≥ÿŸỖ seeing; oÎáflŸỖÔ hearing; S¬Î≥ÊŸỖ
touching; Á¡ÉÊ˝Ÿ˜Ô smelling; •oAŸ˜Ô eating or drinking; ªë¿UŸỖ moving or walking; Sfl¬ŸỖ sleeping;
E‚ŸỖ breathing; ¬˝∂U¬Ÿ˜Ô speaking; Áfl‚Î¡ŸỖ answering the calls of nature; ªÎˆÔUŸ˜Ô grasping
(something); ©UÁã◊·ŸỖ opening the eyes; ÁŸÁ◊·ŸỖ closing the eyes; •Á¬ even; ßÁãº˝ÿÊÁáÊ the organs
of sense and action; ßÁãº˝ÿÊÕ¸·È among the objects of senses; flÃ¸ãÃ are moving; ßÁÃ thus;
œÊ⁄UÿŸ˜Ô holding.
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The whole of this phenomenal world is
ephemeral and transient, hence illusory like a
mirage or the dream-world. It is superimposed
through ignorance on Brahma, the embodiment
of Truth, Knowledge and Bliss, who alone is
Real. Thus distinguishing between the Real
and the unreal, he who remains constantly
established in identity with the Absolute
formless aspect of God, the supreme Realityó
he alone is a ëTattvavití and a ëYuktaí. These
two adjectives have been used to represent
the true character of a Sådhaka following the
path of Knowledge.

* * *
A man awakened from a dream knows

that the actions which appeared to him as
being performed by his body, mind, the vital
airs and senses during the dream state were
neither actually performed nor was he in any
way connected with them. Even so, the
Så∆khyayog∂, who knows the reality of things
and remains constantly established in identity
with the Immutable and Actionless Brahma,
should, while performing the various functions
of seeing, hearing etc. feel that it is the mind,
the vital airs and the senses (which are all
illusory by nature) that are moving among
their respective objects, which are equally
illusory; in fact, nothing is actually happening
nor is he connected with any of these in any
way. Here it may be contended that even
those who are not yet free from likes and
dislikes, anger and lust, and other such evils,
but at the same time pose as Så∆khyayog∂s,
can argue that they are in no way connected
with whatever actions, good or bad, that are
being performed by their mind and senses.
How are we to distinguish a genuine

Så∆khyayog∂ from a bogus one? In this
connection it should be remembered that by
mere profession one does not actually become
a Så∆khyayog∂ nor can one cease to have
any connection with oneís actions. In the
eyes of the true and genuine Så∆khyayog∂,
the whole of this phenomenal world is illusory
like a dream; therefore, he ceases to have any
attraction for anything in this world. Attraction
and repulsion altogether disappear from his
mind and no trace is left in him of evils like
lust, anger, greed, infatuation, egoism and so
on. So there being no incentive to prohibited
actions, every activity of his unsullied mind
and senses has the sanction of the scriptures
and redounds to the common weal. That is
the test of a true Så∆khyayog∂. So long as a
follower of the path of Knowledge finds the
least trace of attraction and repulsion or lust
and anger in his heart, he should consider his
practice faulty.

* * *
There are no hard and fast rules regarding

the form of activity which a Så∆khyayog∂
engages in. Due to differences of caste, stage
in life, temperament, nature of the past Karma
responsible for birth, association and habit,
the activities of all Så∆khyayog∂s are not of a
uniform nature. The five participles ëseeingí,
ëhearingí, ëtouchingí, ësmellingí and ëeatingí
refer to the functions of all the five organs of
sense, viz., the eye, the ear, the tactile sense,
the nose and the palate respectively. ëwalkingí,
ëgraspingí and ëspeakingí denote the functions
of the feet, hands and tongue (speech)
respectively, and ëanswering the calls of natureí
covers the functions of the organs of
reproduction and defecation. ëBreathingí points

The Så∆khyayog∂, however, who knows the reality of things, must believe that
he does nothing, even though seeing, hearing, touching, smelling, eating or drinking,
walking, sleeping, breathing, speaking, answering the calls of nature, grasping and
opening or closing the eyes, holding that it is the senses alone that are moving among
their objects.                                                          (8, 9)
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to the function of the five vital airs. Even so,
ëopeningí and ëclosingí of the eyes represent
the functions of the five outer winds of the
body known as ëKµurmaí etc., and finally
ësleepingí denotes the functions of the inner
sense or mind. In this way, reference to the
activities of all the senses, vital airs and the
inner sense shows that according to his order
in society, stage in life, nature, past Karma
and association a Så∆khyayog∂ can perform
all actions approved of by the scriptures,
such as eating and drinking, carrying on
business, preaching, reading and writing,
hearing, thinking, etc., for the maintenance
of his body or for the common weal.

* * *
Verse 28 of Chapter III says that ìIt is

the Guƒas or modes of Prakæti that move
among the Guƒas;î verse 29 of Chapter XIII
speaks of all actions being done by Prakæti
or Nature; whereas in this verse it is stated
that ìthe senses are moving among their
objectsí. All these statements point to the
same conclusion. The senses as well as their
objects are products of the three Guƒas, and
Guƒas in their turn are evolutes of Prakæti.

Therefore, it is just the same to say that
Prakæti is the doer of all actions, or that the
Guƒas are moving among the Guƒas or the
senses are moving among their objects. The
same thing has been expressed in three
different ways in different context just in
order to lay special emphasis on this point.

It is noteworthy in this connection that
even though the activities of the vital airs as
well as of the mind have been mentioned in
this verse along with the functions of the senses,
the Lord urges on the Så∆khyayog∂ to believe
that it is the senses that are moving among
their objects in each case. The reason is not
far to seek. In all forms of activity it is the
senses that play the predominant part. The vital
airs too have been referred to as the senses.
And being the inner sense, mind as well is
one of them. The word ëIndriyaí thus covers
all, viz., the mind as well as the vital airs.

The indeclinable ëEvaí has been used
to denote complete absence of the sense of
doership with regard to action. The intention
is to show that the Så∆khyayog∂ should
never and not in the least degree consider
himself to be the doer of actions.

Having thus described the course of discipline to be followed by a Så∆khyayog∂ the
Lord now proceeds to describe in the next two verses the course of discipline for
Karmayog∂s along with its fruit.

’˝rÊÔáÿÊœÊÿ ∑§◊Ê¸ÁáÊ ‚XÔ¢U àÿÄàflÊ ∑§⁄UÊÁÃ ÿ—–

Á∂UåÿÃ Ÿ ‚ ¬Ê¬Ÿ ¬k¬òÊÁ◊flÊê÷‚ÊH 10H
’˝rÊÔÁáÊ to God; •ÊœÊÿ offering; ∑§◊Ê¸ÁáÊ (all) actions; ‚XÔU◊Ỗ attachment; àÿÄàflÊ shaking

off; ∑§⁄UÊÁÃ acts; ÿ— who; Á∂UåÿÃ Ÿ remains untouched; ‚— he; ¬Ê¬Ÿ by sin; ¬k¬òÊ◊˜Ô the lotus
leaf; ßfl as; •ê÷‚Ê (remains untouched) by water.

He who acts offering all actions to God, and shaking off attachment, remains
untouched by sin, as the lotus leaf by water.                             (10)

practising charity and askesis and performing
all other duties prescribed by the scriptures,
such as eating drinking etc., carried on for

Practising devotion to God, offering
worship to the deities, rendering service to
parents and other elders, performing sacrifice,
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the maintenance of the body, and vocations
of life pursued for earning oneís livelihood
according to oneís order in society and stage
in life: all these are covered by the word
ëKarmåƒií. And he who performs them all
for the sake of God and according to His
injunction and desire, and under His guidance
and inspiration as a mere puppet, without the
least attachment for them and regarding
everything as belonging to God, is said to
have offered all his actions to God.

The word ëattachmentí (Sa∆gam) here
means the attachment one bears for oneís
wife, progeny, wealth, house and all other
objects of enjoyment, for heaven and other
higher world attained hereafter, for oneís
own body and all oneís actions and for
abstract things such as honour, fame and
prestige etc.

* * *
As a rule, the Karmayog∂ performing

only such actions as are prescribed by the
scriptures never commits a sin; under these
circumstances there can be no fear of his
being contaminated by sin. Why, then, has it
been thought necessary to add that he is not
contaminated by sin ? The reason for this is
that prescribed actions too are not absolutely
stainless. Every activity involves the
perpetration of sin in one form or other
through destruction of life unavoidably and
involuntarily caused. That is why the Lord
says elsewhere that ìall undertakings, indeed,
are involved in sin, even as fire in smokeî
(XVIII.48). Therefore, he who acts under the
impulse of attachment and the desire for fruit,
simply for enjoyment and bodily comfort,
can never avoid sin. It is desire and attachment
which lead to bondage. Hence, it is but
reasonable to say that he who is free from all
traces of attachment and desire is not tainted
by sins even though performing actions.

∑§ÊÿŸ ◊Ÿ‚Ê ’ÈhKÊ ∑§fl∂ÒÁ⁄UÁãº˝ÿÒ⁄UÁ¬–

ÿÊÁªŸ— ∑§◊¸ ∑È§fl¸ÁãÃ ‚XÔ¢U àÿÄàflÊà◊≥ÊÈhÿH 11H
∑§ÊÿŸ with (their) body; ◊Ÿ‚Ê with (their) mind; ’ÈhKÊ with (their) intellect; ∑§fl∂ÒU— free

from the feeling of ëmineí; ßÁãº˝ÿÒ— with (their) senses; •Á¬ alone; ÿÊÁªŸ— the Karmayog∂s;
∑§◊¸ action; ∑È§fl¸ÁãÃ perform; ‚XÔU◊Ỗ attachment; àÿÄàflÊ shaking off; •Êà◊≥ÊÈhÿ for the sake of
self-purification.

The Karmayog∂s perform action only with their senses, mind, intellect and body
as well, without the feeling of mine in respect of them and shaking off attachment,
simply for the sake of self-purification.                                   (11)

he performs all his duties in an absolutely
unselfish and disinterested spirit, acting under
the inspiration and guidance of God, just like
an instrument.

It may be asked here: ìIn the preceding
verse 10, the Lord spoke of the man who,
offering all actions to God, works in a
detached spirit; and He talks of the same
detachment in the present verse as well.

Here the adjective ëKevalai¨í denotes
absence of the feeling of ëmineí. Even
though it qualifies ëIndriyai¨í alone, it should
be taken by implication to qualify ëManasåí,
ëBuddhyåí and ëKåyenaí as well. The intention
is to show that a Karmayog∂ does not
entertain the feeling of ëmineí in respect of
the mind, intellect, body and senses; he
considers them as belonging to God. And
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Does this not amount to tautology on the part
of the Lord? Our reply to this question is
that in verse 10 the Lord referred to the
Karmayog∂ in whom the element of Devotion
preponderates, whereas in the present verse
He talks of the Karmayog∂ who is
predominantly a man of action. Just as in

verses 8 and 9 the Lord described how and
in what spirit the mind, intellect, sense, vital
airs and body of a Så∆khyayog∂ acted, in the
present verse He tells us how and in what
spirit the Karmayog∂ who is predominantly
a man of action works. Thus there is no
tautology here.

The statement that a Karmayog∂ who performs his actions in the above manner is
not touched by sin but attains purity of heart, raises the question whether the practice
of Karmayoga leads only to purification of the heart or brings some higher reward as
well and where lies the harm if one performs noble actions with an interested motive
instead. Therefore, in order to throw light on this question the Lord now says:

ÿÈQ§— ∑§◊̧»§∂¢U àÿÄàflÊ ≥ÊÊÁãÃ◊Ê¬AÊÁÃ ŸÒÁDÔU∑§Ë◊̃Ô–

•ÿÈQ§— ∑§Ê◊∑§Ê⁄UáÊ »§∂U ‚Q§Ê ÁŸ’äÿÃH 12H
ÿÈQ§— the karmayog∂; ∑§◊¸»§∂U◊Ỗ the fruit of actions; àÿÄàflÊ offering (to God); ≥ÊÊÁãÃ◊˜Ô peace

(in the shape of God-realization); •Ê¬AÊÁÃ attains; ŸÒÁDÔU∑§Ë◊Ỗ everlasting; •ÿÈQ§— he who works
with a selfish motive; ∑§Ê◊∑§Ê⁄UáÊ through desire; »§∂U to the fruit; ‚Q§— attached; ÁŸ’äÿÃ gets
tied down.

Offering the fruit of actions to God, the Karmayog∂ attains everlasting peace
in the form of God-realization; whereas he who works with a selfish motive, being
attached to the fruit of actions through desire, gets tied down.             (12)

the word ëfaithí, it carries the sense of
ëendowed withí. Even so, in verse 8 of this
chapter it has been used in the sense of a
Så∆khyayog∂. Having been  used with reference
to an illumined soul who holds that it is the
senses which are moving among their
respective objects and considers himself above
all actions, it has been rightly interpreted to
mean a ëSå∆khyayog∂í there. But here it has
been used with reference to one who has
renounced the fruit of all oneís actions;
therefore, here it must be taken to mean a
ëKarmayog∂í.

Derived from the word ëNi¶¢håí, the
adjective ëNai¶¢hik∂í means ëborn of Ni¶¢håí
or perfection in a particular discipline.
Therefore, the words ëNai¶¢hik∂ ›ånti¨í have
been rightly interpreted to mean God-realization

In verse 8, the word ëYukta¨í was
interpreted to mean a Så∆khyayog∂. But here
it has been taken in the sense of a ëKarmayog∂í;
for, as shown above, the meaning of a word
varies according to the context. It will be
found that the word ëYukta¨í has been used
in the G∂tå in different senses in various
contexts. It is derived from the root ëYují,
which means ëto joiní. In verse 61 of
Chapter II, ëYuktaí has been used in the
sense of one who has collected and composed
oneís mind. In verse 8 of Chapter VI, it
stands for one who has known the Truth and
realized God; in verse 17, being used in
connection with diet and recreation, it signifies
ëregulatednessí, and in verse 18 it conveys
the idea of a ëYog∂í practising meditation.
In verse 22 of Chapter VII, occurring with
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achieved through perfection in Karmayoga.
The word ëAyukta¨í ordinarily carries

the sense of an idler or a careless or slothful
person. Here, however, it has been used with
reference to one who is attached to the fruit
of actions through desire; hence it has been

rightly interpreted as one who works with
an interested motive.

ëBondageí here is nothing else than
being born again and again in the various
orders of creation as a result of actions
performed with an interested motive.

Here it has been stated that the Karmayog∂ remains untainted by his actions and
attains peace in the shape of God-realization, whereas the man who works with an
interested motive gets into bondage in the shape of birth and death. But the picture of
the Så∆khyayog∂ was left incomplete. Taking up the broken thread again, the Lord now
proceeds to describe the state of the Så∆khyayoga.

‚fl¸∑§◊Ê¸ÁáÊ ◊Ÿ‚Ê ‚ÛÿSÿÊSÃ ‚Èπ¢ fl≥ÊË–
ŸflmÊ⁄U ¬È⁄U Œ„UË ŸÒfl ∑È§fl¸ÛÊ ∑§Ê⁄UÿŸ˜ÔH 13H

‚fl¸∑§◊Ê¸ÁáÊ all actions; ◊Ÿ‚Ê mentally; ‚ÛÿSÿ relegating; •ÊSÃ rests (in God, embodiment
of Truth, Knowledge and Bliss); ‚Èπ◊Ỗ happily; fl≥ÊË the self-controlled; ŸflmÊ⁄U ¬È⁄U to the
house of nine gates in the shape of this body; Œ„UË man (the Så∆khyayog∂); Ÿ nor; ∞fl
indeed; ∑È§fl¸ŸỖ doing; Ÿ neither; ∑§Ê⁄UÿŸỖ getting done by others.

The self-controlled Så∆khyayog∂, doing nothing himself and getting nothing done
by others, rests happily in God, the embodiment of Truth, Knowledge and Bliss,
mentally relegating all actions to the mansion of nine gates (the body with nine
openings).                                                              (13)

The Så∆khyayog∂ no longer identifies
himself with the body and the senses nor
regards them as his own; therefore, he
neither claims the doership of actions performed
by them nor holds himself even indirectly
responsible for them. And the indeclinable
ëEvaí has been used to emphasize this point.

It is contended by some that according
to the principle of contiguity the words
ëNevadvåre Pureí ought to have been
connected with the verb ëÅsteí rather than with
the words preceding it. The sentence should,
therefore, read: ìHaving mentally relinquished
all actions the Så∆khyayog∂ exists in the body
of nine gates...î It is, however, no compliment
to a Så∆khyayog∂ to say that he resides in the
body. In fact, it detracts from his worth. Every
Tom, Dick and Harry resides in the body. It

Although a Så∆khyayog∂, as judged by
his own viewpoint, ceases to have any
connection with the body, mind and senses,
and remains constantly established in identity
with God, the embodiment of Truth, Knowledge
and Bliss, still, in the eyes of the world, he
is no more than one encased in a mortal
body. Hence he has been called a ëDeh∂í.
The same word has been used in verse 20
of Chapter XIV also with reference to one
who has risen above the three Guƒas or
modes of Prakæti. And the Så∆khyayog∂ has
been called a ëVa‹ií (self-controlled) because
from the worldly point of view the activities
of his mind, intellect, and senses are regulated
according to the injunctions of the scriptures
and conducive to the interests of the world
order.
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is a truism which need not be affirmed of a
Så∆khyayog∂. The glory of a Så∆khyayog∂ lies
in relegating actions to the body, that is to
say, to material objects like the senses and so
on. Only  a Så∆khyayog∂ can do so; the
average man cannot. Hence the prose order
that has been adopted is quite correct.

The nine cavities of the human body
referred to as nine gates in this verse are:
a pair of eyes, a pair of ears, a pair of nostrils
and a mouthóall located in the head or
uppermost part of the human body, and the
organs of reproduction and defecation situated
in the lowest extremity of the trunk. Being
the seats of four out of five senses of
perception and three out of the five organs
of action, these nine cavities represent the ten
Indriyas; and hence relegating actions to the
body of these nine gates is equivalent to
relegating the functions of the  ten Indriyas
to the Indriyas themselves. Being the seat of
all the ten Indriyas as well as the mind, the
body too denotes the aggregate of all the
instruments of action. Hence the Lord simply
reiterates in this verse what He stated in
verses 8 and 9 above. Only He has adopted
a changed phraseology in order to heighten
the effect. In verses 8 and 9 He named the
activities of the senses, whereas here He has

referred to the seats of those senses. That is
all the difference. There is, however, no
difference in the sense.

* * *
Actually renouncing all forms of activity

one cannot even carry on oneís existence.
Therefore, a Så∆khyayog∂ís renunciation is
only mental, a renunciation through the
faculty of discrimination and reasoning of
doership as well as of instrumentality in
respect of all actions. It is in order to
bring out this idea clearly that the verb
ëSa≈nyasyaí has been qualified by the word
ëManasåí.

* * *
Although the text simply says that the

Så∆khyayog∂ rests (Deh∂ Åste) and makes no
mention of the resting place, the verb ërestsí
requires a complement in the form of a
locative. According to the established canons
of exegesis it is a common practice among
commentators to supply ellipses by means of
words implied in the text. Here the subject of
discussion is a Så∆khyayog∂; and a
Så∆khyayog∂ as a matter of fact can rest
happily in God alone; the embodiment of Truth,
Knowledge and Bliss, and nowhere else. It is
therefore, that the words ëin Godí have been
added after ërestsí in the translation.

One may ask here: If the Self is neither the doer of actions nor does it prompt the
senses etc., to act, how is it, then, that all men regard themselves as the doer and also
reap the fruit of their actions?

Ÿ ∑§ÃÎ¸àfl¢ Ÿ ∑§◊Ê¸ÁáÊ ∂UÊ∑§Sÿ ‚Î¡ÁÃ ¬˝÷È—Ô–
Ÿ ∑§◊¸»§∂U‚¢ÿÊª¢¢ Sfl÷ÊflSÃÈ ¬˝flÃ¸ÃH 14H

Ÿ nor; ∑§ÃÎ¸àfl◊Ỗ doership; ŸÔ neither; ∑§◊Ê¸ÁáÊ the doings; ∂UÊ∑§Sÿ of men; ‚Î¡ÁÃ determines;
¬˝÷È— God; Ÿ nor even; ∑§◊¸»§∂U‚¢ÿÊª◊ỖU contact with the fruit of actions; Sfl÷Êfl— Nature (alone);
ÃÈ but; ¬˝flÃ¸Ã functions.

God determines not the doership nor the doings of men, nor even their contact
with the fruit of actions; but it is Nature alone that functions.              (14)
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The word ëPrabhu¨í in this verse denotes
the almighty God, the creator, preserver and
destroyer of the whole creation. The scriptures,
wherever they speak of God as responsible
for the creation etc., of the universe, refer
only to God with attributes.

By declaring that God determines not
the doership of man the Lord seeks to
convey that the doership of men with reference
to their actions is not ordained by God.
Under the spell of egotism the ignorant
regard themselves as the doer (III.27). To be
more explicit, God does not pre-ordain that
one must perform a certain good or evil act;
for in that case the injunctions and interdictions
of the scriptures would become futile and
meaningless. By declaring that God does not
bring about the contact of men with the fruit
of their actions either, the Lord signifies that
through ignorance men associate themselves
with their actions, some by assuming their
doership through attachment and others by
getting attached to their fruits.

Had these been predetermined by God,
it would become impossible for man to shake
off the bondage of karma and there would
be no chance for his deliverance. A striver
would, therefore, do well to dissociate himself
from his actions by resigning them in the
aforesaid manner either to Nature (V.8-9) or

to God (V.10) again by wholly renouncing
the fruit of his actions as well as attachment.
This is what is meant by the statement of
the Lord that ìGod determines not the
doership nor the doings of men, nor even
their contact with the fruit of actions.î

It has been stated above that the soul
has nothing to do with the doership of actions
and has no connection either with the actions
or their fruit. And the present verse says that
God too determines not the doership of actions
and so on. The question, therefore naturally
arises: How are they to be accounted for ?
To answer this question the Lord says that all
this is being done by Prakæti, or nature,
appearing in the form of its three Guƒasó
Sattva, Rajas and Tamas,óall morbid feelings
such as likes and dislikes etc., and good and
evil actions and their latencies. All J∂vas who
have not risen above it have been united with
it from time without beginning. That is why
they are possessed of the sense of doership,
that is to say, deluded by egoism they come
to regard themselves as the doer (III.27); and
that is why they are associated with their actions
as well as with their fruits and get bound by
them. In reality, however, the soul has got
nothing to do with these. This is what is sought
to be conveyed by the statement that ìIt is
Nature which functions.î

Here it may be asked: Does the Lord Himself reap the fruit of the good and evil actions
of the striver who has dissociated himself from the fruits of his actions by offering them as
well as his actions to the Lord? The Lord meets this question in the following verse:

ŸÊŒûÊ ∑§SÿÁøà¬Ê¬¢ Ÿ øÒfl ‚È∑Î§Ã¢ Áfl÷È—Ô–

•ôÊÊŸŸÊflÎÃ¢ ôÊÊŸ¢ ÃŸ ◊ÈsÔÁãÃ ¡ãÃfl—H 15H
Ÿ not; •ÊŒûÊ receives; ∑§SÿÁøÃỖ of anyone; ¬Ê¬◊˜Ô sin; ŸÔ not; ø and; ∞flÔU either; ‚È∑Î§Ã◊Ỗ

virtue; Áfl÷È— the omnipresent Lord; •ôÊÊŸŸ in ignorance; •ÊflÎÃ◊Ỗ (is) enveloped; ôÊÊŸ◊Ỗ
Knowledge; ÃŸ thereby; ◊ÈsÔÁãÃ are falling a prey to delusion; ¡ãÃfl— beings.

The omnipresent God does not receive the virtue or sin of anyone. Knowledge
is enveloped in ignorance; hence it is that beings are constantly falling a prey to
delusion.                                                               (15)
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The word ìVibhu¨î stands here for
God Almighty with attributes but devoid of
form, residing in the heart of all (XIII.17;
XV.15; XVIII.61) and controlling the
operations of the whole world by His will.
The statement of the Lord that ìGod does
not receive the virtue or sin of anyoneî is
intended to convey that even though all
actions are performed by men through His
energy,óin other words, it is He who
endows men with energy, intelligence and
senses etc., according to their past Karma,ó
He does not receive the actions performed
by them. In other words, He does not reap
their fruit Himself.

It may be contended here that in the last
verse of this very chapter as well as in the
twenty-fourth verse of Chapter IX, the Lord
Himself says that He is the enjoyer of all
sacrifices and austerities. How are we to

reconcile those statements with that contained
in this verse ? It should be noted in this
connection that the whole universe is a
manifestation of God with attributes. Hence it
is God Himself who enjoys all sacrifices in the
form of divinities. Nevertheless, in reality God
has nothing to do with our actions or their
fruit. This is what is sought to be conveyed
by the statement that God does not receive the
virtue or sin of anyone. The idea is that even
though enjoying all sacrifices in the form of
gods and men, and though accepting articles
and actions offered by devotees, He is really
unconnected with them in the same way as He
is unborn though accepting birth (IV.6) and
remains a non-doer though performing the
functions of creation, preservation and destruction
of the universe (IV.13). Hence it is but
reasonable to say that God does not receive
the virtues of anyone.

ôÊÊŸŸ ÃÈ ÃŒôÊÊŸ¢ ÿ·Ê¢ ŸÊÁ≥ÊÃ◊Êà◊Ÿ—Ô–

Ã·Ê◊ÊÁŒàÿflÖôÊÊŸ¢ ¬˝∑§Ê≥ÊÿÁÃ Ãà¬⁄U◊˜ÔH 16H
ôÊÊŸŸ by true Knowledge; ÃÈ but; ÃÃ˜Ô that; •ôÊÊŸ◊Ỗ ignorance; ÿ·Ê◊˜Ô whose; ŸÊÁ≥ÊÃ◊Ỗ (has

been) set aside; •Êà◊Ÿ— of God; Ã·Ê◊Ỗ theirs; •ÊÁŒàÿflÃ˜Ô like the sun; ôÊÊŸ◊Ỗ (that) Knowledge;
¬˝∑§Ê≥ÊÿÁÃ reveals; ÃÃ˜Ô that; ¬⁄U◊Ỗ the supreme.

In the case, however, of those whose said ignorance has been desstroyed by true
Knowledge of God, that wisdom shining like the sun reveals the Supreme.   (16)

As the sun, dispelling darkness, reveals
the true nature of all objects, even so
Knowledge dispels ignorance and reveals the
true nature of God. In other words, those
who have attained real Knowledge never
and in no circumstance fall a victim to
delusion. This is what is sought to be
conveyed by the analogy of the sun.

Verse 15 spoke of J∂vas being deluded
by ignorance. The indeclinable ëTuí has
been used here to differentiate the Self-
realized souls from the common run of men,
who are thus deluded. That is to say, those
whose ignorance has been driven away by
true Knowledge of God, attained through the
practice of Så∆khyayoga, are not so deluded.

It has been stated above that true Knowledge leads to God-realization. Now, with
a view to revealing up to verse 26 the processes of God-realization through J¤ånayoga
and the characteristics, conduct, greatness and mental state of God-realized souls, the
Lord in the first instance speaks below of the attainment of God through the exclusive
practice of J¤ånayoga:
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A follower of the path of Knowledge
should come to realize, through the teachings
of the scriptures and the preceptor, that the
whole world is but illusory and that God, the
embodiment of Truth, Knowledge and Bliss,
is the only reality. He should then give up all
thoughts of material objects, and in order to
rest his mind firmly in God should meditate
on his blissful aspect. Revolving the idea of
bliss again and again in his mind, he should
bring home to it the fact that everywhere
there is joy and joy aloneóperfect joy,
boundless joy, tranquil joy, solid joy, steady
joy, constant joy, everlasting joy, conscious
joy, joy which is identical with wisdom,
supreme joy, great joy, unending joy,
unthinkable joy, spiritual joy, nothing but
joy. By constantly reflecting on this truth
when the mind rests firmly in identity with
God, the embodiment of Truth, Knowledge
and Bliss, it is said to have wholly merged in
Him.

On the mind being thus merged in God,
the truth about God is brought home to the
intellect as vividly as though directly perceived.
When by constant meditation on this truth
so ascertained the intellect loses its identity
and becomes one with God, the embodiment
of Truth, Knowledge and Bliss, it is said to
have wholly merged in Him.

Mind and intellect are the principal factors

that draw an imaginary line between the soul
and the oversoul. Therefore, until the mind
and intellect are wholly merged in Him in the
aforesaid manner, the Så∆khyayog∂ is unable
to identify himself with God. On the mind
and intellect being merged in Him as stated
above, the Sådhaka is rid of the delusion that
differentiates between the soul and the oversoul,
and the tripartite consciousness of meditator,
the object meditated upon and the process of
meditation disappear, so that there remains God
alone, the embodiment of Truth, Knowledge
and Bliss. This is what is meant by establishing
oneself in identity with God.

When the delusion that differentiates
between the soul and the oversoul has been
got rid of in the manner described above, and
the Så∆khyayog∂ is firmly established in identity
with God, the embodiment of Truth, Knowledge
and Bliss, nothing remians in his consciousness
as matter of fact, except God. His mind, intellect,
vital airs, etc., all become one with God. The
word ìTatparåyaƒå¨î, therefore, denotes such
men as have actually become one with God,
the embodiment of Truth, Knowledge and
Bliss, by directly perceiving Him.

In the previous verse ëTatí has been used
as an adjective qualifying ëParamí the Supreme.
A demonstrative pronoun always refers to the
noun immediately preceding it; hence the
pronoun ëTatí forming part of the compound

ÃŒ˜Ô’ÈhÿSÃŒÊà◊ÊŸSÃÁÛÊDÔUÊSÃà¬⁄UÊÿáÊÊ—Ô –

ªë¿Uãàÿ¬ÈŸ⁄UÊflÎÁûÊ¢ ôÊÊŸÁŸœ¸ÍÃ∑§À◊·Ê—H 17H
ÃŒ˜Ô’Èhÿ— whose intellect is wholly merged in Him; ÃŒÊà◊ÊŸ— whose mind is merged

in Him; ÃÁÛÊDÔUÊ— who are constantly established in identity with Him; Ãà¬⁄UÊÿáÊÊ— (and) who
have become one with Him; ªë¿UÁãÃ attain; •¬ÈŸ⁄UÊflÎÁûÊ◊Ỗ the state whence there is no return;
ôÊÊŸÁŸœ¸ÍÃ∑§À◊·Ê— whose sins have been wiped out by wisdom.

Those whose mind and intellect are wholly merged in Him, who remain constantly
established in identity with Him, and have finally become one with Him, their sins
being wiped out by wisdom, reach the state whence there is no return.     (17)
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words ëTadbuddhaya¨í etc., occurring in this
verse, naturally refers to the supreme Reality
which has been stated in that verse to be
revealed by true Knowledge. Therefore, with
due regard to the context the word has been
correctly interpreted as God, the embodiment
of Truth, Knowledge and Bliss.

The word J¤åna forming part of the
compound word ëJ¤ånanirdhµutakalma¶å¨í
denotes the true Knowledge of Reality which
has been referred to in the foregoing verse
as driving away ignorance and revealing
God. ëKalma¶aí (lit., a sin), forming part of
the same word, includes the latencies of
oneís past action, both good and evil, and
evils like partiality and prejudice,
distraction and obscurity. All these, being
responsible for throwing the soul into bondage,
are really sins; ëNirdhµutaí implies their complete
annihilation. Therefore, the word
ëJ¤ånanirdhµutakalma¶å¨í shows that the true

Knowledge of Reality obtained through the
aforesaid course of discipline, consisting of
merging the mind etc., in God and so on,
wipes out oneís sins accumulated in the
shape of impurities, distraction and obscurity
of the mind, leaving no trace of them behind.

The word ëApunaråvættimí refers to
God; on reaching whom one does not return
to this mortal world even as a man who has
awakened from a dream ceases to have any
connection with the world thereof, and who
has been spoken of as ëTat Paramí in the
preceding verse and has been variously
termed in the G∂tå as ëAk¶aya Sukhaí (eternal
Bliss), ëNirvåƒa Brahmaí (Brahma who is all
peace), ëUttama Sukhaí (the highest Bliss),
ìParamå Gatií (the supreme Goal), ëParama
Dhåmaí (the supreme Abode) ëAvyaya Padaí
(the immortal abode) and ëDivya
Paramapuru¶aí (the supreme Divine Puru¶a)
and who is realized through true Knowledge.

Having stated the means of God-realization, the Lord now proceeds to describe the
undifferentiating attitude of God-realized souls:

ÁfllÊÁflŸÿ‚ê¬ÛÊ ’˝ÊrÊÔáÊ ªÁfl „UÁSÃÁŸÔ–

≥ÊÈÁŸ øÒfl E¬Ê∑§ ø ¬Áá«UÃÊ— ‚◊ŒÌ≥ÊŸ—ÔH 18H
ÁfllÊÁflŸÿ‚ê¬ÛÊ endowed with learning and culture; ’˝ÊrÊÔáÊ on a Bråhmaƒa; ªÁfl on a

cow; „UÁSÃÁŸ on an elephant; ≥ÊÈÁŸ on a dog; ø and; ∞fl too; E¬Ê∑§ on a pariah; ø and;
¬Áá«UÃÊ— the wise; ‚◊ŒÁ≥ÊÔ̧Ÿ— look with the same eye.

The wise look with equanimity on all, whether it be a Bråhmaƒa endowed with
learning and humility, a cow, an elephant, a dog or a pariah.                     (18)

examples have been judiciously picked up
from diverse orders of creation. A learned
and cultured Bråhmaƒa represents the best
specimen of humanity, whereas a ›vapåka
(a pariah living on the flesh of dogs) occupies
the lowest rank in society. Even so, the cow,
the elephant and the dog respectively represent
the highest, the middle and the lowest types
among the quadrupeds. Everybody has to

The word ëPaƒŒitå¨í here denotes high-
souled men of perfection who have realized
the Truth. All distinctions disappear from the
mind of saints who have realized the Truth.
In their eyes nothing exists except God, the
supreme Reality, the embodiment of Truth,
Knowledge and Bliss. Therefore, he sees
one uniform existence everywhere. In order
to explain this sense of unity in diversity,
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observe a distinction in his dealings with all
these. For instance, all take cowís milk, but
none would have the milk of a bitch.
Similarly, an elephant can be used for riding
purposes but a dog cannot. That which
serves as good food for the animals may not
always be fit for human consumption. The
scriptures enjoin that a good Bråhmaƒa
should be respected and adored, but prescribe
no such thing in respect of a pariah. Therefore,
by means of these varied examples, it has
been clearly brought out that the knower of
Reality looks with the same eye even on
those in dealing with whom distinction must
need be observed in life. Never and on no
account does the feeling of diversity enter
his mind.

But this does not mean that a wise man
observes no distinction in his dealings with
different persons or objects. In fact, such a
thing is not possible. Distinction must be
observed in oneís dealings with all up to a
resonable limit as prescribed by the scriptures.
A wise man does observe in his dealings all
such distinctions as are necessary and proper
in the eyes of the world. He will treat a
Bråhmaƒa even as a Bråhmaƒa should be
treated and will deal with the pariah as one
ought to do; even so, he will use a cow, an
elephant and a dog as well in a befitting way.
Nevertheless he percieves God alike in

everybody and bears the same love towards
all. A man does not behave with the various
members of his own body, such as the head,
the hands and the feet, in the same way and
observes the same distinction between them
as between the four orders of society, viz., a
Bråhmaƒ, a K¶atirya, a Vai‹ya and a ›µudra.
He does not put his hands and feet to the
same use as his head and mouth, nor does he
take the same work from his head as from his
hands and feet; nay he does not show the
same amount of regard and attention to all
his limbs and his method of cleaning them
also differs. Nevertheless he regards them all
as equally his own; hence he feels their ease
or pain alike and bears the same amount of
love for the whole body. His love for and the
feeling of ëmineí with regard to the different
parts of his body know no distinction. Even
so the exalted soul who has realized the
Truth, sees God everywhere; hence even
though observing due distinction in his dealings
from the point of view of the world, he loves
and identifies himself with all in an equal
degree. And, therefore, just as on a particular
limb of oneís body being hurt or likely to be
hurt one tries to heal it or ward off the
impending danger to it, even so when a
particular individual or a group of individuals
is in distress, the wise man will duly try to
remove their distress during his active life.

Having thus described the sense of unity possessed by a seer, the Lord now declares
that unity is the same as God, and glorifies those who are established in unity:

ß„ÒUfl ÃÒÌ¡Ã— ‚ªÊ¸ ÿ·Ê¢ ‚Êêÿ ÁSÕÃ¢ ◊Ÿ—–

ÁŸŒÊ¸·¢ Á„U ‚◊¢ ’˝rÊÔ ÃS◊ÊŒỖ’˝rÊÔÁáÊ Ã ÁSÕÃÊ—ÔH 19H
ß„U ∞fl even here, in this very life; ÃÒ— by those; Á¡Ã— is conquered; ‚ª¸— the mortal

plane; ÿ·Ê◊Ỗ whose; ‚Êêÿ in unity; ÁSÕÃ◊Ỗ is established; ◊Ÿ— mind; ÁŸŒÊ¸·◊˜Ô is untouched by
evil; Á„U for; ‚◊◊Ỗ is the same to all; ’˝rÊÔ the Absolute; ÃS◊ÊÃỖ hence; ’˝rÊÔÁáÊ in the Eternal;
Ã they; ÁSÕÃÊ— (are) established.
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Those who see unity everywhere are
said to have been established in unity. This
perception of unity in diversity frees them
from the bondage of birth and death in this
very life. That is to say, even though they
carry on their mundane existence in the eyes
of the world, they cease to have any connection
with their body, and hence with everything
else in this world. This is what is meant by
the conquest of the mortal plane.

Sattva, Rajas and Tamas,óall these
modes of Prakæti are fraught with evils of
every kind and the whole world being a
product of these, is full of evils. All evils
in the shape of partiality and prejudice,
infatuation and the sense of diversity etc.,
make their appearance due to contact with
these Guƒas. God, the embodiment of Truth,
Knowledge and Bliss, is altogether free from
these Guƒas. Hence, He is free from blemish
and knows no distinction. In the same way,
the knower of reality too transcends these
three Guƒas. Hence he is completely rid of
all evils in the shape of likes and dislikes,
infatuation, the sense of possession, egoism
etc., and gets established in unity. The words
ëHií and ëTasmåtí have been used to signify
that unity is a symbol of the Absolute. Hence
those whose mind rests in unity are actually
established in the Absolute. Though in the

eyes of the world they appear as existing in
the world made up of the three Guƒas and
the body, yet, as a matter of fact, being
established in unity, they have no connection
with this world made up of the three Guƒas
or with the body. They exist in the Absolute
alone.

It may be contended here that it is quite
reasonable to speak of Rajas and Tamas as
the abode of all evils; for at several places in
the G∂tå they are declared as responsible for
all mischief and the Sådhaka is enjoined again
and again to get rid of them. But the quality
of Sattva is helpful in realizing God; how is
it that the Lord treats it on the same footing
as the other two qualities and calls it the abode
of evil ? In this connection it may be submitted
that the quality of Sattva is no doubt superior
to Rajas and Tamas and is also helpful in the
uplift of man; yet, being associated with egoistic
pleasure and Knowledge, it has been declared
by the Lord as instrumental in bringing about
bondage (XIV.6). In fact, without being
completely rid of all the three Guƒas, a Sådhaka
cannot be declared as absolutely free from
blemish and cannot be wholly established in
unity. Hence, while speaking of those who
have transcended the three Guƒas, it is not
unreasonable to declare Sattvaguƒa too as full
of evil.

Even here is the mortal plane conquered by those whose mind is established
in equanimity; since the Absolute is untouched by evil and is the same to all, hence
they are established in Brahma, the Paramåtmå.                                         (19)

The Lord now proceeds to describe the marks of a sage who has attained the Absolute
and Formless Brahma, the embodiment of Truth, Knowledge and Bliss, and has
consequently lost all sense of diversity:

Ÿ ¬˝NUcÿÁà¬˝ÿ¢ ¬˝Êåÿ ŸÊÁm¡à¬˝Êåÿ øÊÁ¬˝ÿ◊Ỗ–

ÁSÕ⁄U’ÈÁh⁄U‚ê◊Í…UÊ ’˝rÊÔÁflŒỖ ’˝rÊÔÁáÊ ÁSÕÃ—ÔH 20H
Ÿ not; ¬˝NUcÿÃ˜Ô (who) rejoices; Á¬˝ÿ◊˜Ô what is pleasing; ¬˝Êåÿ obtaining; Ÿ not; ©UÁm¡Ã˜Ô feels

perturbed; ¬˝Êåÿ obtaining; ø and; •Á¬˝ÿ◊˜Ô the unpleasant; ÁSÕ⁄U’ÈÁh— endowed with firm
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Things which are agreeable to the mind,
intellect, senses and body are called ëpleasantí.
The ignorant suffer from attachment for such
things and feel delighted on obtaining them.
The knower of Reality, however, being
established in unity, does not feel the least
attachment for anything. Hence he does not
rejoice on coming in contact, as a result of
some good action done in the past, with
anything which is agreeable to the mind,
intellect, senses and body. For, he has
altogether ceased to identify himself with, or
entertain the feeling of possession or attachment
with regard to all these. Even so, things
which are disagreeable to the mind, intellect,
senses and body are known as ëunpleasantí,
and the ignorant entertain a feeling of aversion
for such things. That is why they get upset
and feel very miserable on coming in contact
with them. But the knower of Reality is
absolutely free from aversion. Hence he does
not feel perturbed or miserable even on
coming in contact with that which is most
disagreeable to his mind, senses and body.

In the eyes of the sage who has realized
the Truth nothing is real in this world except
the one Absolute. Therefore, his intellect is
ever steady and firm. Even when he is
confronted in the eyes of the world with
honour and ignominy, or joy and sorrow of

various kinds, his intellect is never shaken
from its stability in the Absolute. It remains
ever and under all circumstances immovably
fixed in the Absolute, the embodiment of
Truth, Knowledge and Bliss.

The use of the word ëAsammµuŒha¨í
signifies that the mind of the wise man is
absolutely free from doubts, errors and
infatuation. All his doubts disappear along
with their root, viz., ignorance.

The word ëBrahmavití denotes one who
has attained full Knowledge of the reality of
Brahma, the embodiment of Truth, Knowledge
and Bliss. Such a ëBrahmavití comes to
know every thing not only about Brahma but
also about the world, the relation of the
world with Brahma, the soul and the Oversoul,
the difference between the individual soul
and God, and so on. Nothing about Brahma
remains to be known by him who has come
face to face with the Reality.

Such a knower of Brahma remains
constantly established in Brahma all the time,
no matter whether he is awake, dreaming or
fast asleep. The idea is that at no time and in
no circumstance does he dwell in the body.
Having become one with the Absolute, he is
never and on no account disunited from Him,
He remains unaltered in all circumstances. That
is why he has been called ëBrahmaƒi Sthita¨í.

reason; •‚ê◊Í…U— free from doubt; ’˝rÊÔÁflÃ˜Ô the knower of Brahma; ’˝rÊÔÁáÊ in Brahma; ÁSÕÃ—
exists.

He who, with reason firm and free from doubt, rejoices not on obtaining what
is pleasant and does not feel perturbed on meeting with the unpleasant, that knower
of Brahma lives eternally in identity with Brahma.                        (20)

The characteristics of a person established in Brahma having thus been described,
the Lord now proceeds to point out the means of attaining such a state of mind and
the fruit thereof:

’ÊsÔS¬≥Ê¸cfl‚ÔQ§Êà◊Ê ÁflãŒàÿÊà◊ÁŸ ÿà‚Èπ◊Ỗ–
‚ ’˝rÊÔÿÊªÿÈQ§Êà◊Ê ‚Èπ◊ˇÊÿ◊oAÈÃH 21H
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Object of senses such as sound, touch
colour, taste and smell etc., are denoted by
the word ëBåhyasparse¶uí. And he who has
with the help of his reason driven out from
his mind all attachment for these, who has
withdrawn his mind from all enjoyments and
who has developed a feeling of indifference
towards them, is referred to here by the
words ëBåhyaspar‹e¶u Asaktåtmåí.

The joy which is spoken of as dwelling
in the mind is the joy that one derives from
constant and ceaseless meditation on God,
the embodiment of Truth, Knowledge and
Bliss. He who takes delight in sense-enjoyments
alone can never experience this joy. In fact,
there is no joy in external enjoyments, but
only a semblance of it. The joy born of
dispassion is far greater than this semblance
of joy and the happiness resulting from
quietism is of a still higher nature. But the

joy which is derived from constant and
unbroken meditation on God surpasses all.

The phrase ëEternal Blissí stands here
for the Imperishable God who is ever the
same and is the very embodiment of supreme
Bliss. And the enjoyment of this bliss consists
in realizing oneís identity with Him, as a
result of constant and unbroken meditation.
No other joy can stand in comparison with
this. The joy that one finds in worldly
enjoyments is utterly negligible and momentary.
The joy born of dispassion and that resulting
from quietism, being conducive to the joy
derived from meditation, are comparatively
lasting; while the joy derived from meditation,
being the direct cause of God-realization, is
still more lasting. But none of these joys,
connected with the period of spiritual practice,
can be called ëeternalí. Eternal Bliss is the
same as God.

’ÊsÔS¬≥Ȩ̂·ÈÔ to external enjoyments; •‚Q§Êà◊Ê one whose mind is unattached; ÁflãŒÁÃ derives
(through meditation); •Êà◊ÁŸ (dwells) in the mind; ÿÃ˜Ô which; ‚Èπ◊Ỗ (that) joy (of a Såttvika
type); ‚— he; ’˝rÊÔÿÊªÿÈQ§Êà◊Ê becoming one with Brahma (through meditation); ‚Èπ◊Ỗ Bliss;
•ˇÊÿ◊Ỗ eternal; •≥ŸÈÃ enjoys.

He whose mind remains unattached to sense-objects, derives through meditation
the Såttvika joy which dwells in the mind; then that Yog∂, having completely identified
himself through meditation with Brahma, enjoys eternal Bliss.               (21)

Having thus declared renunciation of attachment for sense-objects as conducive to
God-realization, the Lord now indirectly calls upon Arjuna in the following verse to
renounce attachment for sense-objects, proclaiming them to be the source of suffering and
transient:ó

ÿ Á„U ‚¢S¬≥Ê¸¡Ê ÷ÊªÊ ŒÈ—πÿÊŸÿ ∞fl Ã–

•ÊlãÃflãÃ— ∑§ÊÒãÃÿ Ÿ Ã·È ⁄U◊Ã ’Èœ—H 22H
ÿÔ which; Á„U verily; ‚¢S¬≥Ê¸¡Ê— born of sense-contacts; ÷ÊªÊ— pleasures; ŒÈ—πÿÊŸÿ— ∞fl only

a source of suffering; Ã they; •ÊlãÃflãÃ— having a beginning and an end, fleeting; ∑§ÊÒãÃÿ
O son of Kunt∂, Arjuna; Ÿ does not; Ã·È in them; ⁄U◊Ã indulge; ’Èœ— the wise man.

The pleasures which are born of sense-contacts are verily a source of suffering
only (though appearing as enjoyable to worldly-minded people). They have a
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The unintelligent moth, which cannot
foresee the result of its instinctive action,
erroneously considers the flame to be a
source of joy, rushes towards it to hug it and
falling into it undergoes severe roasting and
scorches itself to death. Even so, the ignorant
man, considering sense-enjoyments to be a
source of joy, gets attached to them, and
seeks to enjoy them and reaps great sorrows
and sufferings through their enjoyment.

He who enjoys sense-objects, regarding
them as a source of delight gets attached to
them; attachment begets other evils like lust,
anger etc., and from lust and anger spring
up all sorts of vices and rogueries, which
take possession of his heart. The result is that
his life gets involved in sin and consequently
he has to undergo terrible sufferings and
tortures both here and hereafter.

Man erroneously regards sense-
enjoyments like sexual intercourse as a source
of joy. But in the long run they bring about
loss of strength, virility, longevity, and the
energy of his mind, intellect, vital organs and
senses; and in the event of their transgressing
the limit imposed by the scriptures, they bring
him terrible tortures of hell in the next world
and prove to be a source of untold suffering.

Besides this, when an ignorant man
sees another with more objects of enjoyment
than he has, the fire of jealousy gets kindled
in his heart and begins to burn him.

Again, if sense-objects enjoyed with a
relish get lost due to a freak of destiny, the
impressions left by them arouse their memory
again and again; and as man recalls them he
is filled with sorrow. He weeps and cries
over them and is tormented with a sense of
frustration. All this proves that enjoyments
derived from contact with sense-objects are

only a source of suffering as a matter of fact
and have no trace of joy in them. They
appear delightful only through ignorance and
perverted vision. That is why the Lord declares
them to be a source of suffering only.

Sense-enjoyments are fleeting and
momentary as a dream or a flash of lightning.
This is what is meant by calling them
ëÅdyantavanta¨í. In reality there is no joy
in them; but due to ignorance they appear
as full of joy. Hence even if we assume them
to be a source of joy in some degree, that
joy too is not lasting but only ephemeral. For
that which is fleeting itself cannot give
permanent joy. In verse 14 of the second
chapter the sense-objects have been declared
as transient, because they come and go.

Arjunaís mother, Kunt∂, was very
intelligent, sensible, self-controlled and averse
to sense-enjoyments. Though belonging to the
fair sex, which is traditionally associated with
frailty, she spent all her life in piety combined
with dispassion and devotion. Therefore, by
addressing Arjuna as ëKaunteyaí the Lord
reminds him of the greatness of his mother
and conveys to him the hint that having been
born of such a saintly and pious mother, it
was beyond expectation that he would ever
feel attracted towards sense-enjoyments.

Sense-enjoyments are really fleeting,
ephemeral and full of sorrow; yet the ignorant
and undiscriminating, shutting their eyes to
this fact indulge in them and undergo all
sorts of suffering and agony. But the wise
and the discriminating ponder over their
fleeting and ephemeral nature and finding in
them the seeds of evils like lust and anger,
sin and misery, realise that renunciation of
attachment for them will bring eternal Bliss.
That is why they refuse to indulge in them.

beginning and an end (they come and go). Arjuna, it is for this reason that a wise
man does not indulge in them.                                          (22)
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Here the indeclinables ëIhaí and ëEvaí
have been used to denote the importance of
the human body. In superhuman or celestial
forms there is a superabundance of luxuries
and enjoyments; whereas in sub-human forms
dullness reigns supreme. Therefore, one cannot
find means to conquer lust and anger in all
those forms. Hence by adopting the use of
ëIhaí and ëEvaí the Lord warns us, as it
were, to acquire through earnest endeavour
the strength to endure the urges of lust and
anger calmly in this very life before casting
off the mortal frame. If through negligence
and carelessness this rare boon of human
existence is frittered away in accumulating
and enjoying sense-objects alone vain
repentence will be the only course left to us.

It is laid down in the Kena upani¶ad:
ìIf one comes to know the Reality in
this human life, it is very satisfactory; if one
fails to realize it here, it is an incalculable
lossî* (II.5).

The body is perishable; it is sure to drop
off sooner or later and no one knows which
is going to be the last moment for one.
Hence lust and anger should be conquered
before the hour of death arrives. At the same
time, through spiritual practice, the Sådhaka

should acquire necessary strength to resist
the repeated onslaughts of these arch-enemies
in the form of lust and anger, and frustrate
their attempt to upset him by their urgings.
He must see to it that these enemies in the
form of lust, anger, etc., disappear and take
leave of him with all their force, even as the
waters of so many rivers get lost into the
ocean along with their currents.

Man bears a natural attraction for woman,
and the desire to possess a wife,  progeny,
wealth, a house to live in or an abode in
heaven and other objects of enjoyment of the
mind and senses that are seen or heard of,
and for which one bears a natural attraction,
is known as ëKåmaí or lust. And the stirring
of thoughts of various kinds produced in the
mind due to this desire constitutes what is
known as the urge of ëKåmaí. Even so,
when a man comes in touch with objects
which are disagreeable to the mind, intellect
and senses, or when he finds himself thwarted
in his attempt to obtain the object of his
desire, he feels a natural aversion for the
object or individual that stands in his way.
The agitation caused in his mind by this
aversion is known as ëangerí. And the
currents and cross-currents of thought stirred

Having declared sense-enjoyments to be a source of suffering inasmuch as they beget
lust and anger, the Lord, while revealing the importance of the human body, praises the
man who conquers enemies like lust and anger, which are difficult to conquer:

≥Ê∑A§ÊÃË„ÒUfl ÿ— ‚Ê…È¢U ¬˝ÊÄ≥Ê⁄UË⁄UÁfl◊ÊˇÊáÊÊÃỖ–

∑§Ê◊∑˝§ÊœÊjfl¢ flª¢ ‚ ÿÈQ§— ‚ ‚ÈπË Ÿ⁄U—H 23H
≥Ê∑A§ÊÁÃ is able; ß„U here, in this human life; ∞fl even; ÿ— who; ‚Ê…ÈU◊Ỗ to withstand; ¬˝Ê∑˜§Ô

≥Ê⁄UË⁄UÁfl◊ÊˇÊáÊÊÃỖ before casting off the body; ∑§Ê◊∑˝§ÊœÊjfl◊Ỗ of lust and anger; flª◊Ỗ the urges;
‚— that; ÿÈQ§— (is) a Yog∂; ‚— (and) he (again); ‚ÈπË (is) happy; Ÿ⁄U— man.

He alone, who is able to withstand in this very life, before casting off this body,
the urges of lust and anger is a Yog∂, and he alone is a happy man.            (23)

* ß„U øŒflŒËŒÕ ‚àÿ◊ÁSÃ Ÿ øÁŒ„UÊflŒËã◊„UÃË ÁflŸÁCÔU—–
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up by it are what they call its ëurgingsí. And
to acquire the power of not allowing them
to have their way is what is meant by being
able to stand them.

The word ëYukta¨í here stands for one
who has subdued his mind and senses, and is
thus qualified to tread the path of Knowledge.

Everybody in the world seeks happiness.
But very few know what is real happiness
and how to attain it. Due to this ignorance
they run away with the wrong idea that
happiness consists only in enjoying the objects
of senses. That is why they hanker after them
and strive to attain them. And when they find
themselves balked in their efforts, they are
seized with anger. But as a rule one who
is habitually under the sway of lust and anger
can never be happy. One who is under the
sway of desire and the one who is under
the sway of anger, both betake themselves
to all sorts of mischiefs and vicesóthe
former for the sake of a wife, progeny,
wealth and honour, etc. and the latter with
view to harming others. They thereby expose
themselves to illness, grief, ignominy, infamy,
perturbation, unrest, anxiety and various kinds
of agonies in this world and have to undergo
tortures in hell and sufferings of various
kinds in the lower species of animals, such
as birds and, beasts, insects and reptiles,
when born hereafter (XVI.18-20). In this
way they never attain happiness, and always
suffer pain. Those, on the other hand, who
having realized that enjoyments breed misery
and are ephemeral in nature have fully
subdued their enemies in the form of lust and
anger and have completely extricated
themselves from their grip, are always happy.
This is what is sought to be conveyed by
the concluding portion of the above verse.

He alone is a real ëNaraí or man, who
having thus subdued his evil propensities like

lust and anger and developed dispassion and
quietism, attains God, the embodiment of
Truth, Knowledge and Bliss. The word
ëNara¨í signifies such a person, no matter
to which sex he belongs.

Man is deluded by ignorance and is a
slave of attachment. Hence he falls an easy
prey to the lure of sense-enjoyments, which
are charming only to look at, and forgets
God. The result is that he gives himself up
to evil propensities like lust and anger and
remains engrossed in stuffing his belly, sleep,
carnality and quarrel like lowly beasts and
devils. He is not a man but a peculiar type
of unsightly animal without horns and tail
and even more degraded than the beast, not
only useless but positively obnoxious to the
world. Following the example and trying to
imitate the virtues of a real ëNaraí, a God-
realized soul, he who has conquered his
enemies like lust and anger also deserves the
title of ëNara¨í. It is in this latter sense that
the word ëNara¨í has been used in this verse.

The verse obviously refers to a Sådhaka
following the path of Knowledge and cannot
be taken as a true picture of the man who has
realized the goal. For one cannot be said to
have realized the goal merely by being able
to conquer lust and anger. A perfect soul, on
the other hand, has no trace of lust or anger
in him. This is what the Lord says in verse 26
below. Again, the man referred to above has
been spoken of as merely ìhappyî. Had the
verse referred to a perfect soul, who has
attained ëEternal Blissí mentioned in verse 21
supra, an adjective like ësupremely happyí or
some other such qualification should have
been used. The joy attained by this man is the
same as has been referred to in the first half
of verse 21 above as derived from meditation
on God. Therefore, the subject of this verse
should be taken to be a Sådhaka only.
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Here the word ëAnta¨í denotes God,
who indwells or permeates the whole universe,
and not the inner sense. ëAnta¨sukha¨í,
therefore, refers to the man who finds no joy
in worldly pleasures consisting in the enjoyment
of external objects of senses, which he
regards as ephemeral like a dream, but finds
joy in God alone, who is the embodiment
of supreme Bliss and is immanent in all.

Such a man does not even recognize the
existence of external enjoyments, much less
their being a source of joy. Hence he does
not indulge in them, and renouncing attachment
for all these, takes delight in God alone. In
other words, he is constantly absorbed in
meditation on God, the embodiment of
supreme Bliss, as identical with him. This is
what is meant by the word ëAntaråråma¨í,

Again, God is the supreme light of all
lights (XIII.17). The whole world is illumined
by His effulgence. Ever conscious of such
a God, the embodiment of supreme
Knowledge, as his own Self, the man referred
to above remains constantly established in
Him. Nay, in the eyes of such a man no
phenomenal object has any reality apart
from God, the embodiment of supreme

Bliss. This is what is meant by his being
ëAntarjyoti¨í.

He, on the other hand, is not ëAntarjyotií,
to whom the whole world appears as real
and who under the spell of ignorance thinks
of the visible world alone, even as a dreaming
man while asleep thinks of the dream only.
For God, the embodiment of supreme
Knowledge, is screened from his view.

The indeclinable ëEvaí is related with
all the three adjectives ëAnta¨sukha¨í,
ëAntaråråma¨í and ëAntarjyoti¨í and denotes
exclusiveness, the intention is that the Yog∂
ceases to have any connection with this
phenomenal world, inasmuch as he finds his
joy, gratification and light in God alone.

The word ëBrahmabhµuta¨í indicates
the final stage of a Så∆khyayog∂. The Sådhaka
following the path of Knowledge renounces
egoism, the sense of possession and all evil
propensities like lust and anger, and incessantly
goes on meditating upon God as his own
Self. In this way, when he becomes one with
Him and does not maintain his separate
identity in the least degree, he is said to have
completely identified himself with God and
is known as ëBrahmabhµuta¨í. This constitutes

The Lord now describes in the following verse the final stage, with its fruit, of a
Så∆khyayog∂ who has, in the aforesaid manner, succeeded in conquering lust and anger
after realizing the external enjoyments to be a source of suffering and renouncing
attachment:

ÿÊ˘ãÃ—‚ÈπÊ˘ãÃ⁄UÊ⁄UÊ◊SÃÕÊãÃÖÿÊ¸ÁÃ⁄Ufl ÿ—Ô–

‚ ÿÊªË ’˝rÊÔÁŸflÊ¸áÊ¢ ’˝rÊÔ÷ÍÃÊ˘Áœªë¿UÁÃH 24H
ÿ— who; •ãÃ—‚Èπ— (is) happy within himself; •ãÃ⁄UÊ⁄UÊ◊—Ô enjoys within himself (the delight

of the soul); ÃÕÊ and; •ãÃÖÿÊ¸ÁÃ— is illumined by the inner light; ∞fl verily; ÿ— who; ‚—
that; ÿÊªË Så∆khyayog∂; ’˝rÊÔÁŸflÊ¸áÊ◊Ỗ Brahma who is all Peace; ’˝rÊÔ÷ÍÃ— identified with Brahma;
•Áœªë¿UÁÃ attains.

He who is happy within himself, enjoys within himself the delight of the soul,
and, even so, is illumined by the inner light (light of the soul), such a Yog∂
(Så∆khyayog∂) identified with Brahma attains Brahma, who is all Peace.                  (24)
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the final stage or culmination of his Sådhanå.
The term ëBrahmanirvåƒamí denotes

God, who is all peace, the embodiment of
Truth, Knowledge and Bliss, Attributeless,
Formless and Absolute. And to attain
ëBrahmanirvåƒaí is to perceive directly
oneís identity with God. This is the fruit
of the culmination of a Så∆khyayog∂ís
Sådhanå indicated by the adjective

ëBrahmabhµuta¨í. The ›ruti also says:
ìBecoming one with the Absolute, he realizes
the Absoluteî* (Bæh. up., IV.iv.6).

This state of God-realization is
variously termed as the attainment of Eternal
peace, the attainment of Eternal Bliss, the
attainment of the Absolute, the attainment of
Liberation and the attainment of the supreme
Goal.

The following two verses describe the characteristics of those who have thus realized
God, the supreme Reality:

∂U÷ãÃ ’˝rÊÔÁŸflÊ¸áÊ◊Î·ÿ— ˇÊËáÊ∑§À◊·Ê—–
Á¿UÛÊmÒœÊ ÿÃÊà◊ÊŸ— ‚fl¸÷ÍÃÁ„UÃ ⁄UÃÊ—H 25H

∂U÷ãÃ attain; ’˝rÊÔÁŸflÊ¸áÊ◊Ỗ Brahma, who is all peace; ´§·ÿ— the seers, the knowers of
Reality; ˇÊËáÊ∑§À◊·Ê— whose sins have been wiped out; Á¿UÛÊmÒœÊ— whose doubts have been
slashed to pieces (through the sword of Knowledge); ÿÃÊà◊ÊŸ— whose mind is controlled and
firmly rests in God; ‚fl¸÷ÍÃÁ„UÃ ⁄UÃÊ— who are actively engaged in the service of all
beings.

The seers whose sins have been destroyed, whose doubts have been dispelled
by Knowledge, whose disciplined mind is firmly established in God and who are
actively engaged in the service of all beings, attain Brahma, who is all Peace. (25)

the stainless mind of a God-realized soul.
This is what is meant by the adjective
ëChinnadvaidhå¨í.

A ëYatåtmå is he whose disciplined
mind, being absolutely free from the evils of
unsteadiness etc., is fully merged in God.
With the realization of God, all distinctions
of ëmineí and ëthineí disappear.

A God-realized soul views all beings as
his own Self. Therefore, even as an ignorant
man identifying himself with his body remains
actively engaged in its service, so does the
wise man, equally identifying himself with
all, naturally keeps himself engaged in the
service of all beings. This is what is meant
by the words ëSarvabhµutahite Ratå¨í.

But what is stated above with regard

Latencies of actions performed in this
as well as in other lives, evils such as likes
and dislikes and heaps of their tendencies,
accumulated in manís mind, are all covered
by the word ëKalma¶aí or sin, inasmuch as
they lead to bondage. With the attainment
of God-realization all these get eradicated,
and no trace of an evil is left in manís mind.
Thus absence of the evil of ëimpurityí is
shown by the use of the adjective
ëK¶∂ƒakalma¶å¨í.

The word ëDvaidhaí denotes doubt or
a state of quandary induced by ignorance.
With the true Knowledge of God, all doubts
disappear alongwith their cause, viz.,
ignorance. In other words, no trace of the
evils of distraction and obscurity is left in

* ’˝rÊÔÒfl ‚ŸỖ “ÔÔÔ’˝rÊÔÊåÿÁÃ”–
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to a wise man is true only from the
standpoint of the world and is intended just
to give an idea of his ideal behaviour. Really
speaking, in the eyes of a wise man no such
thing as ëall beingsí exists apart from God,
the only Reality, nor does he claim to serve
them.

The word ë°R¶ií is derived from the root
ë°R¶í which denotes motion, and by implication
carries the sense of knowledge or a vision
of Reality. Accordingly a ë°R¶ií is one who
has thoroughly grasped the real Truth.

Therefore, it is quite reasonable to interpret
ë°R¶ií as meaning the knower of Brahma. The
use of the adjectives ëK¶∂ƒakalma¶å¨í,
ëChinnadvaidhå¨í and ëYatåtmåna¨í, also
support this interpretation.

The ›ruti says: ìWith the realization of
God, who is both the cause of this universe
and the universe itself, the knot of ignorance
in the heart of the God-realized soul is
broken, all doubts are slashed to pieces and
the latencies of all actions wiped out.î*
(MuƒŒ. Up., II.ii.8)

∑§Ê◊∑˝§ÊœÁflÿÈQ§ÊŸÊ¢ ÿÃËŸÊ¢ ÿÃøÃ‚Ê◊ỖÔ–
•Á÷ÃÊ ’˝rÊÔÁŸflÊ¸áÊ¢ flÃ¸Ã ÁflÁŒÃÊà◊ŸÊ◊ỖH 26H

∑§Ê◊∑˝§ÊœÁflÿÈQ§ÊŸÊ◊Ỗ to those who are free from lust and anger; ÿÃËŸÊ◊˜Ô to those wise
men; ÿÃøÃ‚Ê◊Ỗ to those who have subdued their mind; •Á÷Ã— all round; ’˝rÊÔÁŸflÊ¸áÊ◊Ỗ Brahma,
the abode of eternal peace; flÃ¸Ã is present; ÁflÁŒÃÊà◊ŸÊ◊Ỗ to those who have realized God.

To those wise men who are free from lust and anger, who have subdued their mind
and have realized God, Brahma, the abode of eternal peace, is present all-round.     (26)

ëViditåtmanåmí in this verse are intended to
indicate complete absence of the evils of
impurity, distraction and obscurity respectively;
and thus the attainment of complete knowledge
of God has been shown here. It is, therefore,
quite reasonable to construe the word ëYat∂í
as meaning a ëself-controlled man of
Knowledgeí who has realized God through
the practice of Så∆khyayoga.

In the eyes of the God-realized soul,
God alone, who is the supreme Reality and
the embodiment of Knowledge and Bliss,
exists here, there and everywhere, in all
directions, above as well as below, outside
as well as inside, at all times and every
moment. Nothing else than Brahma, the one
without a second, has any reality. This is
what is meant by the statement that ìto the
wise man God is present all round.î

The mind of the wise is absolutely pure.
Hence no trace of morbid feelings like
lust and anger remains therein. This is what
is indicated by the use of the term
ëKåmakrodhaviyuktånåmí. Whatever is done
through the agency of the mind and senses of
such lofty souls is naturally conducive to the
interests of others. If in his active life and
according to the needs of the moment his mind
and senses display lust or anger which is
consistent with the injunctions of the scriptures,
it should be taken to be a mere sport enacted
in the interests of the world order. It is just
like the behaviour of an actor in a play.

The evils of impurity, distraction and
obscurity are the three great obstacles in the
path of Knowledge. The wise alone are
completely free from them. The adjectives
ëKåmakrodhaviyuktånåmí, ëYatacetasåmí and

* Á÷lÃ NUŒÿª˝ÁãÕÁ≥¿UlãÃ ‚fl¸‚¢≥ÊÿÊ—– ˇÊËÿãÃ øÊSÿ ∑§◊Ê¸ÁáÊ ÃÁS◊Ÿ˜Ô ŒÎCÔU ¬⁄UÊfl⁄UH
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Each individual has been in contact with
external objects from time without beginning;
his mind is, therefore crowded with impressions
left by them, which are countless in number.
Regarding sense-objects as charming and
delightful, man ever goes on dwelling on
them, with the result that old impressions,
stored up in the mind, get revived one after
another and continue to stir the fire of
attachment and desire burning in his heart.
His mind is, therefore, never at rest. Nay,
memories of past experiences keep haunting
his mind even when he occasionally sits
down to meditate on God in some secluded
corner, renouncing sense-objects externally.
The result is that he is unable to meditate

upon God. Constant thoughts of sense-objects
are the main obstacle in his way. And this
chain does not end so long as one regards
these objects as delightful. It is, therefore,
that the Lord asks us to realize by dint of
reason and dispassion all external objects as
ephemeral, transient, full of sorrow and a
source of suffering, and wipe off all their
impressions from our mind. Then and then
alone will the mind be tranquil and steady.

* * *
If we keep our eyes wide open and go

on gazing all round, our attention will be
naturally diverted and we shall not be able to
collect and concentrate our mind; if, on the
other hand, we close our eyes, we are apt to

Realization of God through both the paths of Action and Knowledge, and the
characteristics of God-realized souls have been spoken of in the above verses. In order to
show that followers of the paths of Knowledge and Action both can with advantage
practise meditation after duly controlling their mind and senses with the help of dispassion;
the Lord now proceeds to describe in brief the Yoga of Meditation (Dhyånayoga) with its
fruit:

S¬≥ÊÊ¸ã∑Î§àflÊ ’Á„U’Ê¸sÔÊ¢pˇÊÈpÒflÊãÃ⁄U ÷˝ÈflÊ—–

¬˝ÊáÊÊ¬ÊŸÊÒ ‚◊ÊÒ ∑Î§àflÊ ŸÊ‚ÊèÿãÃ⁄UøÊÁ⁄UáÊÊÒH 27H

ÿÃÁãº˝ÿ◊ŸÊ’ÈÁh◊¸ÈÁŸ◊Ê¸ˇÊ¬⁄UÊÿáÊ— –

ÁflªÃë¿UÊ÷ÿ∑˝§ÊœÊ ÿ— ‚ŒÊ ◊ÈQ§ ∞fl ‚—H 28H
S¬≥ÊÊ¸ŸỖ sense-enjoyments; ∑Î§àflÊ ’Á„U— shutting out (of the mind by refusing to think of

them); ’ÊsÔÊŸ˜Ô external; øˇÊÈ— the gaze; ø and; ∞fl verily; •ãÃ⁄U (∑Î§àflÊ) ÷˝ÈflÊ— (fixing) on the
space between the eye-brows; ¬˝ÊáÊÊ¬ÊŸÊÒ the Pråƒa and the Apåna breaths; ‚◊ÊÒ ∑Î§àflÊ having
regulated; ŸÊ‚ÊèÿãÃ⁄UøÊÁ⁄UáÊÊÒ flowing within the nostrils; ÿÃÁãº˝ÿ◊ŸÊ’ÈÁh— who has brought his
senses, mind and reason under control; ◊ÈÁŸ— contemplative soul; ◊ÊˇÊ¬⁄UÊÿáÊ— intent on
liberation; ÁflªÃë¿UÊ÷ÿ∑˝§Êœ— (is) free from desire, fear and anger; ÿ— who; ‚ŒÊ ever; ◊ÈQ§—
(is) liberated; ∞fl verily; ‚— that.

Shutting out all thoughts of external enjoyments, with the gaze fixed on the space
between the eye-brows, having regulated the Pråƒa (outgoing) and the Apåna
(ingoing) breaths flowing within the nostrils; he who has brought his senses, mind
and intellect under control,ósuch a contemplative soul intent on liberation and free
from desire, fear and anger, is ever liberated.                          (27,28)
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fall an easy prey to sloth and drowsiness.
That is why we have been asked to keep the
gaze fixed on the space between the eye-
brows. Beside; there are other reasons also
connected with the science of Yoga. We are
told that in the space between the eye-brows
is located the bi-petalled spiritual plexus known
as the ëÅj¤å-Cakraí. In the vicinity of this
plexus lie the seven sheaths, the last of which
is known as ëUnman∂í; having reached this
last sheath, the soul does not return to this
mortal world. It is for this reason that the
Yog∂s fix their gaze on the ëÅj¤å-Cakraí.

The next step we have been called upon
to take is to regulate the flow of the outgoing
and ingoing breaths. Let us remember in this
connection that the natural flow of the outgoing
and ingoing breaths is uneven. Sometimes
they flow through the left nostril and sometimes
through the right. When flowing through the
left, they are said to be flowing through the
passage of ëIŒaí, and when flowing through
the right, they are said to be flowing through
the passage of ëPingalåí. In such a state,
manís mind remains unsteady. To maintain
an even flow of the Pråƒa and the Apåna
breaths through both the nostrils is what is
meant by regulating their flow. This is also
known as directing their flow through the
channel of ëSu¶umƒåí. When passing through
the ëSu¶umƒåí the flow of the Pråƒa and
Apåna breaths is very thin and gentle. In this
state the unsteadiness and restlessness of the
mind automatically disappear, and it gets
easily concentrated on God.

In order to maintain an even flow of the
two breaths, the Apåna breath should be
inhaled through the left nostril, and the Pråƒa
breath exhaled through the right. The order
should be changed alternately. Mental repetition
of Godís Name should continue side by side
with this process and an endeavour should
be made to see to it that the processes of

exhalation and inhalation take an equal amount
of time, and to make their flow even and
thinner. Through continuous practice when
the flow of both becomes even, gentle and
thin and they cease to be felt outside the nose
and within the throat and so on, it should be
understood that the pråƒa and Apåna breaths
have become regulated and thin.

The adjective ëNåsåbhyantaracåriƒauí
has been used just to indicate that the
processes of exhalation and inhalation have
to be regulated and made even, and not to
be suspended in this practice.

* * *
The senses are noted for their way-

wardness; they run after any object they like
and any time they please, of their own free
will. The mind too is ever unsteady and loath
to give up its habits; and the intellect does
not firmly adhere to one supreme conviction.
To reduce them to orderliness and submission
and turn them inwards or Godwards by
regular training with the help of reason and
dispassion is what is meant by bringing them
under control. This being done, the senses
will not wantonly indulge in their respective
objects but will tamely follow our will and
remain tied down to where we direct them
to be; the mind will get concentrated according
to our will, and the intellect will firmly and
resolutely adhere to one conclusion of our
choice. It is believed, and rightly so, that the
fifth limb of the Å¶¢å∆gayoga or the Yoga
of eight limbs, viz., ëPratyåhåraí (which
consists in withdrawing the senses from their
objects) is easily accomplished through control
of the senses; the next limb, viz., ëDhåraƒåí
(focussing the mind on a particular spot)
becomes easy through subjugation of mind;
and control over the intellect makes the
seventh limb, viz., Dhyåna or meditation
(fastening the intellect to one conclusion)
easy. Therefore, in the practice of meditation
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subjugation of all these three is essential.
* * *
Mok¶a or Liberation is the same as

God-realization, the attainment of the Supreme
Goal or the Highest Abode or Mukti (Release).
This is a state which lies beyond the range
of mind and speech. Only this much can be
said with regard to it that in this state man
is released completely and once for all, from
all the shackles of Karma and becomes the
very embodiment of supreme Blessedness
and the highest Bliss, infinite and unique in
character. He who has thoroughly devoted
his senses, mind and intellect to the attainment
of this Liberation or God, is ever and
unceasingly striving after this end, nay,
whose sole aim is to realize God and who
does not consider anything else as worth
seeking for, is signified by the word
ëMok¶aparåyaƒa¨í.

ëMunií literally means one who is given
to contemplation. Hence the word ëMuni¨í
stands here for him who, having a firm belief
in the omnipresence of God, is always busy
contemplating on Him even in his active life
as in the hours of meditation.

* * *
Desire is always preceded by a feeling

of want; fear has its root in an apprehension
of mishap; while anger ensues when someone
interferes with the attainment of oneís  desire

or when oneís will is not carried out. He
who attains perfection through the practice
of meditation as described above feels the
presence of God and God alone every where
and at every time and misses Him nowhere.
What, then, can he wish for? When there
is no reality other than God and when God,
who is ever-existent, eternal, limitless and
imperishable, never loses anything, why should
there be any fear following from an
apprehension of mishap? And when he
ceases to have any desire or longing, having
fully and eternally realized God, how and
on whom will he be angry? Therefore, in
this state, his mind will never and under no
circumstance entertain a desire of any sort
either during his active life or even in a
dream, nor can he have any cause for fear,
nor, again, will he feel angry under any
circumstance. This is what is meant by the
adjective ëVigatecchåbhayakrodha¨í.

The indeclinable ëEvaí denotes certainty.
That is to say, the exalted soul who has by
means of the above practices completely rid
himself of desire, fear and anger stands
liberated under all circumstances, viz., during
meditation as well as in active life and no
matter whether he is alive or dead. He has
without doubt obtained complete freedom
once for all from the trammels of the world,
and has realized God.

In the course of His reply to Arjunaís query, the Lord discussed the nature of
Karmayoga and Så∆khyayoga, spoke of the attainment of God through both these
disciplines and described the characteristics of those who have attained perfection through
either. Then He briefly dealt with Dhyånayoga or the path of Meditation too as auxiliary
to both disciplines. Now for the man who finds himself unable to follow any of these
three paths, subduing his mind and senses in the manner stated above, the Lord gives
below a brief description of Bhaktiyoga (the Yoga of Devotion), which easily leads to
the attainment of the highest Goal.

÷ÊQ§Ê⁄¢ ÿôÊÃ¬‚Ê¢ ‚fl¸∂UÊ∑§◊„UE⁄U◊˜ÔÔ–

‚ÈNUŒ¢ ‚fl¸÷ÍÃÊŸÊ¢ ôÊÊàflÊ ◊Ê¢ ≥ÊÊÁãÃ◊Îë¿UÁÃH 29H
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Practice of virtues like non-violence,
truth etc., service and adoration of parents
and other elders, of gods as well as the
Bråhmaƒas, affording relief to the afflicted,
and distressed, the poor and the oppressed,
with love and regard, the adequate means
adopted for alleviating their suffering, and all
other virtuous actions such as the performance
of a sacrifice, charity etc., are included in
ësacrificeí and ëausteritiesí. God is the soul
of all beings (X.20). Therefore, it is God
Himself existing in the form of gods, the
Bråhmaƒas, the afflicted and the distressed,
who receives all services and worship.
Therefore, truly speaking, He is the only
enjoyer of all sacrifices and austerities (IX.24).
Not knowing the reality and power of God,
men regard the gods and men whom they
serve and adore as the recipients of their
sacrifices and service etc; hence the reward
which they get in lieu thereof is only finite
and perishable (VII.23). They do not attain
real peace. But the man who knows the
reality and glory of God sees God Himself
seated in all as their very self. Therefore,
conscious of His presence in all beings,
when he serves them he feels that in the form
of gods, the Bråhmaƒas, the afflicted and the
distressed, etc., he is serving none else than
the all-pervading Lord, the highest object of
his worship and love. A man finds excessive
joy and a unique mental peace in the service
of him whom he regards as deserving of
honour and regard, for whom he has reverence
and respect, or for whom he cherishes an

iota of true love in his heart. Does a devoted
son feel any fatigue in the service of his
father, an affectionate mother in looking after
her son and a loving wife in attending on
her lord? Does a true disciple or follower
evade on any account the service of his
venerable preceptor or spiritual guide? One
feels ever inspired with new vigour in
serving the object of oneís esteem, veneration
or love, and will never be fed up with his
or her service. Such a man will never think
that he is in any way obliging the object of
his service nor will he attach any importance
to his services. On the other hand he will
take such an opportunity of service as a
proud privilege. The more he is able to serve,
the greater is the degree of modesty and true
humility he manifests. Far from feeling that
he is doing an obligation to the object of his
service he is afraid every moment lest he be
deprived of that privilege. He takes to this
service only because it fills his mind with
unique peace. But this peace does not deter
him from the path of service, becuase his
heart is ever brimming with excessive joy
and unsatiated with it he feels inclined to
serve more and more. When service evoked
by worldly esteem, veneration and love is
so sincere, so earnest and so peace-giving,
no one can tell how much and what kind
of transcendent joy and unique and heavenly
peace a devotee must be experiencing, who
perceives in all his most beloved Lord, the
highest object of worship for the whole
world, the Supreme Deity of all deities,

÷ÊQ§Ê⁄U◊Ỗ the enjoyer; ÿôÊÃ¬‚Ê◊̃Ô of (all) sacrifices and austerities; ‚fļ∂UÊ∑§◊„UE⁄U◊̃Ô the supreme
Lord of all the worlds; ‚ÈNUŒ◊Ỗ the disinterested friend; ‚fl¸÷ÍÃÊŸÊ◊Ỗ of all beings; ôÊÊàflÊ having
known (in reality); ◊Ê◊Ỗ Me; ≥ÊÊÁãÃ◊Ỗ peace; ´§ë¿UÁÃ attains.

Having known Me in reality as the enjoyer of all sacrifices and austerities, the
supreme Lord of all the worlds, and the disinterested friend of all beings, My devotee
attains peace.                                                            (29)
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Omnipotent, and the Eternal Abode of the
highest glory and unthinkable majesty, and
worships Him with a sincerity full of genuine
faith and intense love continuously flowing
towards Him in a stream of the purest and
sweetest nectar. Those alone who enjoy this
rare privilege through the Grace of God can
realize this.

* * *
God is the Lord and Master of Indra

(Regent of the eastern quarter), Varuƒa
(Regent of the western quarter), Kubera
(Regent of the northern quarter), Yama
(Regent of the southern quarter) and other
regional guardians of the world, as also of
the Lords of different universes controlling
the affairs of their respective universes. Hence
the ›ruti says: ìTo Him, the supreme Lord
of all Lordsî* (Svet. Up., VI.7).

The Lord creates, maintains and dissolves
the myriads of world-systems as a part of
His Cosmic Play through His indescribable
divine potency known by the name of Måyå,
and duly controlling them all, still remains
aloof from all. To know God as Omnipotent,
the controller and supervisor of all, and the
Overlord of all Lords in this way is to know
Him as the ìSupreme Lord of all worldsî.
The devotee who has thus known Him
comes to realize His great glory and divinity
and cannot forget Him even for a moment.
Altogether free from fear and anxiety, he
dwells exclusively upon Him. Enemies like
lust and anger, which disturb the calm of
oneís mind, cannot even approach him. In
his eyes, there is none greater than God.
Therefore, he is always and constantly
absorbed in meditation on God, the boundless
ocean of supreme peace and bliss. This is
how he attains peace.

Again, there is nothing in the whole

world, which is unattained by God and for
which He may have any selfish connection
with anyone. He is always and at every
moment fully satisfied (III.22). But being the
very embodiment of compassion, He naturally
provides for the well-being of all as an act
of Grace to all, and appearing amidst us
again and again performs such a variety of
wonderful deeds that men obtain redemption
by merely chanting them. The good of the
world is involved in all His activities. He
confers a boon even on those whom He kills
or chastises. No dispensation of His is
devoid of compassion and love. Hence God
is the disinterested friend of all creatures.
People do not know this secret; that is why
they rejoice and grieve on coming in contact
with what is agreeable and disagreeable
respectively in the eyes of the world; and
that is why they have no peace of mind. He
who comes to know and believe that God
is his disinterested friend and lover and that
whatever He does is conducive to his welfare,
remains ever joyful. He regards every thing
that happens as a blessed dispensation of the
all-merciful God, full of love and kindness.
Hence he obtains everlasting Peace. There
remains no cause for his mental peace being
disturbed in any way. Even in the world we
find that if an ordinary man stands in the
good grace of a high officer wielding great
power and authority or some ruler or king,
and comes to know that such and such a
man of authority and power really wishes
him well and is ready to protect him, he
considers himself very lucky and shaking off
all anxiety and fear is transported with joy,
even though the said officer or ruler is not
altogether unselfish, nor all-powerful, nor the
master of all. It will be difficult for us to
judge how much and what kind of unearthly

* Ã◊ËE⁄UÊáÊÊ¢ ¬⁄U◊¢ ◊„UE⁄U◊Ỗ–
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joy and unique peace will be attained by us
if God Himself, who is all-powerful and all-
seeing, the Supreme Lord of all the worlds,
the Controller and inner Witness of all, and
an ocean of infinite and unthinkable virtues,
proclaims Himself to be our disinterested
friend and we for our part put faith in His
words and acknowledge Him as our Friend !

Now the question is, Do we attain peace
only if we know that God is possessed of all
the three attributes mentioned in this verse or
by simply knowing Him to be possessed of
any one of these virtues ? Our answer is that
even he who realizes Him as endowed with
only one of the above virtues obtains peace,
to say nothing of him who knows Him to be
possessed of all the three attributes. For even
the former cannot but adore Him with exclusive
devotion. As a result of this adoration the
Grace of God begins to descend on him, and
through Divine Grace he speedily realizes
His nature, glory, reality and virtues, and
attains perfect peace. And when he compares
himself, a mean and insignificant creature,
with the Supreme Lord of the whole creation,
who rests eternally in His infinite and
unthinkable glory, who is adored by the
whole order of gods and great °R¶is or sages,
is the sole enjoyer of all sacrifices and
austerities, and the Supreme Lord of all Lords
and myriads of universes, and feels such a
Lord to be his loving friend, his joy and
peace know no bounds. Nay, he will feel
that he is the most lucky of all creatures, the

most favoured of all human beings. One
cannot imagine with what gratitude of heart
unknown before, with what peculiar feelings
surging within him, and with what ecstasy of
joy he throws himself once for all at the holy
feet of the Lord !

* * *
To realize God as the enjoyer of all

sacrifices and austerities, the Supreme Lord
of all the worlds, and the disinterested friend
of all creatures, and to realize His Nature,
glory, reality and attributes, one should cultivate
devout and loving association with
exalted souls, hear and ponder over the
teachings of the scriptures and should
fervently pray to Him throwing oneself
completely at His mercy, so that through His
Grace everything will be revealed and the
seeker will develop exclusive devotion to
Him.

The word Måm, in this verse stands for
the integral Divinity who, though unborn,
imperishable and the Supreme Lord of all
beings, appears from time to time in our
midst through His Yogamåyå or divine
potency to revel in Sports, summoning His
Prakæti to His aid, who is now preaching to
Arjuna in the form of ›r∂ Kæ¶ƒa and who
is both attributeless and with attributes, formless
as well as endowed with Form, manifest as
well as unmanifest, existing in all forms, the
supreme Reality and Oversoul, Omnipotent,
all-pervading, the substratum of all and the
Supreme Lord of all spheres.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ∑§◊¸‚ÛÿÊ‚ÿÊªÊ

ŸÊ◊ ¬@◊Ê˘äÿÊÿ—H 5H

Thus, in the Upani¶ad sung by the Lord, the Science of Brahma, the scripture
of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna, ends the fifth

chapter entitled ìThe Yogas of Action and Knowledge.î

U
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›r∂madbhagavad-G∂tå
Chapter VI

This chapter discusses at length Dhyånayoga or the Yoga of Meditation as auxiliary
to the practice of both Karmayoga and Så∆khyayoga. Control over the body, senses, mind

and intellect is extremely necessary in Dhyånayoga. The body, senses, mind
and intellectóall these are designated by the term ëÅtmåí (Self) and the
chapter specially deals with their control; therefore, it has been given the

title of ìThe Yoga of Self-Control.î
Verse 1 of this chapter contains a tribute to the Karmayog∂. Establishing the identity

of ëSa≈nyåsaí and ëKarmayogaí in verse 2, the Lord describes in verse 3 the means as
well as the fruit of attaining perfection in Karmayoga. Verse 4 shows the
marks of the man who has climbed to the heights of Yoga. Verse 5
encourages man to attain to the heights of Yoga, and lays down his duty.

Verse 6 explains how ìoneís own Self is oneís friend, and oneís own Self is oneís enemy,î
and verse 7 shows the fruit of subduing the body, mind, senses etc. Verses 8 and 9 describe
the marks and glory of the God-realized soul. Urging the necessity of practising Dhyånayoga
in verse 10, the Lord discusses in verses 11 to 14 one after another the place and seat suitable
for the practice of meditation as well as the mode of practising it. Dealing with the fruit of
the practice of Dhyånayoga in verse 15, the Lord prescribes in verses 16 and 17 rules
regarding diet, recreation, and sleep etc., suitable for Dhyånayoga and the fruit of following
those rules. Describing in verse 18 the marks of one who has attained the final stage in the
practice of Dhyånayoga, the Lord depicts in verse 19 the state of a Yog∂ís mind by adopting
the analogy of a light. Describing in verses 20 to 22 the state of mind of one who has
realized God through the practice of Dhyånayoga, He terms it as ëYogaí in verse 23, and
urges the advisability of attaining it. Detailing in verses 24 and 25 the process of meditation
on God as the One indistinguishable with the Sådhaka, the Lord urges in verse 26 the
necessity of withdrawing the mind again and again from objects of senses and concentrating
it on God. Verses 27 and 28 declare that the practice of Dhyånayoga leads to the attainment
of ìeverlasting blissî. Describing in verse 29 the state of the Så∆khyayog∂ during his active
life, the Lord depicts in verse 30 the final stage in the practice of the Bhaktiyog∂ or follower
of the path of Devotion, and how he sees God everywhere and in all beings. Verse 31
describes the marks and glory of the Yog∂, who has realized God through the practice of
Devotion, and verse 32, of the aspirant who has reached that consummation through the
practice of Så∆khyayoga. Declaring in verse 33 stability in Yoga in the form of equability
as difficult of attainment owing to restlessness of the mind, Arjuna pronounces the mind also
in verse 34 as exceedingly difficult to control. Confirming the statement of Arjuna, the Lord
shows in verse 35 the ways of controlling the mind. Verse 36 says that Yoga is difficult to
attain for one whose mind is not subdued, but easy of attainment by one who has control
over it. Questioning the Lord in verses 37 and 38 about the fate of one who has fallen from

Title of the
Chapter

Summary of
the Chapter
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Yoga, in verse 39 Arjuna implores Him to clear his doubts. The Lord answers Arjunaís
queries in verses 40 to 45 showing that those who have fallen from Yoga do not meet with
an evil destiny, but ascend to heaven after death and are reborn in the house of pious and
wealthy men, whereas such among them as are full of dispassion are born in the family of
enlightened Yog∂s, wherein they instinctively regain the understanding of their previous
birth; that even those born in a rich family feel drawn towards God by the force of their past
tendencies; and in conclusion He reveals the glory of seeking Yoga in the shape of
equability and describes the ultimate destiny of him who takes birth in the family of Yog∂s.
Describing the glory of a Yog∂, the Lord exhorts Arjuna in verse 46 to become a Yog∂, and
concludes the chapter in verse 47 by praising, of all the Yog∂s, him (Arjuna), who devoutly
adores the Lord with exclusive devotion.

In the beginning of Chapter V Arjuna requested the Lord to tell him definitely whether
ëKarmasa≈nyåsaí (Så∆khyayoga) or ëKarmayogaí was decidedly conducive to his highest

good. In reply to this the Lord declared both the disciplines as leading
to the highest goal, but pronounced Karmayoga as superior inasmuch as
it is easier of practice. He then thoroughly discussed the nature, modes

of practice and fruit of both the disciplines, and briefly introduced the subject of
Dhyånayoga as well, taking it as exceedingly useful in the practice of both the above
disciplines, and as a principal means of God-realization. But Arjuna was neither clearly
instructed as to which of the two disciplines he should adopt for practice, nor all the
limbs and aspects of Dhyånayoga were brought out in detail in that Chapter. Chapter
VI is, therefore, introduced in order to discuss the subject of Dhyånayoga in detail with
all its limbs, and begins with a praise of Karmayoga in the following words, with a view
to inducing Arjuna to take to Karmayoga mixed with Bhakti (devotion):

üÊË÷ªflÊŸÈflÊø

•ŸÊÁüÊÃ— ∑§◊¸»§∂¢U ∑§ÊÿZ ∑§◊¸ ∑§⁄ÊÁÃ ÿ—–

‚ ‚ÛÿÊ‚Ë ø ÿÊªË ø Ÿ ÁŸ⁄UÁªAŸ¸ øÊÁ∑˝§ÿ—H 1H
•ŸÊÁüÊÃ— depending not; ∑§◊¸»§∂U◊Ỗ on the fruit of actions; ∑§Êÿ¸◊Ỗ obligatory; ∑§◊Ô̧ acts; ∑§⁄UÊÁÃ

performs; ÿ— who; ‚— he; ‚ÛÿÊ‚Ë (is) a Sa≈nyås∂ (Så∆khyayog∂); ø and; ÿÊªË a Yog∂ (Karmayog∂);
ø and; Ÿ (is) no Sa≈nyås∂; ÁŸ⁄ÁUªA— he who has merely renounced the sacred fire; Ÿ ø nor;
•Á∑˝§ÿ— he who has merely given up all activity.

›r∂ Bhagavån said: He who does his duty without expecting the fruit of actions
is a Sa≈nyås∂ (Så∆khyayog∂) and a Yog∂ (Karmayog∂) both. He is no Sa≈nyås∂
(renouncer) who has merely renounced the sacred fire; even so, he is no Yog∂, who
has merely given up all activity.                                                     (1)

Link of the
Chapter

For, he who possesses attachment for
enjoyments or actions cannot wholly renounce
dependence on the fruit of actions. Attachment
naturally stimulates desire for the fruit of
actions. Therefore, he who has given up

Although the Lord says nothing in this
verse about renunciation of attachment, and
speaks only of giving up dependence on the
fruit of actions, the former should be taken
as implied in the latter type of renunciation.
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dependence on the fruit of actions should  be
understood to have given up attachment as
well. Everything is not expressly mentioned
every time, and whatever is omitted in a
particular context should be taken as implied
by its mention elsewhere. Where renunciation
of the desire for fruit is mentioned without
any reference to renunciation of attachment
(II.51; XVIII.11), the latter type of renunciation
as well should be understood as implied
therein. Similarly, where renunciation of
attachment is mentioned without any reference
to renunciation of the desire for fruit (III.19;
VI.4), the latter should be regarded as implied.

All enjoyments of this world and the
next, such as the possession of a wife, progeny,
wealth, honour, fame and the enjoyments of
heaven etc., should be treated as included in
the fruit of actions. Whatever an ordinary man
does, he does it with reference to a particular
motive or fruit. That is why his actions throw
him repeatedly into the whirligig of births and
deaths. Therefore, regarding all enjoyments
of this world and the next as transient,
momentary and a source of suffering, one
should wholly give up attachment, the sense
of possession and the desire for fruit. This is
what is meant here by renunciation of
dependence on the fruit of actions.

All good actions, such as the performance
of sacrifice and the practice of charity and
austerities, as well as those performed either
for keeping the body and soul together or in
the interest of the public with due regard to
oneís order in society and stage in life, and
sanctioned by the scriptures, are all worthy
actions. They should always be duly, earnestly
and diligently performed in accordance with
the scriptural ordinance, and as a matter of
duty, to the best of oneís ability.

A Karmayog∂ of this type, having
renounced all thoughts of the world, attains

that true Knowledge which is the fruit of
both the disciplines of Så∆khyayoga and
Karmayoga. That is why he is regarded as
partaking of the virtues of both the Så∆khyayog∂
and the Karmayog∂.

The word ëNiragni¨í denotes one who
has entered the order of Sa≈nyåsa through
renunciation of the sacred fire. He who
having renounced the sacred fire has entered
the order of Sa≈nyåsa, but has not been able
to develop in himself the characteristies of
a J¤ånayog∂, is no Sa≈nyås∂ in the true sense
of the term; for he has renounced only the
sacred fire and not the sense of doership in
respect of all his actions, nor the feeling of
mineness, attachment and his self-identification
with the body. This is what the Lord means
when He says that ìhe is no Sa≈nyås∂, who
has merely renounced the sacred fire.î

The word ëAkriyaƒí stands for one who
has totally abandoned all forms of activity
and is wholly absorbed in meditation. He is
no Yog∂ in the real sense of the term, who
having abandoned all activities has taken to
meditation, but whose mind is full of evils
like egoism, the feeling of possession, likes
and dislikes, and desire; for he too has
renounced only external activities, and not
the feeling of mineness, egotism, attachment,
desire and anger etc. This is what the Lord
means when He says that ìhe is no Yog∂,
who has not given up thoughts of the
world.î

Contrary to this, he who has entered the
order of Sa≈nyåsa, having totally renounced
the sacred fire and at the same time possesses
all the marks of a J¤ånayog∂ as described in
verses 8,9,13,24,25 and 26 of Chapter V, is
the ideal Sa≈nyås∂. It is only to bring out
the glory of such great souls among Sa≈nyås∂s
that even non-Sa≈nyås∂s manifesting in
themselves the characteristics of a J¤ånayog∂
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are given the honorific title of ëSa≈nyås∂.
There can be no other reason for calling
them Sa≈nyås∂s.

Even so, he who having renounced
all activities remains constantly engaged in

meditation and whose mind is altogether free
from evils like the sense of possession, likes
and dislikes, lust and anger, and who has
thus given up all thoughts of the world, is
an ideal Yog∂.

In the preceding verse the Lord called him who does his duty without reference to
its fruit both a Sa≈nyås∂ and a Yog∂. In this connection it may be asked: If ëSa≈nyåsaí
and ëYogaí represent two different states, how can it be possible for the Sådhaka referred
to above to possess the characteristics of both? The question is answered in the next verse,
which establishes identity between ëSa≈nyåsaí and ëYogaí:

ÿ¢ ‚ÛÿÊ‚Á◊ÁÃ ¬˝Ê„ÈUÿÊ¸ª¢ Ã¢ ÁflÁh ¬Êá«Ufl–

Ÿ sÔ‚ÛÿSÃ‚VÔUÀ¬Ê ÿÊªË ÷flÁÃ ∑§pŸH 2H
ÿ◊Ỗ which; ‚ÛÿÊ‚◊Ỗ ßÁÃ as Sa≈nyåsa; ¬˝Ê„ÈU— they speak of; ÿÊª◊˜Ô (to be the same as) Yoga;

Ã◊˜Ô that; ÁflÁh you know; ¬Êá«Ufl O son of PåƒŒu, Arjuna; Ÿ does not; Á„U for; •‚ÛÿSÃ‚VÔUÀ¬—
who has not given up thoughts of the world; ÿÊªË a Yog∂; ÷flÁÃ become; ∑§pŸ anyone.

Arjuna, you must know that what they call Sa≈nyåsa is no other than Yoga; for
none becomes a Yog∂, who has not given up his thoughts of worldly desires.     (2)

the world, the mind cannot be completely
united with God. That is why renunciation
of thoughts of the world is indispensable for
all aspirants. One Sådhaka retires to some
secluded corner and takes to the practice of
meditation on God with the help of Åsana,
Pråƒåyåma, etc., another tries to remain
constantly engaged in disinterested action for
the sake of God and in obedience to His
commands; while a third devotes a part of
his time to the practice of meditation and a
part to the performance of disinterested action.
None of these can be called a Yog∂ or a
YogårµuŒha (one who has climbed to the
heights of Yoga), until and unless he has
wholly renounced all thoughts of the world.
Perfection in Yoga is attained by a Sådhaka
only when freed from all attachment for
actions and worldly objects, he entirely
renounces all thoughts of the world. A
Så∆khyayog∂ too will become a Sa≈nyås∂
in the true sense of the term only when

To be established in identity with God,
eradicating the sense of doership in respect
of all activities of the body, senses and mind,
is what is meant by ëSa≈nyåsaí. This represents
the final stage in the practice of Så∆khyayoga.
And ëYogaí means the attainment of
actionlessness, which is the highest stage of
Karmayoga reached through renunciation of
the sense of possession, attachment and
desire. Thoughts of the world are totally
absent in both these states, and the Supreme
Reality or God whom the Så∆khyayog∂
attains is no other than the God attained by
the Karmayog∂. It is in this sense that
ëSa≈nyåsaí and ëYogaí have been declared
in this verse as one.

The word ëSa∆kalpaí means indulging
in thoughts of the world with the feeling of
possession as well as in terms of likes and
dislike. Total absence of such thoughts is
what is implied by their renunciation.

Without wholly renouncing thoughts of
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his mind is altogether free from thoughts
of the world. It is in this sense that

Sa≈nyås has been declared as one with
Yoga.

duties consistent with oneís order in society,
stage in life, position and circumstances, without
attachment and the desire for fruit is a stepping-
stone to the attainment of perfection in Yoga.
It was for this very reason that the Lord
stated in verse 4 of Chapter III that one
cannot attain freedom from action without
entering upon action.

The word ë›ama¨í cannot be interpreted
to mean actual renunciation of activity. For
verses 2 and 4 both speak of renunciation of
thoughts of the world. Etymologically also
the word ë›ama¨í means attainment of
tranquillity through control of the mind. The
G∂tå uses the word in the same sense in
XVIII.42 as well. And thoughts of the world
completely cease only when the mind has
been brought under control  and has attained
tranquillity. Besides this, it is not possible to
renounce activity altogether. Therefore, it is
but reasonable to interpret the word ë›ama¨í
as meaning absence of thoughts of the
world.

The word ëKåraƒamí in the second half
of the verse, used with reference to ë›ama¨í,

The word ëMune¨í in this verse has
been used with reference to the man who
seeks to climb to the heights of Yoga as a
means to God-realization. Hence it should be
taken to mean the Sådhaka of a contemplative
nature given to meditation on God.

The word ëKarmaí includes all actions
consistent with oneís order in society, stage
in life, and status, and enjoined by the scriptures.
Performed without attachment and the desire
for fruit, all such actions can prove helpful in
the attainment of perfection in Yoga.

Although we concede that perfection in
Yoga can be attained even by him who has
renounced all actions and practises meditation
in a secluded corner, it should be remembered
in this connection that the practice of meditation
in seclusion too is a form of mental activity.
And the Sådhaka, who thus retires into
seclusion and practises meditation, has all the
same to perform bodily functions in the shape
of answering the calls of nature, ablution,
taking of food and drink and so on for the
maintenance of his body. Therefore, it is
quite reasonable to say that performance of

Praising Karmayoga in these words, the Lord now goes on to point out the means
of attaining it as well as its fruit:

•ÊL§L§ˇÊÊ◊È¸ŸÿÊ¸ª¢ ∑§◊¸ ∑§Ê⁄UáÊ◊ÈëÿÃ–
ÿÊªÊM§…USÿ ÃSÿÒfl ≥Ê◊— ∑§Ê⁄UáÊ◊ÈëÿÃH 3H

•ÊL§L§ˇÊÊ— desirous of climbing; ◊ÈŸ— to him who is given to contemplation; ÿÊª◊Ỗ to the
heights of Yoga; ∑§◊¸ (disinterested) action; ∑§Ê⁄UáÊ◊Ỗ a stepping-stone (to the attainment of
Yoga); ©UëÿÃ is spoken of (as); ÿÊªÊM§…USÿ ÃSÿ for the same man when he is established in
Yoga; ∞fl only; ≥Ê◊— absence of all thoughts of the world; ∑§Ê⁄UáÊ◊Ỗ the way (to blessedness);
©UëÿÃ is stated (to be).

To the contemplative, who desires to climb to the heights of Karmayoga,
disinterested action is spoken of as the stepping-stone; for the same man when he
is established in Yoga, absence of all thoughts of the world is said to be the way
to blessedness.                                                           (3)
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cannot be taken to mean the cause of or
incentive to action. For the word ë›ama¨í,
as shown above, denotes tranquillity of mind
in the form of absence of thoughts of the
world. Such a tranquillity cannot be conducive
to action. Whatever actions are done by the

man who is established in Yoga are impelled
only by his own Prårabdha or destiny or that
of other beings. Therefore, it is not logical
to hold ë›ama¨í to be the cause of action
in his case. The only reasonable interpretation
is to regard it as conducive to God-realization.

to in such glowing terms is one who has not
yet attained Yoga. Therefore, it does not stand
to reason that he who has renounced all
Sa∆kalpas is incapable of action. This proves
that renunciation of Sa∆kalpas does not mean
cessation of all mental activities. The word
ëSa∆kalpaí stands here for thoughts of the
world which are tainted by the feeling of
possession, attachment and aversion. It is the
renunciation of such thoughts which is implied
here by the word ëSarvasa∆kalpa-sa≈nyåsaí.
Such renunciation does not interfere in any
way with the scrupulous performance of action.
Those in whose eyes there is no reality except
God, accept or reject a thing taking it to be
nothing else than God. Such acceptance or
renunciation on their part cannot be said to be
impelled by thoughts of the nature pointed out
above. Such action in the form of acceptance
and rejection of objects can be performed
even by illumined souls. It is with reference
to such illumined souls that the Lord says
elsewhere that ëthough engaged in all forms

Attachment is the root of desire (II.62).
When one ceases to have attachment for
sense-objects and actions, desire will cease
automatically and as a matter of course.
There can be no effect without cause. Therefore,
absence of desire should be taken as implied
in absence of attachment.

The word ëSarvasa∆kalpasa≈nyås∂í does
not mean one whose mind or thinking faculty
has altogether ceased to operate. If
ëSarvasa∆kalpasa≈nyås∂í meant the suspender
of all mental activities, description of the
mental state of the ëYogårµuŒhaí would become
impossible. For he who has not attained that
state has no idea as to what it means; while
he who has attained it would be unable to
describe it due to his mind having ceased to
operate. Who is, then, to describe that
indescribable state? Moreover, in Chapter IV
the Lord has stated in clear words that ìhe
whose undertakings are free from desire and
Sa∆kalpa is called a sageî (IV.19); and it
cannot be asserted that the exalted soul referred

The preceding verse speaks of the ëYogårµuŒhaí or one who is established in Yoga.
One is naturally tempted to ask: What is the definition of ëYogårµuŒhaí? The next verse
answers this query by describing the marks of the man who is established in Yoga:

ÿŒÊ Á„U ŸÁãº˝ÿÊÕ¸·È Ÿ ∑§◊¸SflŸÈ·îÊÃ–
‚fl¸‚VÔUÀ¬‚ÛÿÊ‚Ë ÿÊªÊM§…USÃŒÊëÿÃH 4H

ÿŒÊ when; Á„U indeed; Ÿ neither; ßÁãº˝ÿÊÕ̧·È to the objects of senses; Ÿ nor; ∑§◊¸‚È to actions;
•ŸÈ·îÊÃ (one) feels attached; ‚fl¸‚VÔUÀ¬‚ÛÿÊ‚Ë one who has renounced all thoughts (of the
world); ÿÊªÊM§…U— established in Yoga; ÃŒÊ then; ©UëÿÃ is said (to be).

When a man ceases to have any attachment either for the objects of senses or
for actions, and has renounced all thoughts of worldly desires, he is said to have
climbed to the heights of Yoga.                                                   (4)
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of activities, he dwells in Meî (VI.31).
Men are found attached not only to

sense-enjoyments but to certain activities as
well. Hence it was necessary to mention
attachment for objects and actions separately.
Attachment for action may linger even after

one has given up attachment for sense-
enjoyments; for we find thoughtless people
attached even to vain pursuits. Therefore, in
order to show total absence of attachment in
the YogårµuŒha, it was necessary to mention
the absence of both kinds of attachments.

Describing thus the state of a ëYogårµuŒhaí or perfection in Yoga, which leads to
the attainment of the Supreme State, the Lord now points out the duty of man encouraging
him to attain that state:

©Uh⁄UŒÊà◊ŸÊ˘˘à◊ÊŸ¢ ŸÊà◊ÊŸ◊fl‚ÊŒÿÃ˜Ô–
•Êà◊Òfl sÔÊà◊ŸÊ ’ãœÈ⁄UÊà◊Òfl Á⁄U¬È⁄UÊà◊Ÿ—H 5H

©Uh⁄UÃ˜Ô should lift or rescue (from the ocean of metempsychosis); •Êà◊ŸÊ by oneself,
by oneís own efforts; •Êà◊ÊŸ◊Ỗ oneself; Ÿ should not; •Êà◊ÊŸ◊Ỗ oneself; •fl‚ÊŒÿÃ˜Ô degrade;
•Êà◊Ê ∞fl oneís own self; Á„U for; •Êà◊Ÿ— ’ãœÈ— (is) oneís friend; •Êà◊Ê ∞fl (and) oneís own
self; Á⁄U¬È— •Êà◊Ÿ— (is) oneís enemy.

One should lift oneself by oneís own efforts and should not degrade oneself;
for oneís own self is oneís friend, and oneís own self is oneís enemy.        (5)

care that the rare opportunity vouchsafed to
him in the shape of a human life is not
thrown away, and should make the most of
it by pursuing a course of discipline like
Karmayoga, Så∆khyayoga or Bhaktiyoga.
This is what is meant by lifting oneself by
oneís own efforts. Contrary to this, he who
indulges in sinful deeds under the impulse
of evils like attraction and repulsion, lust and
anger, greed and infatuation, and is
consequently deprived of the supreme fruit
of human existence, viz., God-realization,
and paves the way for birth in the lower
forms of life like swine and dogs etc., is
said to be degrading himself. The Upani¶ads
present a ghastly picture of the doom of
such souls, branding them as spiritual
suicides.*

Subject to ignorance, the embodied soul
has been floundering in the mire of
transmigration, which is full of sorrows, from
time without beginning, and passing through
various states of existence, good, bad and
indifferent, undergoes terrible suffering of
various kinds. Finding the J∂va in this miserable
plight, the All-merciful Lord confers on him
the rare boon of a human body,ówhich is
the only body suitable for spiritual practice,
and is, therefore, coveted even by gods,ó
and thus affords him a golden opportunity
whereby he can by pursuing a course of
spiritual discipline get out of the slough of
metempsychosis even in one birth, if he so
desires, and easily attain God, the embodiment
of supreme Bliss.

Therefore, a man should take particular

* •‚ÈÿÊ¸ ŸÊ◊ Ã ∂UÊ∑§Ê •ãœŸ Ã◊‚Ê˘˘flÎÃÊ—– ÃÊöSÃ ¬˝àÿÊÁ÷ªë¿UÁãÃ ÿ ∑§ øÊà◊„UŸÊ ¡ŸÊ—H

Those demoniac regions in the form of the lower forms of life, such as the swine, dogs and so on,
and the infernal regions are enveloped in darkness (the darkness of ignorance). Those who commit suicide
are condemned to such lower states. (∫¶a Upani¶ada 3)
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Calling upon the J∂va to lift himself by
his own efforts, the Lord assures him that
Prårabdha or destiny, howsoever unpropitious
it may be, does not stand in the way of oneís
progress. In other words, it lies in oneís own
hands to elevate or degrade oneself. Prårabdha
has nothing to do with it. If a man exerts
himself, he is sure to get out of the slough
of degradation and attain to the highest
summit of progress. Man should, therefore,
constantly strive with the utmost care and
diligence to elevate himself, lift himself from
where he is. Completely renouncing attraction
and repulsion, lust and anger, enjoyment of
worldly objects, lethargy, negligence, as well
as sinful conduct, he should practise virtues
like sense-control, mind-control, forbearance,
discrimination and dispassion. Giving up
thoughts of the world, he should try to
concentrate his mind on God with reverence
and love, and should endeavour to realize
God thorugh practices of adoration and
meditation, service and association with saints.
And until this consummation is reached, he
should not recede an inch nor pause even
for a moment. Pinning his faith on the Divine
grace, he should not allow himself to falter
in the least and taking his courage in both
hands should patiently and resolutely press
forward on the path of progress. Manís
progress is measured by the extent to which

he has been able to reform his nature and
mend his ways. Progress or advance consists
in reforming oneís nature and mending
oneís ways; and contrary to this, debasement
of oneís nature and conduct constitutes
degradation or fall.

Those whom one regards as oneís friends
due to attachments and worldly relations are
really speaking no friends at all, inasmuch as
they contribute to his bondage. Saints and
holy men, and even selfless strivers on the
spiritual path are no doubt oneís true friends,
inasmuch as they help one to attain freedom
from bondage. But their friendship and good-
will too is realized only when one takes the
initiative by developing in oneís heart genuine
reverence and love for them and conceiving
them to be oneís true friends, and follows the
line of conduct laid down by them. This  makes
it clear that oneís own self is oneís friend.
Even so, it is equally certain that one is harmed
only by viewing another person as oneís
enemy. Otherwise none can cause any spiritual
harm to any body. This proves that really
speaking he who strives to redeem himself is
his own friend, and he who acts otherwise is
his own enemy. Therefore man has no friend
or enemy other than his own self. This is
what the Lord means when He says that ëoneís
own self is oneís friend, and oneís own self
is oneís enemy.í

It has been pointed out above that oneís own self is oneís friend, and oneís own
self is oneís enemy. In order to elucidate this point, the Lord now goes on to show what
sort of man is his own friend, and what sort of man is his own enemy:

’ãœÈ⁄UÊà◊Êà◊ŸSÃSÿ ÿŸÊà◊ÒflÊà◊ŸÊ Á¡Ã—Ô–
•ŸÊà◊ŸSÃÈ ≥ÊòÊÈàfl flÃ¸ÃÊà◊Òfl ≥ÊòÊÈflÃ˜ÔH 6H

’ãœÈ— the friend; •Êà◊Ê oneís body taken together with the senses and mind; •Êà◊Ÿ— ÃSÿ
to that embodied soul; ÿŸ by whom; •Êà◊Ê ∞fl his very self; •Êà◊ŸÊ the embodied soul; Á¡Ã—
(has been) conquered; •ŸÊà◊Ÿ— to him who has not been able to conquer his self in the shape
of mind, senses and body; ÃÈ and; ≥ÊòÊÈàfl flÃ¸Ã behaves inimically; •Êà◊Ê ∞fl his own self; ≥ÊòÊÈflÃỖ
like an enemy.
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Conquest of the body, senses and mind
consists in their complete subjugation and
subordination. This can be achieved through
constant and repeated practice and cultivation
of dispassion with discrimination. When the
body, senses and mind have been so thoroughly
trained and disciplined that they easily lend
themselves to any practice to which they may
be applied for the sake of God-realization, and
refuse to be led astray, they may be regarded
as having been completely subdued. He whose
body, senses and mind are mastered easily
redeems himself from the quagmire of worldly
existence and attains the object of his life
through realization of God, the embodiment
of Supreme Bliss. That is why such a man is
called his own friend.

Body, senses and mind collectively
constitute the self, the lower self of man. He
who has no control over these, that is to say,
whose body, senses and mind are wayward
and unruly and run after objects of enjoyment
without any check or hindrance, and who
cannot apply them according to his will to
spiritual practices favourable to the attainment
of his cherished goal, is referred to here by
the word ëAnåtmåí (one who is not self-

possessed). A slave to his mind, senses and
body, just like the ailing man who takes a
forbidden diet, he performs acts which are
antagonistic to his spiritual welfare. Due to
egoism and the feeling of possession, attraction
and repulsion, lust and anger, greed and
infatuation and so on, he falls a victim to
error, sloth and self-indulgence, and thereby
throws round his feet the shackles of sinful
acts. And just as an enemy robs a man of
the means of happiness and compels him to
go through misery and suffering, even so
instead of applying his body, senses and mind
to spiritual practices he devotes them to sense
enjoyments and throwing himself again and
again into hell and subjecting himself to
repeated birth in various forms of life, compels
himself to undergo terrible suffering for an
indefinite period of time. Since no one hates
oneís own self, one cannot really mean ill
to one-self; nevertheless, blinded by ignorance
and under the influence of attachment one
begins to regard suffering as happiness and
evil as good, and sets about marring oneís
own real interests. This is what is meant by
the statement that ìhis very self behaves
antagonistically like his enemyî.

Oneís own Self is the friend of the Self by whom the lower self (consisting of
the mind, senses and body) has been conquered; even so, the very Self of him who
has not conquered his lower self behaves antagonistically like an enemy.      (6)

In order to make it clear how one who has mastered his body, mind and senses
is his own friend, the next verse goes to point out the fruit of subduing the self in the
shape of the body, mind and senses:

Á¡ÃÊà◊Ÿ— ¬˝≥ÊÊãÃSÿ ¬⁄U◊Êà◊Ê ‚◊ÊÁ„UÃ—Ô–

≥ÊËÃÊcáÊ‚ÈπŒÈ—π·È ÃÕÊ ◊ÊŸÊ¬◊ÊŸÿÊ—H 7H
Á¡ÃÊà◊Ÿ— ¬˝≥ÊÊãÃSÿ (in the consciousness) of the self-controlled man who is perfectly

serene; ¬⁄U◊Êà◊Ê God or the Supreme Spirit (the embodiment of Truth, Knowledge and Bliss);
‚◊ÊÁ„UÃ— (is) rooted; ≥ÊËÃÊcáÊ‚ÈπŒÈ—π·È in the midst of cold and heat, joy and sorrow; ÃÕÊ
as well as; ◊ÊŸÊ¬◊ÊŸÿÊ— in the midst of honour and ignominy.
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The words ëheat and coldí, ëjoy and
sorrowí, ëhonour and ignominyí are only
symbolical. They stand here for all worldly
objects, experiences and events connected
with the body, mind and senses. The state
of mind referred to in this verse is the one
in which contact with or passing away of
any object or experience or occurrence does
not produce any unhealthy reaction on the
mind in the shape of attraction and aversion,
joy and grief, desire, fear, jealousy, lust,
anger, distraction etc. In this state the mind
remains equipoised and unruffled under

all circumstances.
He who has mastered his body, senses

and mind can remain calm, and above all
modifications of the mind, at all times and
under all circumstances, and can realize God
and thereby redeem himself from the quagmire
of mundane existence. Therefore, he is his
own friend. This is what is intended to be
conveyed by this verse.

The word ëSamåhita¨í shows that in the
eyes of such a man God is ever present
everywhere and perceptibly pervades every
atom.

The Supreme Spirit is rooted in the knowledge of the self-controlled man whose
mind is perfectly serene in the midst of pairs of opposites, such as cold and heat,
joy and sorrow, honour and ignominy.  (7)

It has been pointed out above that conquest of body, senses and mind leads to God-
realization. This naturally leads one to enquire the marks of a God-realized soul. The next
two verses, therefore, describe the marks of a God-realized soul, and thus glorify him:

ôÊÊŸÁflôÊÊŸÃÎ#Êà◊Ê ∑Í§≈USÕÊ ÁflÁ¡ÃÁãº˝ÿ—Ô–

ÿÈQ§ ßàÿÈëÿÃ ÿÊªË ‚◊∂UÊCÔUÊ≥◊∑§Ê@Ÿ—H 8H
ôÊÊŸÁflôÊÊŸÃÎ#Êà◊Ê whose mind is sated with J¤åna (Knowledge of Nirguƒa Brahma or

Absolute Reality) and Vij¤åna (Knowledge of Manifest Divinity or Saguƒa Brahma); ∑Í§≈USÕ—
(who is) unmoved under all circumstances; ÁflÁ¡ÃÁãº˝ÿ— whose senses are completely
mastered; ÿÈQ§— united with God or God-realized; ßÁÃ as; ©UëÿÃ is spoken of; ÿÊªË (such)
a Yog∂; ‚◊∂UÊCÔUÊ≥◊∑§Ê@Ÿ— to whom earth, stone and gold are all alike.

The Yog∂ whose mind is sated with J¤åna (Knowledge of Nirguƒa Brahma) and
Vij¤åna (Knowledge of Manifest Divinity), who is unmoved under all circumstances,
whose senses are completely mastered, and to whom earth, stone and gold are all
alike, is spoken of as a God-realized soul.                                 (8)

as well as the manifest and unmanifest
aspects of God, and who has no desire left
in him to know anything more, is referred
to here by the adjective ëJ¤ånavij¤ånatæptåtmåí.

The word ëKµu¢aí denotes the smithís
anvil, which has to bear repeated hammer
blows and yet remains firm and unshaken.
Even so, he who remains firm and unshaken
in the face of the greatest sorrows and sufferings

The word ëJ¤ånaí stands here for true
Knowledge of, and insight into, the glory
and greatness of the formless and attributeless
aspect of God; whereas ëVij¤ånaí means true
Knowledge of formless God with attributes
as well as of God endowed with a form, and
His sports, secret, glory, greatness and virtues
etc. He who has thoroughly grasped the true
nature of both, the ëSaguƒaí and ëNirguƒaí,



304 * Bhagavad-G∂tµa *

of various kinds and whose mind is no longer
subject to any unhealthy reactions, and who
is ever firmly established in God, is referred
to here by the adjective ëKµu¢astha¨í.

Having realized all objects of the world
as illusory and fleeting such a man ceases
to have the least attachment for any of them.
Finding no relish in worldly objects, his
senses, therefore, recoil from such objects
and embrace only those objects to which he
directs them according to his own will and
discretion in the interest of the world order.

They neither act nor move independently,
nor create any disturbance in the mind.
These are the marks of one whose senses
are completely mastered.

As he sees God in everything, earth,
stone and gold make no difference to him.
He feels no special attraction for gold as one
who is merged in ignorance does, nor does
he entertain any aversion for earth and stone,
but regards all of them as equal. This is what
is sought to be conveyed by the adjective
ëSamalo¶¢å‹makå¤cana¨í.

‚ÈNUÁã◊òÊÊÿÈ¸ŒÊ‚ËŸ◊äÿSÕmcÿ’ãœÈ·ÈÔ –
‚ÊœÈcflÁ¬ ø ¬Ê¬·È ‚◊’ÈÁhÌflÁ≥ÊcÿÃH 9H

‚ÈNUÁã◊òÊÊÿ¸ÈŒÊ‚ËŸ◊äÿSÕmcÿ’ãœÈ·È upon well-wishers, friends, foes, neutrals, mediators, the
objects of hatred and relatives; ‚ÊœÈ·È upon the virtuous; •Á¬ as well; ø and; ¬Ê¬·È on the
sinful; ‚◊’ÈÁh— he who looks with the same eye; ÁflÁ≥ÊcÿÃ stands supreme.

He who looks upon well-wishers, friends and foes, neutrals as well as
mediators, inimicals, relatives, the virtuous and the sinful with equanimity, stands
supreme.  (9)

One is naturally apt to be partial to
oneís well-wishers and friends, neutrals,
mediators, men of virtue and oneís own
relatives. Even so, one is naturally inclined
to entertain a feeling of aversion or hatred
for foes, objects of hatred and sinful persons.
Men of judgment and reason too are found
to have a natural attraction for the former and
a natural aversion for the latter. It is exceedingly
difficult to be free from attraction and repulsion
with respect to types of men so diametrically
opposed to one another in nature, and to lose
all sense of distinction between them. He
who looks upon these two antagonistic types
of men with equanimity will have no difficulty
in maintaining such an attitude in respect
of all others. It is in order to bring out this
point, that the Lord has used the word ëApií
in this verse.

A ëSuhædí or well-wisher is one who
is naturally disposed to love and oblige
others without any motive or condition and
without expecting any return for his services
and love; whereas ëfriendshipí involves mutual
benevolence and service. That is the difference
between a well-wisher and a friend.

Even so an ëArií or foe is he who seeks
or tries to harm under provocation, and a
ëDve¶yaí or object of hatred is he who
behaves inimically without any rhyme or
reason and thus provokes hatred or aversion.

A ëMadhyasthaí or mediator is he who
intervenes between two contending parties
with a view to reconciling them and tries to
do justice to both by impartial judgement;
while an ëUdås∂naí or neutral is he who is
absolutely unconcerned or unconnected with
either.
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Since such a man sees God everywhere
and in all beings, the differences of conduct,
nature and behaviour of such diverse types
of men as friends and foes, saints and
sinners, fail to produce any reaction on his

mind. In other words, the idea of diversity
never enters his mind under any circumstances
and on any account whatsoever. This is what
the Lord seeks to convey by the word
ëSamabuddhi¨í.

The word ëYog∂í in this verse does not
refer to one who has attained perfection in
Yoga, but to the Sådhaka who is qualified
to practise Dhyånayoga, inasmuch as he is
asked in this verse to practise meditation.

It is most difficult to practise meditation
in the midst of a crowd. Nay, even the
presence of another individual is apt to
involve the Sådhaka in talk with him and
thus interfere with his practice. That is why
meditation should be practised all alone. This
is the significance of the adjective ëEkåk∂í
used in the verse.

Only secluded places like the forest or
a mountain cave are suitable for the practice
of meditation. The practice of Dhyånayoga
is not possible in a place which is frequented
by many people. That is why the verse calls
upon the Sådhaka to live in seclusion for the

ëNirå‹i¨í is one who neither seeks nor
needs in the least degree any object of
enjoyment of this world or the next in any
form and under any circumstances whatsoever.

Accumulation of objects of enjoyment
is known as ëParigrahaí. ëAparigrahaí,
therefore, means one who has renounced all
objects of enjoyment. A householder will be
known as ëAparigraha even if he stocks
things provided he does not claim them as
his own. As for a Brahmacår∂ (one who
dwells in the house of a preceptor as a
student with a vow of strict celibacy and
discipline), a Vånaprastha (one who leads a
life of austere penance in a forest) and a
Sa≈nyås∂ (a recluse or hermit who has
renounced the world) they should on no
account possess anything which the scriptures
do not permit them to possess.

In verse 6 it has been stated that he who has conquered his ëselfí in the form of
the body, senses and mind is his own friend; and verse 7 stated that the J∂tåtmå or the
self-controlled man realized the supreme Spirit. Again, verses 8 and 9 described the marks
of the God-realized soul and praised him. The question, therefore, naturally arises: What
should the ëJ∂tåtmåí do to realize God? How can he attain his goal speedily? Anticipating
this question, the subject of Dhyånayoga is taken up for discussion:

ÿÊªË ÿÈTËÃ ‚ÃÃ◊Êà◊ÊŸ¢ ⁄U„UÁ‚ ÁSÕÃ—Ô–
∞∑§Ê∑§Ë ÿÃÁøûÊÊà◊Ê ÁŸ⁄UÊ≥ÊË⁄U¬Á⁄Uª˝„U—H 10H

ÿÊªË the Yog∂; ÿÈTËÃ should engage (in meditation on God); ‚ÃÃ◊˜Ô constantly; •Êà◊ÊŸ◊Ỗ
his mind; ⁄U„UÁ‚ in seclusion; ÁSÕÃ— living; ∞∑§Ê∑§Ë all by himself; ÿÃÁøûÊÊà◊Ê who has controlled
his body along with the mind and senses; ÁŸ⁄UÊ≥ÊË— who is free from desires; •¬Á⁄Uª˝„U— who is
void of possessions.

Living in seclusion all by himself, the Yog∂ who has controlled his mind and
body, and is free from desires and void of possessions, should constantly engage his
mind in meditation.                                                     (10)
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practice of meditation.
The word ëÅtmåí in this verse stands

for the mind and intellect, which are collectively
known as the inner sense or ëAnta¨karaƒaí.
Absortion of the mind and intellect in the
thought of God is what is meant by engaging

them in meditation.
The word ëSatatamí signifies that

nothing should be allowed to come in the way
of oneís meditation. The practice should be
unbroken in nature, i.e., without a gap or
diversion in the flow of one single thought.

The self-controlled man has been advised to practise Dhyånayoga. Proceeding,
therefore, to describe the practice in detail, the Lord now discusses the question of the
place and posture suited to the practice in the following verse:

≥ÊÈøÊÒ Œ≥Ê ¬˝ÁÃDÔUÊåÿ ÁSÕ⁄U◊Ê‚Ÿ◊Êà◊Ÿ—Ô–

ŸÊàÿÈÁë¿˛UÃ¢ ŸÊÁÃŸËø¢ øÒ∂UÊÁ¡Ÿ∑È§≥ÊÊûÊ⁄U◊ỖH 11H
≥ÊÈøÊÒ Œ≥Ê in a place free from dirt and other impurities; ¬˝ÁÃDÔUÊåÿ having placed; ÁSÕ⁄U◊Ỗ

firmly; •Ê‚Ÿ◊Ỗ seat; •Êà◊Ÿ— his; Ÿ •àÿÈÁë¿˛UÃ◊Ỗ neither very elevated; Ÿ •ÁÃŸËø◊Ỗ nor very low;
øÒ∂UÊÁ¡Ÿ∑È§≥ÊÊûÊ⁄U◊Ỗ with Ku‹a grass, a deerskin and cloth spread thereon, one upon another.

Having firmly placed his seat in a spot which is free from dirt and other impurities
with the sacred Ku‹a grass, a deerskin and a cloth spread thereon, one upon the
other (Ku‹a below, deerskin in the middle and cloth uppermost), neither very high
nor very low.                                                              (11)

elevated, the Sådhaka in the course of
meditation has the risk of dropping down from
it and getting hurt in the event of his meditation
being disturbed by languor or sleep. And if it
is too low, it will allow a free passage to heat
and cold of the floor and to small insects like
ants etc., which may interfere with his
meditation. Hence the Lord says that the seat
should be neither very high nor very low.
Again, a seat made of wood or stone having
a hard surface is likely to set oneís legs aching.
Hence the Lord lays down that in order to
make the seat soft it should be spread all over
with Ku‹a grass in the first instance, and the
Ku‹a grass covered by a deerskin, and a piece
of cloth should be spread on the deerskin*.
The Ku‹a grass placed below the deerskin will
protect the deerskin from decay and the piece

The spot selected for the practice of
Dhyånayoga should not only have clean
surroundings, but should have been swept of
all dust, smeared all over with cowdung, clay
or any other natural disinfectant and purifying
substance or rubbed and washed, and thus
cleaned of all dirt and defilement. A suitable
place on the bank of sacred rivers like the Gangå
and the Yamunå, a mountain-cave, a temple,
a place of pilgrimage or a garden or anyother
place having a pure atmosphere, which may
be easily obtained, and is clean, undefiled and
secluded, should be selected by the Sådhaka
for the practice of meditation.

The word ëÅsanaí in this verse denotes
a seat made of either a wooden plank, or a
slab of stone, on which one can conveniently
sit for some length of time. If the seat is too

* When selecting the deerskin one should make sure that the skin belongs to an animal who died a
natural death, and not of one which was deliberately killed. A skin obtained through destruction of life can
never be helpful in spiritual practice.
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of cloth spread on the deerskin will prevent
the hair of the deerskin from sticking to the
body. Hence it is that the Lord advises the
Sådhaka to spread all the three, in due
succession, on oneís seat.

The word ëÅtmana¨í shows that the
seat should be oneís own. One should
not use anotherís seat for the practice of

meditation. That is why the word ëÅtmana¨í
has been used with the word ëÅsanamí or
seat.

The seat should be firmly and properly
adjusted on the floor, so that it may not shake
or move. For movement or shaking is likely
to interfere with oneís practice. That is what
is meant by the words ëSthiram Prati¶¢håpyaí.

The following verse lays down what the Sådhaka of Dhyånayoga should do next
after firmly placing his seat in a neat and tidy spot.

ÃòÊÒ∑§Êª˝¢ ◊Ÿ— ∑Î§àflÊ ÿÃÁøûÊÁãº˝ÿÁ∑˝§ÿ—Ô–
©U¬Áfl≥ÿÊ‚Ÿ ÿÈÜÖÿÔÊlÊª◊Êà◊Áfl≥ÊÈhÿH 12H

ÃòÊ on that; ∞∑§Êª˝◊Ỗ ◊Ÿ— ∑Î§àflÊ concentrating the mind; ÿÃÁøûÊÁãº˝ÿÁ∑˝§ÿ— having controlled
the functions of the mind and senses; ©U¬Áfl≥ÿ sitting; •Ê‚Ÿ seat; ÿÈÜÖÿÊÃ˜Ô should practise;
ÿÊª◊˜Ô Yoga; •Êà◊Áfl≥ÊÈhÿ for self-purification.

And occupying that seat, concentrating the mind and controlling the functions
of the mind and senses, he should practise Yoga for self-purification.          (12)

of all their activities is what is meant by
sense-control.

Concentration of mind means focussing
the mind on the object of meditation. In
the present context, the object of meditation
is God. Therefore, the verse speaks of
concentrating the mind on God. This has
been made clear by the Lord Himself in
verse 14 by the use of the adjective ëMaccitta¨í
(having the mind fixed on Me).

The Lord further says that meditation
should be practised for purification of the
self. The intention of this statement is to
bring home to the Sådhaka that the attainment
of any form of worldly glory or worldly
success should not be the object of the
practice of meditation. The practice should
be undertaken for the eradication of evil
propensities and imperfections like attraction,
repulsion and sins resulting therefrom, as
well as of ignorance and distraction, and
with the sole object of realizing God.

The posture of the body which a Sådhaka
should maintain while practising meditation
has been dealt with in the next verse.
Consistent with those principles, he may
adopt either the Swastika, Siddha, or Padma
posture of the legs, or any other posture
which is convenient and easy for him to
maintain for a sufficient length of time. That
is why the present verse speaks in a general
way of occupying the seat, and does not
mention any particular posture to be adopted
by him.

The word ëCittaí represents the mind
and intellect both, otherwise known as the
inner sense. The function of the mind and
intellect is to think and ascertain. When
they altogether cease to think of and
ascertain the objects of the world, and
completely withdraw themselves from the
same, one is said to have controlled their
functions. The term ëIndriyaí stands for the
ten organs of perception and action. Suspension
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In the preceding verse the Sådhaka has been advised to practise Dhyånayoga. In
order to throw further light on the subject the next two verses lay down in detail how
the Sådhaka should sit, what mental outlook he should have, what rules he should observe,
and how and what he should meditate on:

‚◊¢ ∑§ÊÿÁ≥Ê⁄UÊª˝Ëfl¢ œÊ⁄UÿÛÊø∂¢U ÁSÕ⁄U—Ô–
‚ê¬̋̌ ÿ ŸÊÁ‚∑§Êª¢̋ Sfl¢ ÁŒ≥ÊpÊŸfl∂UÊ∑§ÿŸỖH 13H

‚◊◊Ỗ straight; ∑§ÊÿÁ≥Ê⁄UÊª˝Ëfl◊Ỗ the trunk, head and neck; œÊ⁄UÿŸỖ keeping; •ø∂U◊Ỗ steady;
ÁSÕ⁄U— (remaining) firm; ‚ê¬˝ˇÿ fixing the gaze on; ŸÊÁ‚∑§Êª˝◊Ỗ the tip of nose; Sfl◊Ỗ his; ÁŒ≥Ê—
(in other directions); ø and; •Ÿfl∂UÊ∑§ÿŸỖ not looking.

Holding the trunk, head and neck straight and steady, remaining firm and fixing
the gaze on the tip of his nose, without looking in any other direction.         (13)

has to be fixed on God and in no case on
the point of the nose.

Sleep, lethargy, distraction and pairs of
opposites like heat and cold are considered
as obstacles in the practice of Dhyånayoga.
These evils can be easily avoided by adopting
the means suggested in this verse. The
possibility of an attack of sleep and lethargy
is ruled out by holding the trunk, head and
neck straight and steady, and by keeping the
eyes open. Fixing of the gaze at the tip of
the nose and refusing to look about precludes
the possibility of distraction by external
objects, and firmness in posture removes the
fear of interference by pairs of opposites like
heat and cold. That is why the Lord lays
down that one should sit as stated above for
the practice of meditation.

Keeping the spinal column erect and
bringing the trunk, neck and head in a
straight line without bending or moving any
of these limbs is what is meant by keeping
them straight and steady.

The use of the word ëSthira¨í over and
above this, shows that other parts of the
body, such as the hands and feet should also
be kept steady and should not be moved; for
the movement of any limb is not desirable
in the course of meditation, as it is likely to
divert the mind from the object of meditation.

The gaze should be fixed on the tip of
the nose. This means that the eyes should
neither be closed, nor allowed to look in
other directions. The object of fixing the
gaze on the point of the nose is to avoid
distraction and dozing. The mind, however,

Whether one meditates on the Saguƒa or Nirguƒa aspect of God depends on the
aptitude and qualification of the Sådhaka. The directions given above apply equally to
both the forms of meditation.

¬˝≥ÊÊãÃÊà◊Ê ÁflªÃ÷Ë’˝¸rÊÔøÊÁ⁄Ufl˝Ã ÁSÕÃ—Ô–
◊Ÿ— ‚¢ÿêÿ ◊ÁìÊûÊÊ ÿÈQ§ •Ê‚ËÃ ◊à¬⁄U—H 14H

¬˝≥ÊÊãÃÊà◊Ê (and) keeping himself perfectly calm; ÁflªÃ÷Ë— free from fear; ’˝rÊÔøÊÁ⁄Ufl˝Ã to
the vow of continence; ÁSÕÃ— pledged; ◊Ÿ— the mind; ‚¢ÿêÿ holding in restraint; ◊ÁìÊûÊ— with
the mind fixed on Me; ÿÈQ§— the vigilant yog∂; •Ê‚ËÃ should sit; ◊à¬⁄U— absorbed in Me.
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Though the word ëBrahmacaryaí
essentially means something else, conserving
the vital fluid or observing complete chastity
constitutes one of its main senses; and it is this
sense which fits in with the present context as
well. The vital fluid is an invaluable thing in
the possession of man, which should be
carefully preserved in order to gain and conserve
bodily, mental and spiritual strength. That is
why among the four Å‹ramas or stages of life
forming one of the main pillars of the Åryan
cultural organization, Brahmacarya or student
life (which is a symbol of chastity and is
invariably associated with strict celibacy) is
the very first Å‹rama, and the foundation of
the other three Å‹ramas viz., married life, a life
of austerity and seclusion, and renunciation).
The Brahmacår∂, or the student who has taken
the vow of celibacy, has to follow a number
of rules which are exceedingly helpful in the
observance of complete chastity. The vital
fluid duly preserved through the practice of
Brahmacarya generates a peculiar electric
current in the body which is so brilliant and
powerful that its very radiance makes the
breath and mind steady, and thought begins
automatically to flow in one unbroken current
towards the object of meditation. This unbroken
unity of the current of thought is called
meditation. Nowadays people generally fail in
their attempt  to practise meditation, because
they cannot fix their mind on the object of
meditation. One of the main reasons why they
cannot do so is that they have not preserved
the vital fluid through observance of
Brahmacarya. Leading a regulated life of self-
restraint in the married state is also a form of
Brahmacarya, and is very helpful in the practice
of meditation; but he who has scrupulously

observed the vow of Brahmacarya from the
very beginning of adult life, and has not
suffered any loss of the vital fluid, will find
it very easy to attain speedy success in the
practice of meditation. The Code of Manu and
other scriptures lay down an ideal code of
conduct for the Brahmacår∂. The following
are some of the main items of the Code: ìThe
Brahmacår∂ should take a bath daily, should
not use an unguent, eye-salve, oil or perfumery;
he should not wear a wreath of flowers or
ornaments, should not participate in music
and dance, should not have shoes on his feet
nor use an umbrella; he should not sleep on
a cot or participate in gambling; he should not
look at women nor ever indulge in talk of
women. He should be regular and simple in
his diet, should not have soft clothes on his
body, should worship gods and °R¶is and
serve and adore the preceptor. He should not
enter into disputation with any body, nor
speak ill of others; he should always speak the
truth, should not insult another, should practise
complete non-violence, should totally renounce
lust, anger and greed, should sleep alone and
should never allow any loss of the vital fluid.î
These, in short, constitute the rules of
Brahmacarya. Speaking of the vow of
Brahmacarya in the verse, the Lord also hints
at the organization of society into the four
Å‹ramas or stages of life. Conservation of the
vital fluid is very essential even for those
belonging to the other Å‹ramas who take to
the practice of Dhyånayoga, and the above
rules are exceedingly helpful in the practice of
continence. This is what constitutes the vow
of chastity and he who carefully observes the
vow is said to be resolute in it.

* * *

Firm in the vow of complete chastity and fearless, keeping himself perfectly calm
and with the mind held in restraint and fixed on Me, the vigilant Yog∂ should sit
absorbed in Me.                                                         (14)
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God is present everywhere, and the
Yog∂ practising meditation wants to see God.
Why, then, should he entertain any fear? The
Sådhaka should, therefore, remain fearless at
the time of meditation. If he entertains the
least fear in his mind, he will naturally feel
distracted in a lonely place. During the
meditation, therefore, the Sådhaka should
hold the firm and right belief that God is
almighty, and being ubiquitous, is always
present by his side, and that in His presence
there can be no cause for fear. Even if due
to Prårabdha the Sådhaka accidentally meets
with death during his meditation, such a
death will eventually bring him the highest
good. A true Dhyånayog∂ will hold firmly
to this view; that is why the verse speaks
of him as ëfearlessí*.

* * *
At the time of meditation all evil

propensities like attraction and repulsion, joy
and grief, lust and anger, and all worldly
thoughts and doubts should be driven out of
the mind. In this way the mind should be
purged of all impurities and made serene
with the help of dispassion. This is what is
meant by the adjective ëPra‹åntåtmåí used in
the verse.

The Yog∂ practising meditation should
be on his guard against sleep, lethargy,
carelessness and other such obstacles. If he
is ever lax, his mind and senses may hoodwink
him and create obstacles in meditation. The
adjective ëYukta¨í has been used to bring
out this point.

The mind is fickle and elusive by
nature. It will not stick to one object and will
try to elude our grasp and run away if we
try to restrain it. Practice of Dhyånayoga is
impossible without controlling the mind.
Therefore, withdrawing the mind completely
from external objects at the time of meditation

and fixing it exclusively on the object of
meditation, or in other words, merging it in
God is what is meant by bringing the mind
thoroughly under control.

A continuous flow of thought towards
one object is called meditation. What should
be the object of oneís meditation? This is
made clear by the Lord when He says, ìThe
mind has to be fixed on Me.î The mind
automatically clings to the object of its true
love. The Yog∂ practising meditation should,
therefore, obtain an insight into the virtues,
glory, truth and mystery of God, who is our
best friend, greatest well-wisher and the
supreme object of love, and withdrawing his
love from the world, should regard Him
alone as the goal and try to fix his mind
exclusively on Him.

He who seeks to concentrate his mind
on God, taking Him to be his goal, must
naturally be devoted to God. Therefore, by
using the word ëMatpara¨í (devoted to Me),
the Lord intends to show that the Sådhaka
following the path of Meditation should take
Him alone to be his supreme goal, supreme
refuge, supreme support, supreme Lord and
the supreme object of love and should
always depend on Him and should welcome
every dispensation of the Lord, regarding
Him as his sole and supreme protector,
helper, lord, nay, his very soul, life-breath
and everything. This is what is meant by
being ëdevoted to Godí.

The use of the words ëMaccitta¨í (with
his mind fixed on Me) and ëMatpara¨í
(devoted to Me) indicates that meditation on
the Absolute aspect of God as one with the
meditator is not intended to be referred to here.
Therefore, it should be understood that the verse
describes the process of meditation on the
Saguƒa aspect of God, treating the object of
meditation as distinct from the meditator.

* •ÊŸãŒ ’˝rÊÔáÊÊ ÁflmÊÛÊ Áfl÷ÁÃ ∑È§ÃpŸ–
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But does that Saguƒa aspect represent
the formless aspect of the Almighty and All-
supporting God, or one of His manifestations
as ›r∂ ›a≈kara, ›r∂ Vi¶ƒu, ›r∂ Råma, ›r∂
Kæ¶ƒa, or any other embodied form of the
Lord ? The answer to this is that the Sådhaka
should meditate on the form of God on
which he can easily fix his mind according
to his own aptitude, temperament and
qualifications, understanding fully the virtues,
glory, truth and mystery of God*. For God
is one, and all these forms and manifestations
are His own. Therefore, it would be wrong
to imagine that the verse advocates meditation
on a particular form or aspect of God.

For the Knowledge and guidance of the
Sådhaka, verbal images are given below of
a few embodied forms of God:ó

MEDITATION ON BHAGAVÅN
›AÃKARA IN A TRANCE

In a most secluded spot on the famous
peak of the Himålayas known as Mount
Gaur∂‹a≈kara, Bhagavån ›iva is sitting cross-
legged in the pose termed as ëPadmåsanaí,
absorbed in meditation. The colour of His

body is exceptionally white with a light touch
of red spread over it. His body is motionless,
straight and tall. The ashy TripuƒŒra (a mark
consisting of three horizontal lines with a
vertical line crossing them in the middle)
adorns His extensive forehead; the tufts of
matted hair on His head, reddish brown in
colour, are tied with snakes after the fashion
of a braid. Small garlands of the Rudråk¶a
bead encircle both His ears. The dark colour
of the bear-skin which is wrapped round His
body is heightened by the blue lustre emanating
from His throat. His three eyes (the third
being in the centre of the forehead) have
their gaze fixed on the point of the nose. A
bright light is emanating from His steady and
motionless eyes, which is diffused all round.
The palms of His hands lying crosswise on
His lap look like a full-blown lotus.

In the state of Samådhi He has suspended
all the functions of the vital airs within His
body, which has given Him the appearance
of an unassuming cloud, full of water and
about to discharge showers, or of a calm and
waveless ocean, or a bright and steady light
placed in a spot protected from winds.

* The virtues, glory, truth and mystery of God cannot be precisely stated or exhausted. Whatever is
stated with regard to them is like revealing the sun by means of an earthly light. Nevertheless, the least
remembrance, hearing and chanting of Godís glory and virtues possess purifying properties of the first
magnitude. That is why the scriptures undertake to describe them. In the light of the scriptures, they may
be understood as follows:ó

Infinite and boundless equability, serenity, compassion, love, forgiveness, sweetness, parental affection,
gravity, generosity, friendliness etc., of a transcendental type constitute the virtues of God. Consummate
strength, majesty, dignity, energy, prowess, and capacity to accomplish what is impossible, form part of the
ëgloryí of God. Just as the atom of water, vapour, cloud, rain-drop and hail-stone,óall these are the same
as water, even so the Saguƒa and Nirguƒa aspects of God. God in form and formless God, the manifest and
unmanifest, matter and spirit, the animate and inanimate creation, the real and the unrealóall these, and
whatever lies beyond these, are God Himself. This is the ëtruthí relating to God. The sight of Godís Form,
exchange of words with Him, the touch of His person, thinking of Him and chanting His Name and glories
and praise, worship and obeisance offered to Him confer the highest sanctity even on the vilest sinner. God
Himself, who is unborn and imperishable, omniscient as well as omnipotent, and equally existent
everywhere, and who is the supreme Lord of all the worlds, manifests Himself in a divine form, and His
divine virtues, glory and truth etc., are really speaking so incomprehensible, infinite and transcendent that
none but Him can know them in their entirety and reality. Herein lies His ëmysteryí.
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MEDITATION ON BHAGAVÅN VI®°NU

On the lotus of the Sådhakaís own
heart, or on a thousand-petalled red lotus in
front of him, a little above the ground, stands
Bhagavån Vi¶ƒu heightening the beauty of
the lotus by His presence. The colour of His
body resembles that of the rainy cloud; all
His limbs are exquisitely beautiful and adorned
with ornaments of various kinds. A heavenly
odour emanates from His Divine Body.
Wearing a serene look, His moon-like face
is brimming with beauty. He has four long
and beautiful arms. His neck and rosy cheeks
are exceptionally beautiful and captivating;
an enchanting smile adorns His face; His
ruddy lips and aquiline nose are simply
enthralling. Crocodile-shaped ear-rings adorn
both His ears. The chin is most beautiful to
look at. His large and beautiful eyes, resembling
a pair of lotuses, are two perennial founts
of compassion, love, tranquillity, equability,
knowledge, bliss and light. The  shoulders
are a bit elevated. A piece of fine silk of
a golden hue is  wrapped round His blue
Body and presents a beautiful contrast with
it. The ›r∂vatsa mark (a golden streak)
adorns His chest which is the abode of
Lak¶m∂, the Goddess of wealth. Of His two
right hands, the upper one bears the bright
circular weapon, Cakra, and the lower one
holds the celebrated club, Kaumodak∂.
Similarly, the upper left hand holds the large
white conch named På¤cajanya, which ever
brings victory to Him, while the lower left
hand has a beautiful red lotus. A necklace
of jewels adorns His neck; and a garland of
sylvan flowers with leaves of the Tulas∂ plant
interspersed with them, the Vaijayant∂ garland
and the diamond known as Kaustubha fully
hang on and adorn His breast. His feet are
adorned with bejewelled anklets, making a
jingling sound, and the head with a brilliant
diadem. His broad, elevated and bright

forehead bears the beautiful mark known as
ëªUrdhvapuƒŒraí (consisting of two vertical
lines joined by a curved line at the base. His
wrists, arms, waist and fingers are adorned
with bejewelled bangles, armlets, waist-bands
and rings respectively. His dark, curly hair
is most beautiful to look at. A brilliant lustre
surrounds His form,óa lustre as bright as
the light of myriads of sun appearing together
and yet cool,óand throws out infinite currents
of love and bliss.

MEDITATION ON BHAGAVÅN
›R∫ RÅMA

On a bejewelled throne of exceptional
beauty sits Bhagavån ›r∂ Råmacandra together
with His divine Consort, ›r∂ S∂tå. Possessed
of the colour of fresh green turf, large eyes
resembling a pair of lotuses and an enchanting
face, He bears the mark known as
ªUrdhvapuƒŒra on His broad forehead. The
dark and curly hair on His head are covered
by a diadem as bright as the sun. His lovely
and graceful form fascinates even the mind
of ascetics, who have renounced the world
and is covered with a piece of fine silk of
golden hue. A necklace of jewels and a
garland of heavenly flowers hang round His
neck. His body is daubed with sandal-paste.
He wields a bow and an arrow in His hands;
His rosy lips are brightened by a sweet smile.
On His left hand sits His consort, ›r∂ S∂tå,
possessed of a bright golden complexion,
wearing a blue ›år∂ and holding a red lotus
in Her hand. Divine ornaments adorn Her
limbs. The charm of the Divine Pair is
incomparable and fascinates the eye.

MEDITATION ON BHAGAVÅN
›R∫ K°R®°NA

(1)

The scene is laid on the bank of the
Jumunå in Vændåvana. In a bower of A‹oka
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trees, adorned with new leaves, stands
Bhagavån ›r∂ Kæ¶ƒa in the midst of His
playmates, the cowherd boys. The complexion
of His Body is blue with a swarthy tinge
about it, like that of a newly-formed cloud,
and the yellow silk on His swarthy Form
appears like the rainbow in a dark cloud. The
garland of sylvan flowers hanging from His
neck radiates the sweet smell of flowers and
Tulas∂ leaves. The Vaijayant∂ garland adorns
His chest. Curly locks of dark and glossy
hair hang about His rosy cheeks. His lotus-
like face is exceptionally beautiful and fascinates
the three worlds. A sweet smile is playing
on His ruddy lips. A crown of peacock-
feathers adorns His lovely head; a pair of
bright earrings hang from His ears, radiating
their light on His glossy cheeks. His lovely
Form is scattering beauty all round. Sticking
Karƒikåra flowers in both His ears, He has
painted His body with weird minerals and
has adorned it with new leaves of various
colours. There is the ›r∂vatsa mark on His
breast, and the Kaustubha gem hangs from
His neck. His eye-brows are strung like the
bow, His rosy lips are exceedingly soft and
beautiful. The lotus-like eyes are large and
slanting. They are radiating powerful currents
of love and ecstasy which attract everybody
and inspire a flood of love and joy in every
heart. Standing with three charming bends
in His divine Body, He is playing a sweet
tune on His flute, rapidly moving His agile
and soft fingers on its holes.

MEDITATION ON BHAGAVÅN ›R∫ K°R®°NA

(2)

The scene is laid on the battle field of
Kuruk¶etra; heroes armed to the teeth stand
in battle-array at their respective posts to
participate in the memorable conflict. In the
midst of them all, the huge and glorious chariot
of Arjuna is drawn up. The flag of the chariot
hanging from a high pole glitters with the
marks of the moon and stars. The great devotee
and hero, ›r∂ Hanumån, is seated on the flag,
and there are smaller flags waving in the air
on all sides of the chariot. Bhagavån ›r∂ Kæ¶ƒa
is seated on the fore part of the chariot. Dark
blue in colour, He is the very acme of beauty.
Dressed like a warrior and hero with armour
on, He can be easily distinguished by the
yellow silk He wears on His body. His
countenance is the very embodiment of serenity.
The light of wisdom illumines every pore of
His body. His large and reddish eyes scatter
the light of Knowledge. He holds the reins of
the horses in one hand, and the other is raised
in the mystic posture known as J¤ånamudrå
(with the thumb and the first finger joined
together, and the other fingers disjoined from
them) as He delivers to Arjuna with great
serenity, composure and presence of mind,
the incomparable message of the G∂tå. A sweet
smile plays on His lips. By significant
movements of His eyes He is explaining His
viewpoint to Arjuna and dispelling the doubts
of his mind.

The fruit of Dhyånayoga, practised as above, is stated below:

ÿÈTÛÊfl¢ ‚ŒÊà◊ÊŸ¢ ÿÊªË ÁŸÿÃ◊ÊŸ‚—Ô–
≥ÊÊÁãÃ¢ ÁŸflÊ¸áÊ¬⁄U◊Ê¢ ◊à‚¢SÕÊ◊Áœªë¿UÁÃH 15H

ÿÈTŸỖ applying (to Me); ∞fl◊Ỗ thus; ‚ŒÊ constantly; •Êà◊ÊŸ◊Ỗ his mind; ÿÊªË the Yog∂;
ÁŸÿÃ◊ÊŸ‚— of disciplined mind; ≥ÊÊÁãÃ◊Ỗ everlasting Peace; ÁŸflÊ¸áÊ¬⁄U◊Ê◊Ỗ consisting of supreme
Bliss; ◊à‚¢SÕÊ◊Ỗ abiding in Me; •Áœªë¿UÁÃ attains.
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The practice of Dhyånayoga and its fruit have been described above. The next two
verses lay down rules regarding diet, recreation, sleep, etc., suited to the practice of
Dhyånayoga:

ŸÊàÿoAÃSÃÈ ÿÊªÊ˘ÁSÃ Ÿ øÒ∑§ÊãÃ◊ŸoAÃ—Ô–
Ÿ øÊÁÃSfl¬A≥ÊË∂USÿ ¡Êª˝ÃÊ ŸÒfl øÊ¡È¸ŸH 16H

Ÿ nor; •àÿoAÃ— for him who overeats; ÃÈ neither; ÿÊª— (this) Yoga; •ÁSÃ is; Ÿ ø nor;
∞∑§ÊãÃ◊Ỗ •ŸoAÃ— for him who does not eat at all; Ÿ not; ø even so; •ÁÃSfl¬A≥ÊË∂USÿ for him
who is given to excessive sleep; ¡Êª˝Ã— Ÿ ∞fl ø nor even for him who is (ceaselessly)
awake; •¡È¸Ÿ Arjuna.

Arjuna, this Yoga is neither for him who overeats, nor for him who observes
complete fast; it is neither for him who is given to too much sleep, nor even for
him who keeps awake for too long.                                           (16)

and observing total fasts occasionally entail
a severe strain on oneís energy of mind,
senses and vital organs. In that state of all-
round depletion of energy the Sådhaka can
neither sit steadily in the posture referred to
above for any length of time, nor can fix
his mind on God. This interferes with his
practice of meditation. It is, therefore, laid
down that the Sådhaka of Dhyånayoga
should neither eat too much or more than
he can digest, nor observe a complete fast.

Similarly, a reasonable amount of sleep
relieves exhaustion of the body and refreshes

Thus, constantly applying his mind to Me, the Yog∂ of disciplined mind attains
everlasting Peace, consisting of Supreme Bliss, which abides in Me.  (15)

is the same which has been spoken of elsewhere
as ëpeace in the shape of God-realizationí (V.12),
ëimmortal peaceí (IX.31) and ësupreme peaceí
(XVIII. 62), and which is also referred to as
attainment of God, attainment of the Supreme
Divine Person and attainment of the Supreme
goal, and so on. This peace represents the acme
of infinite and peerless joy and it constantly
and unshakably abides in God, the greatest friend
and well-wisher of the soul, the ocean of Bliss,
nay, the very embodiment of Bliss. It is this
peace which the Sådhaka of Dhyånayoga
eventually attains.

The word ëNiyatamånasa¨í stands for
one who has thoroughly disciplined his
mind. Such a Sådhaka alone can practise
Dhyånayoga, as stated above. This is brought
out by the adjective ëNiyatamånasa¨í used
with the word ëYog∂í.

Constant application of the mind to God
means ceaselessly dwelling on the reality of
God through the mind and intellect, the mind
flowing towards the object of meditation like
the unbroken flow of oil, and getting merged
into it.

The lasting Peace mentioned in this verse

The word ëYogaí generally applies to
all the paths leading to God-realization. But
inasmuch as the subject of discussion in
these verses is Dhyånayoga, the word ëYogaí
in the present verse should be treated as
referring to Dhyånayoga, which roots out all
suffering for ever, and leads to the attainment
of God, the ocean of supreme Bliss and
supreme Peace.

Eating too much induces sleep and
lethargy and creates various disorders in the
system through the accumulation of undigested
matter. Even so, relinquishing food altogether
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it; but if carried to excess, it produces dullness
and makes one a constant victim of lethargy,
so that he finds it difficult even to sit steadily
for any length of time. Besides this, too much
sleep obviously encroaches upon valuable
moments of our human existence to no purpose,
which itself is a serious loss. By keeping
exaggerated vigils, on the other hand, one is
never able to overcome exhaustion of body
or attain freshness. The body, senses and vital
organs get slack, the body falls a victim to

disorders of various kinds, and is constantly
under the spell of sleep and lethargy. In this
way too much sleep and keeping excessive
vigils both are harmful to the practice of
Dhyånayoga. Therefore, in order to keep his
body in sound health and to avoid interference
in his practice of Dhyånayoga, the Sådhaka
should neither sleep too much when judged
from the requirements of his body and his
nature, health and age, nor should he abstain
from sleep altogether.

ÿÈQ§Ê„UÊ⁄UÁfl„UÊ⁄USÿ ÿÈQ§øCÔUSÿ ∑§◊¸‚ÈÔ–
ÿÈQ§Sfl¬AÊfl’ÊœSÿ ÿÊªÊ ÷flÁÃ ŒÈ—π„UÊH 17H

ÿÈQ§Ê„UÊ⁄UÁfl„UÊ⁄USÿ by him who is regulated in diet and recreation; ÿÈQ§øCÔUSÿ ∑§◊¸‚È by him
who is regulated in performing actions; ÿÈQ§Sfl¬AÊfl’ÊœSÿ by him who is regulated in sleep
and wakefulness; ÿÊª— the Yoga; ÷flÁÃ is accomplished; ŒÈ—π„UÊ which rids one of woe.

Yoga, which rids one of woe, is accomplished only by him who is regulated
in diet and recreation, regulated in performing actions, and regulated in sleep and
wakefulness.                                                            (17)

Regulated and reasonable diet and
recreation tend to promote the quality of
Sattva (harmony) in oneís body, senses and
mind, and enhance their purity, placidity and
liveliness, all of which facilitate the practice
of Dhyånayoga.

Duties enjoined by the scriptures with
due regard to oneís order in society, stage
in life, condition, circumstances and
environment constitute what is known as
Karma or action. Such action when performed
in the proper way and to a reasonable extent
is called regulated action. For instance, actions
like practice of devotion to God, worship of
celestials, service of the indigent and distressed,
offering of respect to parents, the preceptor
and elders in general, performance of sacrifices,
practice of charity and penance, actions
contributory to the maintenance of oneís
body, such as begging of food, (for recluses
and Brahmacår∂s, etc.), study of scriptures
and teaching them, and trade etc., and merely

Regulation of diet and recreation means
the regulation, not only of their nature or
kind, but of their quantity or degree as well.
For instance, food that one takes should be
such as has been obtained by fair and legitimate
means according to the rules laid  down for
oneís order in society and stage in life, and
as is allowed by the scriptures and possesses
Såttvika properties (XVII.8). It should not be
such as tends to induce Rajas (excitement)
and Tamas (inertia), and should be free from
impurities and suited to oneís nature,
circumstances and taste, and helpful in the
practice of Yoga. Its quantity too should
strictly conform to oneís requirements and
best interests and should be determined with
due regard to oneís health and power of
digestion as well as to the interests of oneís
spiritual practice. Even so, recreation should
be indulged in only to the extent it is necessary
and useful for a particular individual, and
should be innocent in character.
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bodily action, such as taking of bath and
answering the calls of nature etc.,óall these
should be done as enjoined by the scriptures
and approved of by the virtuous, taking care
that they encourage self-dependence and are
helpful in the practice of Dhyånayoga, without
interfering with othersí interest, or inflicting
suffering or imposing a burden on another.
These actions should be performed only to
the extent they are necessary for the individual
performing them, so that he may be able to
maintain  his existence by fair means and
get sufficient time for the practice of
Dhyånayoga. By regulating his actions in
this way, he is able to maintain his body,
senses and mind in sound health and good
working order and can easily accomplish
Dhyånayoga.

Sleeping for six hours in the middle of
the night, and keeping awake during the first
and last quarters as well as during the day-
time, are generally considered as regulated
sleep and wakefulness. Though this is the
general rule, it is not indispensable that all
should devote the second and third quarters
of the night exclusively to sleep. The Sådhaka
of Dhyånayoga should regulate his hours of
sleep and wakefulness according to his nature

and the requirements of his body. If he can
manage with four or five hours of sleep
without any adverse effect on his health and
without feeling sleepy or languid during his
meditation, he should devote only that much
time to sleep instead of six hours.

* * *
The word ëYuktaí should be taken to

mean that diet, recreation, activity, sleep and
wakefulness of the Sådhaka should not
offend against the injunctions of the scriptures,
and should be kept within bounds, considering
the temperament, health and taste of the
Sådhaka.

* * *
Success in Dhyånayoga leads to the

realization of God, the boundless ocean of
supreme Bliss and supreme Peace, which
wipes out all oneís sorrows and sufferings
with their very root once for all. Having
reached this state the Sådhaka has no more
to go through the ordeal of birth and death,
nor does he ever fall a victim to worry, grief,
fear and anxiety etc. He remains, wholly and
for all time, merged in the unruffled ocean
of Bliss. The adjective ëDu¨khahåí (which
rids one of woe) has been used with the
word ëYoga¨í in order to bring out this idea.

Having laid down rules regarding diet and recreation etc., suitable for the practice
of Dhyånayoga, the Lord now proceeds to describe the marks which appear in a Sådhaka
meditating on the absolute, formless Divinity during the final stage in his Sådhanå:

ÿŒÊ ÁflÁŸÿÃ¢ ÁøûÊ◊Êà◊ãÿflÊflÁÃDÔUÃ–
ÁŸ—S¬Î„U— ‚fl¸∑§Ê◊èÿÊ ÿÈQ§ ßàÿÈëÿÃ ÃŒÊH 18H

ÿŒÊ when; ÁflÁŸÿÃ◊Ỗ thoroughly disciplined; ÁøûÊ◊Ỗ the mind; •Êà◊ÁŸ on God; ∞fl
exclusively; •flÁÃDÔUÃ gets focussed; ÁŸ—S¬Î„U— free from yearning; ‚fl¸∑§Ê◊èÿ— for all enjoyments;
ÿÈQ§— established in Yoga; ßÁÃ as; ©UëÿÃ is spoken of; ÃŒÊ then.

When the mind which is thoroughly disciplined gets focussed on God alone, then
the person who is free from yearning for all enjoyments is said to be established
in Yoga.                                                               (18)
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The use of the adjective ëViniyatamí,
with ëmindí is intended to show that it is only
a thoroughly disciplined mind which can be
irrevocably fixed on God. When the mind,
being completely free from carelessness,
lethargy and distraction, gets fully and
unshakably established in God alone i.e.,
loses consciousness of all other objects but
God, it is said to be focussed on God.

When a man gets exclusively established
in God, the ocean of supreme Peace and
supreme Bliss, and overcomes all attraction
for the transient, momentary and perishable

enjoyments of this world and the next,
he no more requires or craves for any
worldly object. This is what is meant by
oneís being free from yearning for all
enjoyments.

The Word ëYukta¨í in this verse indicates
the state of perfection in Dhyånayoga. The
intention is to show that when through the
continued practice of Dhyånayoga the two
marks stated above become fully manifest in
the Yog∂, he should be understood to have
attained the final stage in the practice of
Dhyånayoga.

One may feel tempted here to ask: What is the state of the thoroughly disciplined
mind when it is thus focussed on God during meditation? The question is answered in
the following verse:

ÿÕÊ ŒË¬Ê ÁŸflÊÃSÕÊ ŸXÔUÃ ‚Ê¬◊Ê S◊ÎÃÊ–

ÿÊÁªŸÊ ÿÃÁøûÊSÿ ÿÈTÃÊ ÿÊª◊Êà◊Ÿ—H 19H
ÿÕÊ as; ŒË¬— a light; ÁŸflÊÃSÕ— kept in a windless place; Ÿ not; ßXÔUÃ flickers; ‚Ê such;

©U¬◊Ê picture; S◊ÎÃÊ is stated (to be); ÿÊÁªŸ— of the Yog∂; ÿÃÁøûÊSÿ of the disciplined mind;
ÿÈTÃ— of him who is practising; ÿÊª◊˜Ô meditation; •Êà◊Ÿ— on God.

As a flame does not flicker in a windless place, such is stated to be the picture
of the disciplined mind of the Yog∂ practising meditation on God.           (19)

mind, protected as it is from all sides during
meditation, ceases its restless movements and
remains uniformly luminous like the steady
flame of a burning lamp. That is why the
mind has been compared to a candle flame
rather than to an immovable mountain devoid
of light.

It is only the disciplined mind of the
Yog∂, which can remain immovably fixed in
meditation on God, and no other. This is
what is brought out by the use of the
adjective ëYataí before ëCittasyaí.

The word ëD∂paí stands here for the
flame of a burning candle or lamp. A steady
light serves as a fitting illustration for the
state of a steady mind. No other simile could
depict it so well. A mountain peak, for
instance, is devoid of light and is naturally
steady; hence it has no point of affinity with
the mind. The flame of a burning light is,
however, both bright and unsteady like the
mind; therefore, it is akin to the mind. Just
as a flame does not flicker when it is
sheltered from wind, even so, a disciplined

Describing thus the marks of the Sådhaka who has attained the final stage in
Dhyånayoga, as also of his disciplined mind, the Lord now proceeds to describe in the
next three verses the state of one who has realized God, the embodiment of Truth,
Knowledge and Bliss, through the practice of Dhyånayoga.
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The word ëYogasevayåí means practice
of Dhyånayoga. When through the continued
practice of Dhyånayoga the mind gets firmly
established in God alone, it is said to have
become ëNiruddhaí, i.e., subdued or brought
under control.

The mind of the Yog∂ no sooner gets
fully established in God than it naturally
withdraws itself completely from the world.
In that state, the world no longer finds any
place in his mind. Though externally it may
appear that his mind withdraws from the
world only during Samådhi or absorption
and thinks of the world at other times, really
speaking, it maintains no relation with the
world at all, at any time. Such a mind is said
to have become still.

The word ëYatraí in this verse denotes
the state which has been referred to in verse
23 below as ëYogaí, and in which the
Sådhaka of Dhyånayoga realizes God and
gets detached from the world once for all.
The indeclinable ëEvaí has been used to
show that besides the joy of God-realization,
he knows no other joy which the world can
give him. The intention is to show that
having realized God, the ocean of supreme
Bliss and supreme Peace, the Yog∂ remains
constantly and ever merged in that Bliss and
does not stand in the least need of any form
of worldly joy.

Meditation, which leads to God-

realization, should be practised as follows:
Taking oneís seat in a secluded spot, as
described in verses 11 to 13 above, and
renouncing all other thoughts, the mind
should be fixed on the following idea: God
alone, the Absolute Reality, the one embodiment
of Consciousness and Bliss, exists. There is
no reality apart from Him. He alone is
projected everywhere. He alone is consicous
of His own existence; for He alone is the
embodiment of Consciousness. He is eternal,
changeless, unlimited, boundless, infinite,
without parts and stainless. The mind, the
intellect, the ego, the seer, the act of seeing
and the object of sight, and everything else
are in reality nothing but superimpositions on
Brahma, and are, in fact, Brahma Himself.
He is Bliss itself and is unspeakable. That
embodiment of Bliss is itself blissful. That
Bliss is whole, eternal, everlasting, unborn,
imperishable, supreme, final, existence itself,
consciousness itself, wisdom itself,
unchangeable, immovable, constant, free from
disease, knowledge itself, infinite and tranquil.
Meditating thus on that embodiment of Bliss,
the thought should revolve round the idea
that nothing exists besides Him. If any other
thought arises in the mind, it should be
regarded as having proceeded from that very
embodiment of Bliss, and as nothing but
Bliss, and should be thus merged in Bliss.
By constantly revolving this idea in the mind

ÿòÊÊ¬⁄U◊Ã ÁøûÊ¢ ÁŸL§h¢ ÿÊª‚flÿÊ–
ÿòÊ øÒflÊà◊ŸÊà◊ÊŸ¢ ¬≥ÿÛÊÊà◊ÁŸ ÃÈcÿÁÃH 20H

ÿòÊ in which state; ©U¬⁄U◊Ã becomes still; ÁøûÊ◊Ỗ the mind; ÁŸL§h◊Ỗ curbed; ÿÊª‚flÿÊ through
the practice of Yoga; ÿòÊ in which; ø and; ∞fl only; •Êà◊ŸÊ through subtle reason (purified
by meditation on God); •Êà◊ÊŸ◊ỖÔ God; ¬≥ÿŸỖ realizing; •Êà◊ÁŸ in God (the embodiment of
Truth, Knowledge and Bliss); ÃÈcÿÁÃ rejoices.

The state in which the Citta (mind-stuff), subdued through the practice of Yoga,
becomes completely tranquil, and in which, realizing God through subtle reasoning,
purified by meditation on God, the soul rejoices only in God.                                       (20)
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when all other thoughts are merged in the
all-blissful and all-conscious God, and no
other thought except the one blissful God
remains, the Sådhaka is unshakably established
in the all-blissful God. When through the
regular and daily practice of the above form

of meditation the world becomes one with
Brahma in his consciousness, or, in other
words, when everything is changed into
Brahma, the very embodiment of supreme
Bliss and supreme Peace, realization of
Brahma becomes easy to him.

referred to in this verse is by itself of the
nature of eternal consciousness. Because it
wholly transcends Måyå, it is beyond the
reach of the intellect; nevertheless even as
the sky is reflected in an unsoiled and clean
mirror, the joy referred to here is reflected in
the intellect that has been steadied, sharpened
and refined by the practice of adoration,
meditation, discrimination and dispassion etc.
That is why it has been spoken of as
ëBuddhigråhyamí.

The Såttvika form of joy derived from
meditation on God is also quite different from
the other forms of worldly joy inasmuch as it
leads to the supersensuous and eternal joy
which is apprehended through the sharp and
refined intellect. But it is enjoyed only at the
time of meditation, and is not always of the
same degree; and it represents only a state of
the mind. Hence it cannot be called
imperishable or everlasting. The joy referred
to here, which is the same as God, is the fruit
of the joy derived from meditation. Therefore,

The joy referred to in this verse has been
qualified by three adjectives, viz., ëeternalí,
ësupersensuousí and ëapprehended only through
the subtle and purified intellectí, in order to
distinguish the joy which is the very essence
of God from the Såttvika, Råjasika and
Tåmasika types of joy described in verses 36
to 39 of Chapter XVIII. The joy of the world
is momentary, perishable, the root of suffering
and alloyed with suffering; the joy which is
the essence of God is not of this nature. It is
superior even to the Såttvika form of joy, and
altogether different from it; it is eternal and
ever unchangeable, because it is the same as
God and there is no reality other than that.
The adjective ëÅtyantikamí has been used to
bring out this idea. The Råjasika form of joy,
derived from sense-objects, is enjoyed through
the senses; the joy referred to in the verse
cannot be so enjoyed. It is synonymous with
the supreme Eternal or God, who transcends
the senses. This is brought out by the adjective
ëAt∂ndriyamí (supersensuous). Again, the joy

‚Èπ◊ÊàÿÁãÃ∑¢§ ÿûÊŒỖ’ÈÁhª˝ÊsÔ◊ÃËÁãº˝ÿ◊Ỗ–

flÁûÊ ÿòÊ Ÿ øÒflÊÿ¢ ÁSÕÃp∂UÁÃ ÃûflÃ—H 21H
‚Èπ◊Ỗ joy (there is); •ÊàÿÁãÃ∑§◊Ỗ eternal; ÿÃ˜Ô which; ÃÃ˜Ô that; ’ÈÁhª˝ÊsÔ◊Ỗ which can be

apprehended only through the (subtle and purified) intellect; •ÃËÁãº˝ÿ◊Ỗ supersensuous, beyond
the grasp of the senses; flÁûÊ (the soul) experiences; ÿòÊ in which state; Ÿ not; ø and; ∞fl
verily; •ÿ◊Ỗ this (Yog∂); ÁSÕÃ— (wherein) established; ø∂UÁÃ moves; ÃûflÃ— from the reality
(of God).

Nay, in which the soul experiences the eternal and super-sensuous joy which
can be intuited only through the subtle and purified intellect, and wherein established
the said Yog∂ moves not from Truth on any account.                      (21)



320 * Bhagavad-G∂tµa *

it is quite different from the Såttvika form of
joy. In this way the use of the three adjectives
referred to above is intended to make it clear
that the joy referred to here is not something
that can be experienced like the Såttvika joy
mentioned in Chapter XVIII. On the other
hand, it is the same as God, who is
automatically revealed when the meditator,

the object of meditation and the act of
meditation become one.

The word ëTattvaí or Truth signifies
God, who is the only Truth or Reality. The
God-realized Yog∂ is ever established in God
and is never and on no account disunited
from Him. This is what is meant by the
statement that he ìmoves not from Truthî.

ÿ¢ ∂UéäflÊ øÊ¬⁄¢U ∂UÊ÷¢ ◊ãÿÃ ŸÊÁœ∑¢§ ÃÃ—–
ÿÁS◊ÁãSÕÃÊ Ÿ ŒÈ—πŸ ªÈL§áÊÊÁ¬ ÁfløÊÀÿÃH 22H

ÿ◊Ỗ which; ∂UéäflÊ attaining; ø and; •¬⁄U◊Ỗ any other (gain); ∂UÊ÷◊Ỗ gain (in the form of
God-realization); ◊ãÿÃ reckons; Ÿ not; •Áœ∑§◊Ỗ greater; ÃÃ— than that; ÿÁS◊ŸỖ in which; ÁSÕÃ—
established; Ÿ is not; ŒÈ—πŸ ªÈL§áÊÊ by heavy sorrow; •Á¬ even; ÁfløÊÀÿÃ shaken.

And having obtained which he does not reckon any other gain as greater than
that, and established in which he is not shaken even by the heaviest of sorrows; (22)

the greatest trials and tribulations. Ordinary
trials and tribulations do not count much
inasmuch as they can be borne even by men
of fortitude and forbearance. The Yog∂,
however, who has realized God remains firm
and unshaken as a rock even when he is
faced with the most terrible and unbearable
ordeals. Incision with a sharp edged weapon,
bodily pain occasioned by exposure to most
unbearable heat, cold, shower and lightning,
excruciating pain caused by physical ailment
the saddest bereavement, greatest ignominy,
insult and reproach, and all other causes of
acute suffering fail to disturb his equanimity
even if they all combine. The reason is not
far to seek. The Yog∂ who has realized God,
ceases, really speaking to have any connection
with his body; he appears to own it only in
the eyes of the world. Due to his Prårabdha
or destiny his body, senses and mind come
in contact with and get disjoined from
objects of the world; for instance, they may
be brought face to face with or dissociated
from cold and heat, honour and ignominy,
praise and censure and other favourable and

The word ëYamí refers to the state of
God-realization, spoken of in the next verse
as Yoga, and characterized as free from the
contact of sorrow. Having realized God, the
repository of supreme Bliss and supreme
Peace, the Yog∂ has all his desires fulfilled
in this state. To him all the enjoyments of
this world as well as of the next, dominion
over and riches of the three worlds, honour
and fame extending over the entire universe,
and all other means of worldly happiness
appear as transient, momentary, insipid,
worthless, trivial and insignificant. Hence he
does not regard any object of this world as
worthy of attainment, much less reckon any
such gain as greater than what he has already
achieved and realized.

Just as the greatest enjoyments of the
world and the greatest worldly glory appear
tasteless and insignificant to a God-realized
soul, who never craves for them and remains
absolutely unconcerned on his failure to
obtain them or on their loss and is not in
the least shaken from his state of equilibrium,
even so he remains unshaken in the face of
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unfavourable circumstances. But there being
no enjoyer of pleasure and pain, his mind
can never be subject to unhealthy modifications

of any sort under any circumstances, and for
any reason whatsoever. He remains ever
irrevocably established in God.

The next verse specifies the state which has been extolled and outlined in verses 20,21
and 22 above, and encourages the Sådhaka to attain it:

Ã¢ ÁfllÊŒỖ ŒÈ—π‚¢ÿÊªÁflÿÊª¢ ÿÊª‚ÁÜôÊÃ◊Ỗ–

‚ ÁŸpÿŸ ÿÊQ§√ÿÊ ÿÊªÊ˘ÁŸÁfl¸ááÊøÃ‚ÊH 23H
Ã◊Ỗ that (state); ÁfllÊÃỖ (the Sådhaka) should know; ŒÈ—π‚¢ÿÊªÁflÿÊª◊Ỗ which is free from the

contact of sorrow (in the form of transmigration);  ÿÊª‚ÁÜôÊÃ◊Ỗ (and is) called Yoga; ‚— that;
ÁŸpÿŸ resolutely; ÿÊQ§√ÿ—ÔÔ should be practised; ÿÊª— Yoga; •ÁŸÁfl¸ááÊøÃ‚Ê with an unwearied
mind.

That state, called Yoga, which is free from the contact of sorrow (in the form
of transmigration), should be known. Nay, this Yoga should be resolutely practised
with an unwearied mind.                                                 (23)

of this contact, sorrows and sufferings also
come to an end for all time. In order to bring
out this idea the word ëSa≈yogaí (contact)
has been inserted between ëDu¨khaí and
ëViyogaí, although the word ëDu¨khaviyogamí
would have sufficed to convey the idea of
cessation of sorrow in this state.

The Yoga-sµutras of Pata¤jali also say:ó
ìThe great sorrow in the form of future

births and deaths is called ëHeyaí (that which
ought to be avoided).î* (II.16)

ìThe cause of ëHeyaí or suffering is the
contact between the subject and the object.î†
(II.17.)

ìIgnorance is the root of that contact.î‡
(II.24.)

ìThe termination of that contact between
the subject and the object through the
eradication of Ignorance is known as ëHånaí
(shutting out the ëHeyaí); this represents the
aloofness (Kaivalya) of the subject.î” (II.25.)

Ceasing for good to have any connection
with the world, which is only another name
of sorrow, is what is meant by attaining
freedom from contact with sorrow. It is not
that the Yog∂ís body, senses and mind
altogether suspend their functions of movement,
hearing, seeing and reflecting or ascertaining
etc., in this state. His body, senses, mind and
intellect continue to perform all their functions
according to his Prårabdha or destiny. But
inasmuch as nothing remains in his
consciousness except God, he ceases in
reality to have any connection with those
functions. This is true of him both during
meditation and at other times.

The root of sorrow in the form of repeated
birth and death lies in the contact between the
subject and the object, or in other words, in
the liaison due to ignorance between the soul
and the objective world, the beginning of
which cannot be traced. With the termination

* „Uÿ¢ ŒÈ—π◊ŸÊªÃ◊Ỗ–

† º˝c≈ÎUŒÎ≥ÿÿÊ— ‚¢ÿÊªÊ „Uÿ„UÃÈ—–

‡ ÃSÿ „ÃÈ⁄UÁfllÊ–

” ÃŒ÷ÊflÊà‚¢ÿÊªÊ÷ÊflÊ ôÊÊŸ¢ ÃŒ˜ÔŒÎ≥Ê— ∑Ò§flÀÿ◊˜Ô–
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The state of God-realization, which has
been extolled and outlined in the preceding
three verses, is termed ëYogaí. This is
indicated by the adjective ëYogasa≈j¤itamí
going with the word ëTamí in the verse.

The word ëVidyåtí shows that one
should approach a God-realized soul and
study the scriptures and thereby ascertain
the character and glory of the state described
in verses 20 to 23 and the method of
practising it.

The word ëNirviƒƒaí means one who
is possessed by ennui or the feelings of
boredom. Failing to observe any tangible
results following from the Sådhanå, the
Sådhaka after a few days of practice begins
to lose heart and finds the strain too much
for him. He sees no end to his efforts and
begins to doubt whether they will ever be
crowned with success. A mind which is free
from this feeling of boredom, and is full of

perseverance and zeal, is called ëAnirviƒƒaí.
The use of the word ëAnirviƒƒacetasåí is,
therefore, intended to urge on the Sådhaka
to drive out this feeling of boredom entirely
from his mind. He should always be on his
guard against such feelings as may turn  his
mind from his Sådhanå or slacken his
perseverance and zeal, and should take to the
practice of Yoga with an earnest mind.

The word ëNi‹cayaí signifies faith and
reverence. The use of the word ëNi‹chayenaí
is, therefore, intended to emphasize that the
Sådhaka of Yoga should possess full faith
in and reverence for his practice, for the
scriptures dealing with the same, for the
teachers of Yoga and also for the fruit of
such practice, and should devote himself to
it with firm determination and application
and regard it as the primary duty of life, and
success in his Sådhanå in the shape of God-
realization to be the goal of his life.

Naming the state of God-realization as ëYogaí, it has been declared manís definite
duty to attain it. The next two verses delineate the process of meditation on God as one
with the Sådhaka with the object of attaining this state:

‚VÔUÀ¬¬˝÷flÊã∑§Ê◊Ê¢SàÿÄàflÊ ‚flÊ¸Ÿ≥Ê·Ã—–
◊Ÿ‚ÒflÁãº˝ÿª˝Ê◊¢ ÁflÁŸÿêÿ ‚◊ãÃÃ—H 24H

‚VÔUÀ¬¬˝÷flÊŸỖ arising from thoughts of the world; ∑§Ê◊ÊŸỖ desires; àÿÄàflÊ renouncing;
‚flÊ¸ŸỖ all; •≥Ê·Ã— completely; ◊Ÿ‚Ê by the mind; ∞fl verily; ßÁãº˝ÿª˝Ê◊◊Ỗ the whole pack of
the senses; ÁflÁŸÿêÿ fully restraining; ‚◊ãÃÃ— from all sides.

Completely renouncing all desires arising from worldly thoughts and cravings
and fully restraining all the senses from all sides by the mind,  (24)

it clear that thoughts of the world are the
ultimate cause of desire.

The words ëSarvån Kåmåní denote all
desires for the enjoyments of this world as
well as the next in their intense as well as
moderate and mild forms. Thus all the
gradations and phases of desire such as the
latent desire for survival, craving, wish, thirst

Verse 62 of Chapter II spoke of desire as
springing up from attachment, whereas in this
verse it is stated to have its origin in thoughts
of the world. There is, however, no contradiction
between the two statements, inasmuch as the
verse referred to above speaks of attachment
as having its origin in thoughts of sense-objects
and giving rise in its turn to desire. This makes
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and hope etc., are comprised in them; and
since thoughts of the world are spoken of
as their root, ëattachmentí too should be
naturally taken as included therein.

Absence of even the least trace of the
latent desire for survival, attachment, craving,
wish, longing, hope or thirst for any object
of enjoyment is what is sought to be conveyed
by ëcomplete renunciation of all desiresí. A
pot containing clarified butter may be emptied
of all its contents, and yet its inner surface
will continue to be greasy. A box containing
camphor, saffron or musk, even when emptied
of its contents, will retain the smell of what
it contained. Similarly, desires too, even
when driven out of the mind, leave their
traces behind. ëComplete renunciation of all
desiresí involves the erasure or abrasion of
these traces as well.

It is the nature of the senses to run after

worldly objects. They are, however, enabled
to apprehend an object only when they succeed
in carrying the mind with them. If the mind is
weak, they easily succeed in dragging it after
them. But when the mind is made one-pointed
with the help of a purified and resolute intellect,
the senses get crippled as it were and are unable
to move among the objects of enjoyment
without the aid of the mind. That is why taking
his seat for the practice of Dhyånayoga
according to the instruction contained in verses
11 to 13 above, the Yog∂ should with the help
of discrimination and dispassion completely
withdraw all his senses through the mind from
all external objects, and allowing none of them
to run after any object, turn them wholly
inwards, controlling their power to run after
objects of enjoyment. This is what is meant
by ëfully restraining all the senses from all sides
by the mindî.

≥ÊŸÒ— ≥ÊŸÒL§¬⁄U◊Œ˜Ô’ÈhKÊ œÎÁÃªÎ„UËÃÿÊ–

•Êà◊‚¢SÕ¢ ◊Ÿ— ∑Î§àflÊ Ÿ Á∑§Á@ŒÁ¬ ÁøãÃÿÃỖH 25H
≥ÊŸÒ— ≥ÊŸÒ— through gradual practice; ©U¬⁄U◊Ã˜Ô he should attain tranquillity; ’ÈhKÊ œÎÁÃªÎ„UËÃÿÊ

through reason controlled by steadfastness; •Êà◊‚¢SÕ◊Ỗ ◊Ÿ— ∑Î§àflÊ fixing the mind on God;
Ÿ should not; Á∑§Á@ÃỖ anything (other than God); •Á¬ whatsoever; ÁøãÃÿÃỖ think of.

He should through gradual practice attain tranquillity; and fixing the mind
on God through reason, controlled by steadfastness, he should not think of anything
else.                                                                   (25)

form of the very object on which it has been
habitually dwelling, and to cling to it. The
only way to wean it from its old habit is
to form a new habit stronger than and
opposed to the former, and compel it to
adopt the new habit by cajoling, threatening
and restraining it by an unwearied, resolute
and steadfast will. Impatience and overhaste
will not avail. If the will remains steadfast
and the practice is continued, the mind will
be completely weaned before long from its
old habit and will adopt the new one. It will

In the preceding verse the Sådhaka was
advised to withdraw the senses completely
from external objects with the help of the
mind. But so long as the mind continues to
indulge in thoughts of the world, it can
neither fully concentrate itself on God, nor
can withdraw the senses completely from
their objects. It has been the habit of the
mind from time without beginning to indulge
in thoughts of the world; it has to be weaned
from that lifelong habit and fixed on God.
It is the nature of the mind to assume the
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get as strongly attached to the new pursuit
as it was to the old. When a young child
catches hold of a sharp knife or a pair of
scissors, the mother slowly and gently wrests
it from the hands of the child through
persuasion or even by threat, if necessary.
Even so, the mind should be completely
freed of all thoughts of the world, bringing
home to it through the intellect possessed of
discrimination and dispassion the transient
and momentary character of all worldly
enjoyments, and presenting to it the horrible
picture of the bondage and the tortures of
hell etc., which are sure to follow if it gets
entangled in those enjoyments. This is what
the Lord seeks to convey by asking us to
attain tranquillity through gradual practice.

So long as the mind does not wholly
give up thoughts of the objects of enjoyment,
the Sådhaka should daily sit for meditation,
and restraining the senses from external
objects in the first instance, should thereafter
gradually try with the help of the intellect to
empty the mind of all worldly thoughts and
at the same time attempt to fix it on God
through steadfast reason. An intellect which
is naturally tainted with attachment, doubt
and error due to lack of insight into the truth
and secret of God can never attain fixity and
steadfastness. Nor can such an intellect exercise
its steadying influence on the mind and enable
it to concentrate itself on God. But on obtaining
an insight into the truth and secret of God
through association with wise men when the
intellect becomes one pointed, it ceases to
indulge in the objects of this phenomenal
world and takes delight in God alone. In the
conception of such an intellect nothing exists
apart from God. In that state it succeeds in
completely withdrawing the mind from the
objects of the world, and engaging it in the
thoughts of God, gradually leading the mind
to identify itself with God. This is what is

meant by fixing the mind on God through
reason controlled by steadfastness.

So long as the mind does not get absorbed
in and identified with God, or in other words,
so long as one is not able to realize God, one
cannot be sure of its remaining constantly fixed
on the object of meditation viz., God. That is
why practice in the most intensive form is
necessary to keep it always fixed on God.
Therefore, when the Lord says that the Sådhaka
should not think of anything else but God,
His intention seems to be to emphasize that
once the Sådhaka sitting for meditation is able
through intensive practice to fix his mind on
God, he should take care that it does not even
for a moment withdraw itself from God and
revert to worldly objects. This alertness on
the part of the Sådhaka is very helpful in
acquiring steadfastness in practice. Even as
the practice grows in intensity as a result of
daily meditation, the Sådhaka should be more
careful not to allow the mind to wander
elsewhere, but keep it more steadily fixed on
God for a greater length of time.

The process of fixing the mind on God
during meditation is as follows:óAdopting
the procedure detailed in verses 1 to 14
above, and seated in a secluded spot for
meditation, the Sådhaka should first of all
free the mind of all thoughts of the world
and attempt to fix it exclusively on God.
Whatever object appears before his mind at
that time, should be discarded at once as a
figment. Eliminating in this way every thought
that arises in the mind, the existence of the
body, senses, mind and intellect too should
be repudiated. By negating everything in this
way when the entire objective world disappears
from the mind, the faculty of negation alone
will remain. Even though this faculty is
useful and harmless, this too has got to be
eliminated by strength of will. Or, subsequent
to the negation of the entire objective world,
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it will automatically cease. Whatever will
then remain is the incomprehensible Truth.
This Truth is Absolute and unconditioned
and complete by itself. It is unspeakable and
unthinkable. Therefore, negating in this way

the objective world as well as the body,
senses, mind, intellect and the ego, and
finally the negating faculty itself, the Sådhaka
should attempt to establish himself in the
Truth which lies beyond the range of thought.

The Sådhaka has been asked to fix the mind on God, and to think of nothing else
than God. But if due to the force of old habit the mind gets out of control and begins
to run after worldly objects, what should the Sådhaka do? Anticipating this query, the
Lord says:

ÿÃÊ ÿÃÊ ÁŸp⁄UÁÃ ◊Ÿp@∂U◊ÁSÕ⁄U◊Ỗ–
ÃÃSÃÃÊ ÁŸÿêÿÒÃŒÊà◊ãÿfl fl≥Ê¢ ŸÿÃỖH 26H

ÿÃ— ÿÃ— in pursuit of whatever (object of sense, such as sound and so on); ÁŸp⁄UÁÃ wanders;
◊Ÿ— the mind; ø@∂U◊Ỗ fidgety; •ÁSÕ⁄U◊Ỗ restless; ÃÃ— ÃÃ— from every such object; ÁŸÿêÿ restraining
or pulling back; ∞ÃÃỖ it (the mind); •Êà◊ÁŸ ∞fl on God alone; fl≥Ê◊Ỗ ŸÿÃỖ should fix.

Drawing back the restless and fidgety mind from all those objects after which
it runs, he should repeatedly fix it on God.                               (26)

world, which are a source of suffering and
sorrow; but though secondary when compared
to that real cause, the main reason from the
point of view of practice is its lifelong habit
of indulging in worldly thoughts. Therefore,
it is urged in this verse that the moment it
comes to the notice of the Sådhaka in course
of his meditation that his mind has run away
in pursuit of other objects, he should drag
it back at once with great caution and
firmness and without the least hesitation, and
concentrate it on God. He should repeat again
and again this practice of drawing back the
mind from the objects of the world and
concentrating it on God. He should not mind
in the least its prayers and entreaties, its
blandishments and endearments, its allurements
and threats. The least slackness on his part
will encourage its waywardness. Under such
circumstances, yielding to its importunities
and allowing it to linger somewhere even for
a while will be tantamount to giving out of
infatuation unwholesome food to an ailing
person, and placing a sharp knife in the

The mind is extremely restless and
fidgety; it will not easily stick to a particular
object for any length of time. As for a new
habit, the mind will refuse to submit to it
every time you try to inculcate it upon the
mind. The Sådhaka fixes the mind on God
with great effort, and complacently imagines
that he has succeeded in his effort; but lo! the
very next moment he finds that it has given
him the slip, and has run far, far away. That
is why in the preceding verse it has been
urged that the Sådhaka should remain alert,
and should not allow the mind to think of
anything else than God. But in spite of all his
alertness, the mind will elude his grasp in an
unguarded moment and will be so quick in
running away that for some time the Sådhaka
will fail to notice when it slipped away and
where it is gone. Ignorance and delusion is
undoubtedly the real reason why the mind
recoils from God, the boundless ocean of
Bliss and Peace, and the embodiment of Truth
and Knowledge, and runs after and indulges
in the transient and ephemeral objects of the
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hands of a baby, and thereby endangering
their lives. Caution is the watchword of
spiritual practice. If the Sådhaka gives way
to laxity and feebleness at this juncture he
will not succeed in Dhyånayoga. Therefore,
he should observe the utmost care and
repeatedly try to withdraw the mind from

worldly objects and fix it on God.
* * *
The Lord is dwelling here on the

identity of the soul with the Oversoul. In
order to bring out this point, the word
ëÅtmanií has been interpreted as ëGodí in
this as well in the preceding verse.

The next verse deals with the fruit of withdrawing the mind from all sides and
concentrating it on God.

¬˝≥ÊÊãÃ◊Ÿ‚¢ sÔŸ¢ ÿÊÁªŸ¢ ‚Èπ◊ÈûÊ◊◊˜Ô–
©U¬ÒÁÃ ≥ÊÊãÃ⁄U¡‚¢ ’˝rÊÔ÷ÍÃ◊∑§À◊·◊˜ÔÔH 27H

¬˝≥ÊÊãÃ◊Ÿ‚◊Ỗ to him whose mind is perfectly serene; Á„U because; ∞Ÿ◊Ỗ ÿÊÁªŸ◊Ỗ to this Yog∂;
‚Èπ◊Ỗ happiness; ©UûÊ◊◊Ỗ supreme; ©U¬ÒÁÃ comes (as a matter of course); ≥ÊÊãÃ⁄U¡‚◊Ỗ to him whose
passion is subdued; ’˝rÊÔ÷ÍÃ◊Ỗ to him who is identified with Brahma (the embodiment of
Truth, Knowledge and Bliss); •∑§À◊·◊Ỗ to him who is sinless.

For, to the Yog∂ whose mind is perfectly serene, who is sinless, whose passion
is subdued, and who is identified with Brahma, the embodiment of Truth, Knowledge
and Bliss, supreme happiness comes as a matter of course.                 27)

acts done with an interested motive, as some
have taken it to mean. Refraining from
virtuous acts done with an interested motive
is covered by the word ë›åntarajasamí. Hence
the word ëAkalma¶amí should be taken to
signify abstention from sinful acts alone.

Attachment, the feeling of want, desire,
greed, thirst and action with an interested
motiveóall these have their root in Rajas
(XIV.7,12), and it is these again which foster
the element of Rajas. The word ë›åntarajasamí,
therefore, stands for one who is free from
all these. Distraction of mind in the shape
of restlessness is also a product of Rajoguƒa,
but the absence of this evil has already been
covered by the word ëPra‹åntamanasamí.
That is why it has not been mentioned again
in this connection.

By constantly revolving in his mind the
idea that he is not the body, but he is
Brahma, the embodiment of Truth, Knowledge

As a result of ripe judgment and dispassion
the mind ceases to indulge in thoughts of
the world, and overcoming restlessness
and distraction becomes absolutely steady
and perfectly serene. Possessed of such
a mind he who is firmly established in
God is referred to here by the word
ëPra‹åntamanasamí.

The mode of Prakæti known as ëTamasí
or darkness (which is the same as ignorance)
and all its products, such as carelessness,
sloth, excessive sleep, infatuation, and the
various forms of vices and evil conduct,
which are known as ëimpuritiesí of the mind,
and which drag one downwards in the scale
of evolutionóall these are covered by the
word ëKalma¶aí. And he who is absolutely
free from all these evils is denoted here by
the word ëAkalma¶amí. The word cannot be
interpreted to mean one who has given up
all sorts of sinful activities as well as virtuous
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and Bliss, the Sådhaka gets firmly established
in God, the embodiment of Truth, Knowledge
and Bliss. One who has thus established
himself in identity with Brahma is called
ëBrahmabhµutaí. The word stands here for a
Sådhaka who has reached an advanced stage
in the path of oneness with God. Such a
Sådhaka has the elements of Rajas and
Tamas subdued in him, but he has not yet
risen wholly above all the three Guƒas.
Judged from his own point of view, he is
no doubt established in Brahma; but really
speaking he has not yet attained Brahma. Of
course, one who is thus firmly established
in Brahma, speedily attains Brahma through
Knowledge of Truth. It is, therefore, that the
next verse speaks of attainment of eternal
Bliss, as the fruit of this state. This attainment
of ëeternal Blissí is the same as attainment
of Brahma. It is in this very sense that the
word ëBrahmabhµuta¨í has been used in verse
24 of Chapter V as well, and there this state
has been shown to bring in its wake,

attainment of ëBrahma, the abode of Peaceí.
In verse 54 of Chapter XVIII too a
ëBrahmabhµutaí is said to attain ëParå Bhaktií
which is the same as Knowledge of Truth,
and thereby to attain God (XVIII.55).
Therefore, the word ëBrahmabhµutamí here
does not stand for the perfect soul, who has
realized God.

Rooted in pure Sattva (the element of
harmony) which lies beyond the modes of
Tamas and Rajas, or the Principles of darkness
and activity, when the Sådhaka is able to
concentrate his mind on God, the embodiment
of eternal Knowledge and Bliss, as identical
with him, he derives a Såttvika form of joy
from such meditation. It is this joy which is
referred to here by the words ëUttamam
Sukhamí, or supreme happiness. It is the
same type of joy which has been spoken of
as ëSukhamí or unmixed joy in the first half
of verse 21 of Chapter V, and as ëAnta¨sukhaí,
or joy within, in verse 24 of the same
Chapter.

Describing thus the state of the Yog∂, who has identified himself with Brahma through
the practice of meditation on God as one with himself, the Lord reveals the fruit of such
identification in the next verse.

ÿÈTÛÊfl¢ ‚ŒÊà◊ÊŸ¢ ÿÊªË ÁflªÃ∑§À◊·—Ô–
‚ÈπŸ ’˝rÊÔ‚¢S¬≥Ê¸◊àÿãÃ¢ ‚Èπ◊oAÈÃÔH 28H

ÿÈTŸỖ uniting (with God); ∞fl◊Ỗ thus, in this way; ‚ŒÊ constantly; •Êà◊ÊŸ◊Ỗ his self; ÿÊªË
ÁflªÃ∑§À◊·— the sinless Yog∂; ‚ÈπŸ easily; ’˝rÊÔ‚¢S¬≥Ê¸◊˜ÔÔ (in the shape of) attainment of God;
•àÿãÃ◊Ỗ eternal, everlasting; ‚Èπ◊Ỗ bliss; •oAÈÃ enjoys.

The sinless Yog∂, thus uniting his Self constantly with God, easily enjoys the
eternal Bliss of oneness with Brahma.                                    (28)

is able to establish himself firmly in constant
identity with God, or in other words, remains
in the Brahma-Consciousness, he is said to
have united his Self with God.

Identification with the Unmanifest or
formless Divinity is no doubt extremely

The word ëYog∂í here stands for a
Sådhaka who mediates on God as one with
himself and has reached an advanced stage
in his Sådhanå.

Renouncing all thoughts of the world as
laid down in verse 20 above when the Sådhaka
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difficult to attain for one who is identified
with the body, as pointed out in verse 5 of
Chapter XII. This has been made clear by
the use of the word ëDehavadbhi¨í (those
who are centred in the body) in that verse.
In this verse, however, the Lord is speaking
of the Sådhaka following the path of
Knowledge, who no longer identifies himself
with the body, and is established in Brahma,
as the word ëBrahmabhµutamí used in the
last verse shows. The Sådhaka whose
consciousness is no longer centred in the
body, and who has identified himself with
Brahma, naturally finds it easy to attain the
Bliss of oneness with Brahma. Thus there
is no mutual contradiction between the two
statements, referring as they do to Sådhakas
living in different planes of consciousness.

* * *
Whatever joys are recognized in the

world, even the highest of them does not fall
in the category of true happiness. For there is
none among them which is superior to all
other forms of happiness, and ever remains
unchanged. That is why the ›ruti says:ó

ìThat which is infinite or great beyond
all, is true happiness. There is no joy in that
which is finite. Happiness lies in infinity.
Efforts should be made in particular to know
the Infinite aloneî.*

The ›ruti or Vedic lore brings out the
distinction between the ëfiniteí and the ëInfiniteí
in the following words:ó

ìThe ëInfiniteí represents that plane of
consciousness in which no other is seen, no
other is heard, and no other is cognized, and
the state in which another is seen, another
is heard and another is cognized represents
the ëfiniteí. That which is Infinite is immortal.
That which is finite is mortal.î†

That which exists today and will cease
tomorrow can never be true happiness. Even
if we regard it as partially coming under the
definition of happiness, it is extremely paltry
and insignificant. Comparing the various
types of happiness, the sage Yåj¤avalkya
says:óìHe who owns a kingdom extending
over the entire globe, and possesses the
highest worldly glory and all the objects of
worldly enjoyment, such as a wife, progeny,
wealth, land, a sound health, honour and
fame etc., is the happiest of men; for such
is supreme happiness in the eyes of man.
Hundred times greater than this is the joy
of the world of Pitæs or manes; hundred times
greater than that is the joy of the abode of
Gandharvas; hundred times greater than the
last is the joy of those who are born as
celestials to enjoy the fruit of their meritorious
acts; hundred times greater than that is the
joy of the eternal gods; hundred times greater
than that is the joy of the abode of Prajåpatis
or Lord of creation; hundred times greater
is the joy of Brahmaloka (the abode of
Brahmå, the creator). This is the joy attained
by sinless and desireless ›rotriyas (those
who have mastered the Vedas); for the
›rotriya who has no thirst for enjoyments is
Brahmaloka incarnate.î (Bæh., Up., IV. iii.33)
A God-realized soul, however, enjoys that
infinite, eternal, incomprehensible Bliss which
cannot be compared with any other joy, and
which constitutes his very being. This is
what is meant by enjoyment of the eternal
Bliss of oneness with Brahma.

It is this infinite joy, which has been
termed as ëÅtyantikam Sukhamí, or eternal
and supersensuous joy in verse 21 and as
ëAk¶ayam Sukhamí (joy which knows no
diminution) in verse 21 of Chapter V.

* ÿÊ flÒ ÷Í◊Ê Ãà‚Èπ¢ ŸÊÀ¬ ‚Èπ◊ÁSÃ, ÷Í◊Òfl ‚Èπ¢ ÷Í◊Ê àflfl ÁflÁ¡ôÊÊÁ‚Ã√ÿ—  (Chånd. Up., VII xxiii.1)
† ÿòÊ ŸÊãÿà¬≥ÿÁÃ ŸÊãÿë¿ÎUáÊÊÁÃ ŸÊãÿÁm¡ÊŸÊÁÃ ‚ ÷Í◊ÊÕ ÿòÊÊãÿà¬≥ÿàÿãÿë¿ÎUáÊÊàÿãÿÁm¡ÊŸÊÁÃ ÃŒÀ¬¢ ÿÊ flÒ ÷Í◊Ê

ÃŒ◊ÎÃ◊Õ ÿŒÀ¬¢ Ãã◊àÿ¸◊Ỗ (Ibid., VII. XXiV.1)
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Having thus shown the form of meditation practised by the Så∆khyayog∂ seeking
identity with God, as well as its fruit, the Lord now proceeds to describe his mental attitude
in life as actually lived in the world:

‚fl¸÷ÍÃSÕ◊Êà◊ÊŸ¢ ‚fl¸÷ÍÃÊÁŸ øÊà◊ÁŸÔ–

ß¸ˇÊÃ ÿÊªÿÈQ§Êà◊Ê ‚fl¸òÊ ‚◊Œ≥Ê¸Ÿ—ÔH 29H*
‚fl¸÷ÍÃSÕ◊Ỗ present in all beings; •Êà◊ÊŸ◊Ỗ the Self; ‚fl¸÷ÍÃÊÁŸ all beings; ø and; •Êà◊ÁŸ

(as assumed) in the Self; ß¸ˇÊÃ sees; ÿÊªÿÈQ§Êà◊Ê he who is united in identity with the all-
pervading, infinite Consciousness; ‚fl¸òÊ ‚◊Œ≥Ê¸Ÿ— (and) seeing unity everywhere.

The Yog∂ who is united in identity with the all-pervading, infinite Consciousness;
and whose vision everywhere is even, beholds the Self present in all beings, and all
beings as assumed in the Self.                                                    (29)

existence. Realizing this truth, he who sees
the one Self, permeating the whole creation,
animate as well as inanimate, as its substratum,
even as the dreamer sees his own self
projected in the form of the entire dream-
world, or in other words, he who realizes
the fact that the Self alone is manifested in
the form of the different beings, and that
nothing exists apart from the Self, is said to
ësee the Self present in all beingsí. Similarly,
just as he who has awakened from a dream
of a reverie sees the world of his dream or
reverie as nothing but a projection of his
thought, and existing in his own self, even
so the Sådhaka referred to above sees the
entire creation, animate as well as inanimate,
as nothing but a projection of the Self. This
is what is meant by seeing ìall beings as
assumed in the Selfî. In order to bring out
this distinction clearly, the Lord speaks of
the Self as actually present in all beings
(Sarvabhµutastham) and uses no such word
denoting actual existence while speaking of
seeing all beings in the Self.

The word ëYogayuktåtmåí stands for
the Yog∂, who is established in identity with
the Absolute and formless Brahma, the
embodiment of Truth, Knowledge and Bliss,
and is referred to as ëBrahmayogayuktåtmåí
(One who has completely identified himself
through meditation with Brahma) in verse 21
of Chapter V and as ëBrahmabhµutaí or
identified with Brahmaí in verse 24 of the
same chapter; in verses 24 and 27 of this
chapter and in verse 54 of Chapter XVIII.

Verse 18 of Chapter V and verse 32
of this chapter describe how the illumined
soul sees unity everywhere. Even so, the
Yog∂ referred to in this verse, conducting
himslef well and in the proper way as
approved of by the scriptures with all beings
of the world, constantly sees in all the same
indivisible consciousness which constitutes
his own being. This is what is meant by his
seeing unity everywhere.

* * *
God is the only reality; the objective

world appearing apart from Him has no

* There is a parallel verse in the ∫‹a Upani¶ad, which runs as follows:ó
ÿSÃÈ ‚flÊ¸ÁáÊ ÷ÍÃÊãÿÊà◊ãÿflÊŸÈ¬≥ÿÁÃ–

‚fl¸÷ÍÃ·È øÊà◊ÊŸ¢ ÃÃÊ Ÿ Áfl¡ÈªÈå‚ÃH

ìBut he who sees all beings in the Self, and the self in all beings, no longer hates anyoneî (∫‹a Up.,6)
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Just as ether exists in the cloud, and the
cloud in ether, even so God is present in
every being, and every being exists in God.
He who realizes this fact is spoken of as
seeing God present in all beings, and all
beings existing in God. It may be asked here:
In what sense does the Sådhaka see God
present in all beings and all beings existing
in God ? Does it mean that God inheres in
all objects, as a cause inheres in its effect;
or that God pervades all beings and the latter
stand pervaded by him; or again that God
is the Support of all beings and the latter are
supported by Him ? To my mind all these
relations can be taken to subsist between
God and His creation. For just as ether is
a remote cause of a cloud, even so God is
the ultimate cause of the whole of this
animate and inanimate creation; it is He who
pervades all even as ether pervades the
cloud; and He again is the sole support of
all, even as ether is the support of all, even
as ether is the support of the cloud.

According to the ›ruti text: ë•Ê∑§Ê≥ÊÊŒỖ
flÊÿÈflÊ¸ÿÊ⁄UÁªA⁄UªA⁄UÊ¬—í (Taitta. Up., II.1), air is

evolved from ether, fire from air, and from
fire is evolved water, which is the same as
a cloud. Ether is the first of the five elements
and is the cause of the other four. Prakæti
or Primordial Matter is the ultimate cause of
ether; and it is Prakæti which brings forth the
entire creation under the supervision of God.
This Prakæti is nothing but a potency of
God, and is therefore identical with God.
Looked at from this point of view the whole
of this animate and inanimate creation is
evolved from God. Therefore, it is but
reasonable to say that He is the final cause
of the entire creation. The Lord Himself says
in the G∂tå (X.8):ó

ìI am the source of all creation;
everything in the world moves because of
Me.î*

Likewise, just as ether permeates every
particle of water in the cloud through and
through, even so God permeates every particle
of matter in the whole of this animate and
inanimate creation. ìAll this is permeated by
Me in My unmanifest aspect (as ice by
water)î (G∂tå IX.4).†

Having thus spoken of the Yog∂ following the path of Knowledge, and the final stage
of his Sådhanå in the shape of seeing unity everywhere, the Lord now describes the final
stage of Sådhanå of a follower of the path of Devotion, and how he sees God in every
being:

ÿÊ ◊Ê¢ ¬≥ÿÁÃ ‚fl¸òÊ ‚flZ ø ◊Áÿ ¬≥ÿÁÃÔ–
ÃSÿÊ„¢U Ÿ ¬˝áÊ≥ÿÊÁ◊ ‚ ø ◊ Ÿ ¬˝áÊ≥ÿÁÃÔH 30H

ÿ— who; ◊Ê◊˜Ô me (the Universal Self or Våsudeva as He is called); ¬≥ÿÁÃ sees; ‚fl¸òÊ
(present) in all beings; ‚fl¸◊Ỗ the totality of beings; ø and; ◊Áÿ (existing) in Me (the Universal
Self or Våsudeva); ¬≥ÿÁÃ sees; ÃSÿ to him; •„U◊Ỗ I; Ÿ ¬˝áÊ≥ÿÊÁ◊ am never out of sight; ‚—
he; ø and; ◊ to Me; Ÿ ¬˝áÊ≥ÿÁÃ never goes out of sight.

He who sees Me (the Universal Self) present in all beings, and all beings in Me,
never loses sight of Me, nor do I ever lose sight of him. (30)

* •„¢U ‚fl¸Sÿ ¬˝÷flÊ ◊ûÊ— ‚flZ ¬˝flÃ¸Ã–

† ◊ÿÊ ÃÃÁ◊º¢ ‚flZ¡ªŒ√ÿQ§◊ÍÁÃ¸ŸÊ–
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Again, just as ether is the support, not
only of the cloud, but of all the other four
elements, viz., air, fire, water and earth, none
of which can exist without ether, even so
God is the sole and supreme Support of the
entire universe, consisting of animate and
inanimate creation (X.42).

* * *
Just as when an expert actor appears in

different garbs, one who is acquainted with
the actor and his voice etc., recognizes him
in all such garbs; even so, all the different
forms of beings in this world are nothing but
so many garbs of God. We do not recognize
them as such, that is why we hold them as
separate from God, and entertain fear and
hesitation with regard to them and recoil
from serving them. But he who recognizes

His presence in all beings, may certainly
observe outward distinction in his dealings
with different beings on account of the
differences of garb; yet in his heart of hearts
he will adore them all. If our father, or any
other dear relation appears before us in a
different guise, and we succeed in recognizing
him, shall we spare any services and attentions
to him? That is why Gosvåm∂ Tulas∂dåsa
says:óìKnowing the whole creation to be
a manifestation of ›r∂ S∂tå and ›r∂ Råma, I
offer my salutation to all joining the two
palms.î*

Just as ›r∂ Baladeva, the elder brother
of ›r∂ Kæ¶ƒa, beheld ›r∂ Kæ¶ƒa in the calves
as well as in the cowherd boys and all that
they had with them,† or just as the cowherd-
maids of Vraja saw ›r∂ Kæ¶ƒa everywhere‡

* ‚Ëÿ ⁄UÊ◊◊ÿ ‚’ ¡ª ¡ÊŸË– ∑§⁄U©°U ¬˝ŸÊ◊ ¡ÊÁ⁄U ¡Èª ¬ÊŸËH
† The incident occurred in the land of Vraja (the beautiful tract of land lying in the vicinty of

Mathura). On the sandy bank of the Yamunå, surrounded by His playmates, Bhagavån ›r∂ Kæ¶ƒa was one
day having His midday repast and engaged in His boyish sports. With the flute stuck into the cloth tied
round His waist, He held the horn and the cane in His left arm-pit and pickles of lemon etc., in the interstices
of His fingers; and with rice and butter in His right palm, He stood in the midst of His companions and
jested with them, laughing loudly Himself and making His friends rock with laughter. The cowherd boys
were all absorbed in dining with ›r∂ Kæ¶ƒa. In the meanwhile, the calves had proceeded afar in search of
pasture. Holding the morsel of rice in His hand as described above, the Lord took leave of His friends and
ran in search of the calves. The sight of this sport of the Lord deluded Brahmå, the Creator, who stole away
both the calves and the cowherd boys. Coming to know who had done this, and in order to delight the
mothers of the boys and the mother cows and frustrate the prank of Brahmå, the Lord Himself assumed the
forms of the calves and boys. He appeared as a true copy of each calf and boy he replaced, in forms as well
as in the constitution of his limbs, in the shape and size of the articles the boy possessed, viz., his staff,
horn, flute, sling, clothes and ornaments, and also his nature, qualities, size, age, name and habits, and thus
gave an ocular demonstration of the truth that the whole creation is full of God. ›r∂ Baladeva at first could
not make out anything. Later on, he observed that the affection of the mothers for their boys and of the
mother cows for calves which had been long weaned, had grown by leaps and bounds. This aroused his
suspicion. Observing with a discerning eye, therefore, he saw that all the calves and their care-takers, the
cowherd boys, and all that they possessed were no other than ›r∂ Kæ¶ƒa and was filled with wonder.

Later on, Brahmå so saw the boys and calves etc., as the same as ›r∂ Kæ¶ƒa; thereupon he extolled
the Lord and craved for His forgiveness (›r∂mad Bhågavata X.xiii).

‡ A cowherd-maid who has her eyes coloured by love says:ó
In whichever direction I look, I find
The landscape full of ›yåma (dark blue).
The bowers and groves are dark.
The water of the Yamunå is dark,
The sky and clouds are dark.
All colours are merged in the dark hue.
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and at every time with their love-intoxicated
eyes, even so the devotee should find his
chosen Deity manifest everywhere as ›r∂
Kæ¶ƒa, ›r∂ Råma, ›r∂ Vi¶ƒu, ›r∂ ›a∆kara, the
Divine Mother or any other embodied form.
That is how we can see God as present in
an embodied form in the whole world.

Likewise, just as Arjuna saw the entire
universe in Bhagavån ›r∂ Kæ¶ƒaís Universal
Form*, and mother Ya‹odå saw it in the
cavity of baby ›r∂ Kæ¶ƒaís mouth† and
Kåkabhu‹unŒi, the crow-saint, saw it within
the belly‡ of Bhagavån ›r∂ Råmacandra,
even so the devotee should see it as part and

People say this is something novel.
Am I mad, or the dark pupil of
The peoplesí eyes is changed?
The heart of the moon and the scion
Of the Sun are dark, the musk is dark,
As well as Cupid, the conqueror of the world
The neck of the blue-necked ›iva is also dark,
As if the dark colour has been broadcast all over the earth,
The letters of the Vedas appear dark, the point of
The tapering light is also dark.
Not to speak of men and gods, the Formless Brahma
Itself has assumed a dark Form.

* Vide G∂tå, Chapter XI.
† As an infant, Bhagavån ›r∂ Kæ¶ƒa had been giving incomparable joy to the hearts of mother Ya‹odå

and the men and women of Vraja by His childish plays of a marvellous nature. One day He
ate up a quantity of earth. Thereupon, snubbing Him, the mother said, ìO wilful child! Why should you
have stealthily eaten earth?î The Lord opened His mouth and said, ìMother, if you do not believe Me,
examine My mouth.î Looking into the mouth, Ya‹odå was taken aback in wonder. She observed in the small
mouth of the baby the entire creation, including the animate and inanimate worlds, the sky, the ten
directions (including the four cardinal points, the four intermediate corners, and the upper and lower
directions), mountains, islands, oceans, the earth, air, fire, the moon, stars, the deities presiding over the
senses, the senses and mind, objects of senses like sound etc., the three Guƒas of Måyå or Prakæti, the J∂vas
and their various forms, and the whole of Vraja. She wondered whether she was awake or dreaming. Finally,
she was seized with fear and bowing to Him surrendered herself to the Lord. Thereupon ›r∂ Kæ¶ƒa exercised
His charm on her, and motherly affection being roused in her breast, she took up the child in her arms and
began to caress Him (›r∂mad Bhågavata X. viii).

‡ The great devotee, Kåkabhu‹uƒŒi, was enjoying the sight of the child-like sports of Bhagavån ›r∂
Råmacandra. One day, moving on all fours, ›r∂ Råma gave a chase to Kåkabhu‹uƒŒi. The latter took wing,
and the Lord extended His arm to capture the flying bird, Kåkabhu‹uƒŒi went on flying till he reached
Brahmaloka, the abode of Brahmå; but there too he found ›r∂ Råmaís arm pursuing him. A distance of about
an inch only separated him from the hand of ›r∂ Råma. He exerted his utmost to elude His grasp, but the
arm of ›r∂ Råma was equally obstinate in pursuing him. Losing his nerve, the crow Bhu‹uƒŒi now closed
his eyes. When he opened them again, he found himself in Ayodhyå (the home of ›r∂ Råma) from where
he had flown, ›r∂ Råma laughed at this, whereupon the crow was involuntarily drawn into His wide open
mouth. A graphic account of his subsequent experiences is narrated by him to GaruŒa, the king of birds,
in Gosvåm∂ Tulas∂dåsaís Råmacaritamånasa which is reproduced below:ó

ìIn His abdomen did I see, O Lord of birds, a multitude of universes. There were innumerable spheres,
most wonderful to look at, each surpassing another in the skill of its execution. There did I find millions
of Brahmås and ›ivas, countless suns, moons and stars, innumerable deities presiding over different regions
and gods of death and punishment, numberless mountains and vast stretches of land, oceans, rivers, lakes,
endless tracts of forests and an extensive creation comprising a vast range of different species, such as gods,
°R¶is, Siddhas, Någas, human beings, Kinnaras, the four orders of creation, consisting of both moving
and immobile creatures. viz., mammals, hatched creatures, such as birds and reptiles etc., creatures born of
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parcel of the Deity he worships. This is
another way of seeing the world as existing
in God with attributes.

A vision of the embodied form of God,
the boundless ocean of beauty, love, glory and
magnanimity, and the embodiment of sweetness
and bliss, is difficult to attain even for gods.
And once the devotee beholds this transcendent
form, which is an embodiment of Truth,
Knowledge and Bliss, the bond of union
between him and his Lord becomes indissoluble
and permanent. This is what is meant by the
statement that ëhe is never lost to Me, nor am
I ever lost to himí.

One who seeks a vision of God with
attributes and Form, must have faith in an
embodied divine Form. The worshipper of
such a Form must have the firm conviction
that the Deity he worships is the highest
manifestation of Divinity, and is all-powerful,

and that He represents both the Absolute and
the Qualified aspects of God. (If the Sådhaka
regards any other aspects or form of God as
higher than the object of his worship, he
cannot attain the highest goal through the
worship of that Deity.) He should then get an
image or picture of the Deity of his choice,
and taking it to be a visible and living
embodiment of the Deity should offer it
worship, praises and prayer. And meditating
on this form, he should gradually develop his
love and devotion for it. At the time of
worship he should firmly believe that the
image of the Lord is not something material
but a living God, who eats, drinks, walks,
smiles and speaks. If the Sådhaka is able to
develop genuine faith, the Lord will manifest
Himself through that very image as a living
Incarnation and fulfil the devoteeís life and
turn it into an embodiment of Bliss by giving

perspiration (such as lice) and plant life. I saw there things unseen and unheard of, and beyond the range
even of the mind; how, then, can those wonders be described in words. I visited a number of universes,
spending a hundred years in each of them.

ìEvery universe had its own creator (Brahmå), Protector (Vi¶ƒu), Destroyer (›iva), Manus (progenitors
of mankind) and guardians of the different directions (Dikpålas). Every universe had a different types of
humanity, demigods (Gandharvas), astral beings (Bhµutas), ghosts (Vetålas), Kinnaras (another species of
demigods having the head of a horse), night haunters (Ni‹åcaras), quadrupeds, birds, serpents, gods, demons,
and all other creatures, each having a number of varieties or subdivisions. Even the lands, rivers, oceans,
lakes, mountains and all other phenomena were different.

ìIn each universe did I see myself and many wonderful things. Every universe, O respected one, had
its own Ayodhyå, with the river Sarayµu, having different men and women including Da‹aratha, Kau‹alyå,
Bharata, and other brothers, each having a different form in each universe. ›r∂ Råma had taken His descent
in each and I witnessed His childish sports in every one of them. Everything I saw was different in each
universe, and most wonderful too, O mount of ›r∂ Hari! But ›r∂ Råma was the same everywhere, though
I passed through countless universes. Driven by the wind of infatuation, I wandered through universe after
universe; but everywhere I saw the same ›r∂ Råma, having the same loveliness of form and indulging in
the same pranks of childhood.

ìIt appeared as if I spent one hundred Kalpas (1 Kalpa=4,32,00,00,000) years in my journey through
the numerous universes. At the end of my wanderings I came to my hermitage and spent some time there.
There I heard the news of my Lordís advent in Ayodhyå. The news filled me with love and I flew with all
expedition to Ayodhyå, transported with joy. There I saw the grand festivities in connection with the birth
of ›r∂ Råma being held in the manner stated by me before. In this way I saw a number of universes in ›r∂
Råmaís abdomen. They were all beyond description, one could only enjoy their sight. Therein I saw once
more ›r∂ Råma, the abode of compassion and wisdom and the Lord of Måyå. I thought again and again;
but my mind being stuck in the mire of delusion could not decide anything. I saw everything in an hour
or so, and my mind began to reel at this, being seized with the utmost infatuation. Observing the confusion
of my mind, ›r∂ Raghuv∂ra, the abode of mercy, laughed. And as he laughed, I was thrown out of His mouth,
O wise bird.î
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an ocular demonstration of His love and
affection to the devotee.* Thereafter, through
the grace of God, He may obtain even a
direct vision of the Deity. There is no definite
time-limit for the attainment of this vision.
The period may be short or long according to
the earnestness of the Sådhaka and the degree
of his dependence on Divine Grace. Once he
succeeds in obtaining a direct vision of God,
it becomes easy for him, through the grace of
God, to see Him anywhere and at any timeó
whenever and wherever he likes. In what
plane of thought the man who has seen God
face to face, lives, is known only to him who
has actually gone through this transcendent
experience; others can say nothing about it.

Over and above the worship of the image
or picture of the Deity of his choice, another
practice for securing a vision of God in Form
anywhere and everywhere is to practise
meditation on that Form, daily and regularly,
in a secluded spot, and engrave deeply on the
tablet of oneís mind and image of that Form.
When the mind is able to form an image, the
Sådhaka should retire to some secluded corner
and with open eyes create a mental image of

that Form in the void and try to scan it. Depending
on the grace of God if one repeats the practice
again and again with faith, reverence and
determination, he will succeed before long in
beholding in the void a vivid mental picture of
the Deity, perfect in all details, as if smiling
and speaking to him. This can be achieved by
continued and resolute practice. When the
Sådhaka is thus able to cast his thoughts into
the mould of the form of his Deity, a vivid
picture of the Deity will appear before his
eyes wherever he likes, the moment he
concentrates his thoughts on Him. When he
acquires facility in this practice, the Sådhaka
should thereafter take up the practice of mentally
eliminating whatever objects may meet his
eye even casually while moving from one
place to another,ótrees, creepers, men, beasts
and birds etc.,óand replace them by the Form
of the Deity. The practice may ultimately enable
him to visualize easily the Form of the Deity
in everything, and in place of everything.
Thereafter, through the grace of God, he may
obtain a real vision of God, and then succeed
in seeing God everywhere directly, and in the
real sense of the term.

Speaking thus of God-realization through the practice of seeing God everywhere, the
Lord now proceeds to reveal the marks and glory of the man who has thus been able
to realize God:ó

‚fl¸÷ÍÃÁSÕÃ¢ ÿÊ ◊Ê¢ ÷¡àÿ∑§àfl◊ÊÁSÕÃ—Ô–
‚fl¸ÕÊ flÃ¸◊ÊŸÊ˘Á¬ ‚ ÿÊªË ◊Áÿ flÃ¸ÃÔH 31H

‚fl¸÷ÍÃÁSÕÃ◊Ỗ residing in all beings (as their very Self); ÿ— who; ◊Ê◊Ỗ Me (the embodiment
of Truth, Knowledge and Bliss); ÷¡ÁÃ adores; ∞∑§àfl◊˜ •ÊÁSÕÃ—Ô established in union (with Me);
‚fl¸ÕÊ in all forms of activity; flÃ¸◊ÊŸ— engaged; •Á¬ even though; ‚— that; ÿÊªË Yog∂; ◊Áÿ in
Me; flÃ¸Ã abides.

The Yog∂ who is established in union with Me, and worships Me as dwelling
in all beings (as their very Self), abides in Me, no matter what he does.    (31)

Meditating every moment and everywhere
exclusively on the Deity of his choice, the
Sådhaka loses all consciousness of his own

separate existence, and gets so deeply absorbed
in Him that in His consciousness nothing remains
but the Deity. This state of God-realization is

* In the case of M∂råbå∂ and other saints of the middle ages God is said to have manifested Himself
through images. Such a manifestation of the Lord through an image is known as an Arcåvatåra.
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referred to here by the words ëEkatvam
Åsthita¨í (established in union with Me).

Just as the element of water runs through
all the modifications of water such as vapour,
cloud, fog, rain-drop and snow etc., even so
God and God alone pervades the whole
universe consisting of animate and inanimate
creation. To know and realize this fact is
what is meant by worshipping the Lord
residing in all beings. He who adores the
Lord in this way has been declared as the
greatest saint (VII.19).

The devotee who has realized God actually
sees everything as God Himself. In that state
whatever actions are performed by him through
his body, speech and mind are, in his view,
performed only in relation to God. His hands,
when engaged in the service of another, render
service to Him alone in that form; gratifying
another by means of pleasing words, he gratifies
the Lord Himself; casting his eyes on another,
he casts his eyes on God alone; if he accompanies
anyone to a particular place, he accompanies
God Himself and moves in His direction. Thus
whatever activities he performs, he performs
them in God and in relation to God. That is
what is meant by the statement that ìhe abides
in God, no matter what he does.î

Though directly perceiving iron in all
articles made of iron such as a knife, a pair
of scissors, a frying-pan, a wire, a crow-bar,
a hammer, a sword and the point of an arrow,
one makes appropriate use of each one of
these articles; even so, the God-realized devotee,
while seeing God everywhere and in every
being, can behave appropriately with every
being according to the injunctions of the
scriptures. There will be, no doubt, a world

of difference between his conduct and the
conduct of an ordinary man. An ordinary man
of the world may bring the greatest amount of
care and consideration to bear on his dealings
with his fellow-creatures; yet, inasmuch as he
fails to perceive God in every being, and
looks upon a fellow-being as other than himself,
and since his actions are bound to be tainted
with self-interest at least to some extent, there
is every possibility of his doing something
which may be prejudicial to othersí interests.
But the devotee who constantly sees God
everywhere and in every being will naturally
perform acts which are conducive to the
common good. He is utterly incapable of
doing anything which may really mar othersí
interests even in the least degree.*

The words ëno matter what he doesî
occurring in this verse should not lead anyone
to think that the G∂tå allows full latitude to
the God-realized devotee to commit even sinful
deeds. For a God-realized devotee of the type
mentioned here is incapable of doing anything
which may be characterized as sinful. The
Lord has stated in unambiguous terms that it
is ëdesireí, which is the root of all evils (III.37);
that ëdesireí is the offspring of ëattachmentí
(II.62); and that attachment wholly disappears
from the mind of the God-realized saint (II.59).
Under such circumstances, it is impossible
for the God-realized devotee to indulge in
prohibited or sinful acts. Besides that, the
statement of the Lord that ìwhatsoever a great
man does, other men also do the same,î
naturally throws a great responsibility on the
shoulders of the man of wisdom. That is
another reason why it is not possible for him
to do anything sinful.

* Bhagavån ›a∆kara also says in the Råmacaritamånasa of Gosvåm∂ Tulas∂dåsaó
ëëUmå, those who are devoted to ›r∂ Råmaís feet,

Devoid of lust, pride and anger,
See the world as full of their own Lord;
With whom shall they quarrel, then?íí

Extolling thus the saint who has realized God through the practice of Devotion, the
Lord describes below the undifferentiating outlook and glory of him who has realized
God through the practice of Så∆khyayoga:
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Just as a man identifies himself equally
with every limb of his body, even so the
Yog∂ referred to in this verse identifies
himself equally with the whole universe
consisting of animate and inanimate creation.
This is what is meant by looking on all as
one on the analogy of his own self.

Inasmuch as a man identifies himself
equally with all the limbs of his body, he
looks upon the pleasurable and painful
experiences of all limbs with a similar eye;
even so since the Yog∂ referred to above
identifies himself equally with the whole
world, he looks upon the pleasurable and
painful experiences of all with equanimity.
This is what is meant by looking upon  the
joy and sorrow of all with a similar eye  on
the analogy of oneís own self. The intention
is to show that since the Yog∂ looks upon
all as his own self, the whole universe is
transformed into his very self. There remains
nothing in this world, which has a separate
identity from him. No one in this world
would ever inflict the least pain on oneself
in any form whatsoever. On the other hand,
man is naturally engaged in unceasing and
unremitting efforts to make himself happy;
and while doing so he does not feel that he
has put himself under any obligation or
conferred any boon on himself, and does not,
therefore, seek gratitude in return; nor does
he take pride in his being devoted to duty.
He seeks to gratify himself only because he

cannot help it, because it is ingrained in his
nature to do so. Even so, the Yog∂ referred
to in this verse would never inflict the least
pain on any creature in any form and would
constantly endeavour by natural impulse to
bring happiness to all.

(The ideal of ëUniversal Brotherhoodí
is recognized as a very high ideal in the
West, and it is a high ideal indeed. But due
to diversity of interests, a clash is more or
less unavoidable even among brothers. But
there can be no diversity of interests where
there is the feeling of identity, or in other
words, where one regards another as his own
self; and there can be no fear of a conflict
where there is no diversity of interests. It is
due to such lofty ideals preached in the G∂tå
that the gospel of the G∂tå has received the
highest honour even from the thinkers
of the West.)

Whether the God-realized Yog∂, referred
to in this verse, is actually conscious of the
joys and sorrows of the entire universe consisting
of animate and inanimate creation, or they
have only a seeming reality to him, is a
question most difficult to answer. He can
neither be said to be conscious of such
experiences nor can they be said to possess a
seeming reality in his eyes ! When in the eyes
of the God-realized man everything other than
God ceases to exist, how can he be conscious
of anything else ? And if they possessed only
a seeming reality in his eyes, why should he

•Êà◊ÊÒ¬êÿŸ ‚fl¸òÊ ‚◊¢ ¬≥ÿÁÃ ÿÊ˘¡È¸ŸÔ–
‚Èπ¢ flÊ ÿÁŒ flÊ ŒÈ—π¢ ‚ ÿÊªË ¬⁄U◊Ê ◊Ã—H 32H

•Êà◊ÊÒ¬êÿŸ on the analogy of his own Self; ‚fl¸òÊ on all (beings); ‚◊◊Ỗ as one; ¬≥ÿÁÃ
looks; ÿ— who; •¡È¸Ÿ O Arjuna; ‚Èπ◊˜Ô joy; flÊ and; ÿÁŒ flÊ or even; ŒÈ—π◊˜Ô sorrow; ‚— that;
ÿÊªË Yog∂; ¬⁄U◊— supreme; ◊Ã— is deemed.

Arjuna, he who looks on all as one, on the analogy of his own self, and looks
upon the joys and sorrows of all equallyósuch a Yog∂ is deemed to be the highest
of all.                                                                 (32)
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try to avoid infliction of pain on others and to
gratify them? Therefore, a God-realized soul
alone knows what his actual feelings and
outlook are on such matters. They cannot be
expressed in words. Nevertheless, in order to
give a rough idea of his point of view it may
be stated that he is never actually conscious
of anything but God; they only possess seeming
reality to him in the eyes of the world. All the
same, his actions are extremely noble, consistent
and systematic.

That such a God-realized soul tries to
alleviate the suffering of the whole world even
though such suffering exists only in the eyes
of the world, and not in the consciousness of
the saint himself, is not to be wondered at.
Therein lies his speciality. He performs actions
in the most efficient way, even though they
possess no reality in his eyes, and even though
he has no selfish interest in them. Nevertheless
we can form some idea of His action from the
following illustration. Suppose a number of
young children, playing with pebbles and
stones, clods of earth and pieces of straw, take
to quarrelling among themselves for these trifling
and insignificant objects, and hurting one another
due to ignorance spoil their pastime. A wise
man, even though realizing the futility and
insignificance of their quarrel, intervenes and
expostulates with them. He gives a patient
hearing to both sides and deftly tries to pacify
them. The endeavours of the God-realized

Yog∂ to alleviate the sorrows and sufferings of
the afflicted world are roughly of this nature.
It is impossible to form a correct idea, with the
help of any analogy of the ineffable mood of
a God-realized soul, who has nothing to do
with wealth, honour, fame, and prestige, or
any other object connected with the world, for
whom nothing remains to be achieved, and in
whose eyes everything other than God ceases
to exist. Illustrations taken from the world do
not fully represent his true nature. They serve
to illustrate only a particular aspect of the
truth.

The use of the adjective ëParama¨í with
the word ëYog∂í is intended to show that the
Lord is speaking here of a God-realized soul,
and not of a practising Yog∂. It should be
remembered that equability or even-mindedness
is an essential attribute of the God-realized
soul, no matter through which path he has
reached the goal. Wherever the Lord speaks
of the God-realized soul, He stresses the
importance of even-temperament. A man
may be possessed of a number of virtues;
but if he is found lacking in equability, it
can be safely concluded that he has not yet
realized God. For one who has not yet been
able to develop evenmindedness cannot be
entirely free from attraction and repulsion or
conceive a natural fellow-feeling for all
creatures. He alone is the best or God-
realized Yog∂, who has attained equability.

Hearing this teaching of the Lord about equability, and finding it most difficult for
him to get firmly established in that state due to restlessness of his mind, Arjuna says:

•¡¸ÈŸ ©UflÊø

ÿÊ˘ÿ¢ ÿÊªSàflÿÊ ¬˝ÊQ§— ‚ÊêÿŸ ◊œÈ‚ÍŒŸ–

∞ÃSÿÊ„¢U Ÿ ¬≥ÿÊÁ◊ ø@∂UàflÊÁàSÕÁÃ¢ ÁSÕ⁄UÊ◊ỖH 33H
ÿ— which; •ÿ◊Ỗ this; ÿÊª— Yoga; àflÿÊ by You; ¬˝ÊQ§— has been spoken of; ‚ÊêÿŸ in the form

of equanimity; ◊œÈ‚ÍŒŸ O Kæ¶ƒa (lit., Slayer of the demon Madhu); ∞ÃSÿ of this; •„U◊Ỗ I; Ÿ not;
¬≥ÿÊÁ◊ perceive; ø@∂UàflÊÃỖ owing to restlessness (of mind); ÁSÕÁÃ◊Ỗ ÁSÕ⁄UÊ◊Ỗ lasting stability.
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The word ëYogaí here refers to the state
of equability, which is attained as the
culmination of the practices of Karmayoga,
Bhaktiyoga, Dhyånayoga, J¤ånayoga etc.
Although it is true that restlessness of mind
interferes with the practice of Dhyånayoga
alone, the word ëYogaí cannot be interpreted
in this verse as referring to Dhyånayoga. For,
while the subject discussed in the verses
ending with the 28 would lead us to interpret
the word ëYogaí as Dhyånayoga, verses 31
and 32 describe the attitude of the God-
realized soul during his active life. Arjunaís

submission also evidently relates to ëequabilityí,
described in those two verses, as the fruit
of all practices. Hence the word ëYogaí has
been interpreted as meaning the Yoga of
Equability.

ëRestlessnessí means lack of
concentration; this is mainly due to attraction
and repulsion. And equability can never exist
in a mind which is swayed by attraction and
repulsion; for equability is incompatible with
these two impulses. That is why restlessness
of mind is considered as an obstacle in the
attainment of equability.

Arjuna said: Kæ¶ƒa, owing to restlessness of mind I do not perceive the lasting
stability of this Yoga in the form of equanimity, which You have just spoken of.    (33)

Declaring restlessness of mind as an obstacle to the attainment of Yoga in the shape
of equability, Arjuna now pleads that the mind is most difficult to control:

ø@∂¢U Á„U ◊Ÿ— ∑Î§cáÊ ¬˝◊ÊÁÕ ’∂UflŒỖŒÎ…U◊Ỗ–

ÃSÿÊ„¢U ÁŸª˝„¢U ◊ãÿ flÊÿÊÁ⁄Ufl ‚ÈŒÈc∑§⁄U◊ỖH 34H
ø@∂U◊Ỗ (is) unsteady; Á„U because; ◊Ÿ— the mind; ∑Î§cáÊ O Kæ¶ƒa; ¬˝◊ÊÁÕ turbulent; ’‹flÃ˜Ô

(and) powerful; ŒÎ…U◊Ỗ tenacious; ÃSÿ thereof;  •„U◊Ỗ I; ÁŸª˝„U◊Ỗ subjugation; ◊ãÿ I regard; flÊÿÊ— of
the wind; ßfl as; ‚ÈŒÈc∑§⁄U◊Ỗ very difficult.

For, Kæ¶ƒa, the mind is very unsteady, turbulent, tenacious and powerful;
therefore, I consider it as difficult to control as the wind.                  (34)

and sets up a commotion and excitement in
the body and senses even as a churner
agitates milk or curd.

In verse II.60 the Lord spoke of the
senses as ëturbulentí by nature, while here
Arjuna calls the mind ëturbulentí. There is
no contradiction; however, between the two
statements inasmuch as coming in contact
with the objects of enjoyment the senses tend
to agitate and excite the mind and vice versa,
and forming an unholy alliance they excite
the intellect as well (II.67). That is why both
the senses and the mind have been declared
as ëturbulentí.

Arjuna submitted to the Lord in the
preceding verse that restlessness of mind was
a great obstacle in the attainment of lasting
equability. The natural reply to this would be
that he should subjugate the mind, and thus
overcome its restlessness. But to Arjuna
subjugation of the mind was a most uphill
task; that is why he invites the attention of
the Lord once more to the restlessness of mind.

By using the adjective ëPramåthií (lit.,
that which churns) with reference to the
mind, Arjuna intends to show that in addition
to being unsteady as a flickering flame of
lamp, the mind is also turbulent by nature
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The mind is not only unsteady and
turbulent, but also powerful as a mad elephant.
Just as repeated thrusts of a sharp spike on
the head fail to bring a powerful elephant
to its senses, and it continues to act waywardly,
even so though smitten again and again by
the goad of discrimination, the unruly mind
refuses to get out of the dreary forest of
sense-enjoyments.

Apart from being unsteady, turbulent
and powerful, the mind is also unyielding or
tenacious as an iguana. Whatever it takes a
fancy for, it clutches with all its force and
more or less identifies itself with that object.

* * *
It is most difficult to control the air that

courses incessantly through the body in the
shape of inhalation and exhalation, through
violence, reason, discrimination and force

etc. Even so, Arjuna deems it most difficult
to control the unsteady, turbulent, tenacious
and powerful mind moving constantly among
the objects of enjoyment. This is what is
sought to be conveyed by the second half
of the verse.

* * *
The Lord draws and attracts the devoteeís

heart to Him. This is one reason why He
is known by the name of ëKæ¶ƒaí (lit., one
who attracts). Addressing the Lord by this
name in the present verse, Arjuna appears
to make the submission that his mind being
very unsteady he finds it most difficult to
control by his own efforts. But it is easy for
the Lord to draw his mind to Him by His
own inherent character. Arjuna, therefore,
prays that his mind may be drawn and
attracted by the Lord to Him.

Confirming Arjunaís view about the difficulty of controlling the mind, the Lord suggests
below the ways and means of controlling the mind:

üÊË÷ªflÊŸÈflÊø

•‚¢≥Êÿ¢ ◊„UÊ’Ê„UÊ ◊ŸÊ ŒÈÌŸª˝„¢U ø∂U◊Ỗ–
•èÿÊ‚Ÿ ÃÈ ∑§ÊÒãÃÿ flÒ⁄UÊÇÿáÊ ø ªÎsÔÃH 35H*

•‚¢≥Êÿ◊Ỗ without doubt; ◊„UÊ’Ê„UÊ O mighty-armed Arjuna; ◊Ÿ— the mind; ŒÈÌŸª˝„U◊Ỗ (and)
difficult to curb; ø∂U◊˜Ô (is) unsteady; •èÿÊ‚ŸÔ through practice; ÃÈ but; ∑§ÊÒãÃÿ O son of Kunt∂;
flÒ⁄UÊÇÿáÊ through dispassion; øÔ and; ªÎsÔÃ it can be controlled.

›r∂ Bhagavån said: The mind is restless no doubt, and difficult to curb, Arjuna;
but it can be brought under control by repeated practice (of meditation) and by
the exercise of dispassion, O son of Kunt∂.                                (35)

as ëAbhyåsaí or practice. The question that
is being considered in these verses is, how
to fix the mind on God. Therefore, ëAbhyåsaí
or practice here consists in directing the
flow of oneís thoughts repeatedly towards

In order to cast the mind-substance into
the mould of a desired object, the mind has
repeatedly to be weaned from other objects
and fixed on the object of meditation.
Repetition of this attempt is what is known

* There is a parallel aphorism in the Yoga-Sµutras of Pata¤jali, which runs as below:ó
•èÿÊ‚flÒ⁄UÊÇÿÊèÿÊ¢ ÃÁÛÊ⁄UÊœ—–
ìThe mind can be controlled through practice (of meditation) and dispassionî

(Yoga-Sµutras I.12)
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God, the object of meditation.*
The practice referred to above should

be carried on with the firm conviction that
God is the supreme and almighty Lord of
all, and the highest and the only Truth, and
that the supreme object of life is to realize
Him. Various forms of practice have been
enunciated in the scriptures. Some of them
are given below:ó

(1) With the help of faith, reverence
and steadfast reason, the mind should be
repeatedly concentrated on God (VI.26).

(2) Whatever object the mind may run
after, the Deity of oneís choice should be
dwelt upon in that very object.

(3) One should practise offering mental
worship to God.

(4) One should constantly repeat, in a
disinterested way, with utmost reverence and
love, through speech, breath, beating of the
pulse, throat or the mind, any of the names
of oneís Deity, such as ›r∂ Råma, ›r∂ Kæ¶ƒa,
›iva, Vi¶ƒu, the Sun-god, the Divine Mother
and so on, regarding such a name to be
Godís own name.

(5) One should repeatedly dwell on the
teachings of the scriptures relating to God,
with reverence and love, and try to translate
them into practice.

(6) One should cultivate association with
God-realized souls, listen to their salutary
advice with faith and devotion and try to
carry them out in actual practice (XIII.25).

(7) One should offer repeated prayers
to God with a sincere and agonized heart,

imploring that the mindís restlessness may
disappear and it may get concentrated on
Him.

Besides these, there are many other
forms of practice laid down in the scriptures.
But one should remember in this connection
that oneís practice will meet with success
only when it is carried on with faith and
reverence, and is continued without a break
for a sufficient length of time.† Suppose a
Sådhaka tries to fix his mind on a particular
practice today, takes up another tomorrow,
and commences yet another a few days later,
without pinning his faith on any one of them.
Or he takes up a practice today, fails to do
it tomorrow and resumes it after an interval
of three or four days; or he falls a victim
to ennui, loses his patience and gives up the
practice. Such an inconstant, irregular and
desultory practice can never lead to success.

The word ëVairågyaí or dispassion means
complete cessation of attraction and hankering
for the objects of this world and the next.‡
Joy and sorrow fail to produce any unhealthy
reaction on the mind of him who is possessed
of dispassion. He gradually attains that
immovable and unshakable internal detachment
or consummate dispassion,” which does not
allow the mind to be drawn by any object
under any circumstance whatsoever.

There are many practices for the cultivation
of dispassion, some of which are given
below:ó

(1) One should constantly impress on
oneís mind by recourse to reason, the absence

* ÃòÊ ÁSÕÃÊÒ ÿ%Ê˘èÿÊ‚—– (Yoga-Sµutras I.13)
ìOf these two methods, the attempt to make the mind steady is called practice.î

† ‚ ÃÈ ŒËÉÊ¸∑§Ê∂UŸÒ⁄UãÃÿ¸‚à∑§Ê⁄UÊ‚ÁflÃÊ ŒÎ…U÷ÍÁ◊—– (Ibid., I.14)
‡ ŒÎCÔUÊŸÈüÊÁfl∑§Áfl·ÿÁflÃÎcáÊSÿ fl≥ÊË∑§Ê⁄U‚¢ôÊÊ flÒ⁄UÊÇÿ◊˜Ô– (Ibid., I.15)
” Ãà¬⁄¢U ¬ÈL§·ÅÿÊÃªÈ¸áÊflÒÃÎcáÿ◊˜Ô– (Ibid., I.16)
ìSupreme, or the highest form of dispassion represents absence of thirst for all the three Guƒas or

modes of Prakæti. It is attained through the Knowledge of Puru¶a or Spirit, who is altogether different
from Prakæti.î
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of any charm, love or delight in the objects
of the world.

(2) One should always remember and
realize that the objects of the world are
transient and subject to sorrows and evils in
the shape of birth and death, old age and
disease, and are the source of fear.

(3) One should study elevating scriptures
revealing the real truth about God and the
world.

(4) One should cultivate association with
men possessed of the highest form of
dispassion. In the absence of direct association,
one should keep before oneís mental eyes
and dwell on the likenesses and lives of
saints possessed of such dispassion.

(5) One should realize the ephemeral
nature of the world through the sight of old,
dilapidated mansions, and the ruins of deserted
towns and villages.

(6) Perceiving the one and indivisible
existence of Brahma, one should refuse to
recognize the separate existence of anything
else.

(7) One should hear again and again,
from the lips of qualified souls, the
indescribable virtues, glory, truth, love and
mysteries of God and the glories of His
divine sports as well as of His transcendental
beauty and sweetness, and knowing the truth
about them should have full faith in them

and feel enraptured by them.
Similar to those mentioned above, there

are other practices also, which may be
adopted with advantage for the cultivatiion
of dispassion.

Constant ëpracticeí and cultivation of
ëdispassioní, both are necessary for bringing
the mind under control. ëPracticeí is like a
beautiful channel for the flow of thought-
currents in the direction of God, and
ëdispassioní is like an embankment to restrain
the flow of the mind towards the objects of
enjoyment. But it should be borne in mind
that they are helpful to each other. Practice
promotes dispassion and vice versa. Therefore,
the mind can be subdued and brought under
control even by adopting one of these methods
in the proper way.

Arjuna has been addressed in this verse
by the term ëMahåbåhuí, that is, one possessed
of long and powerful arms, because he was
a world-renowned hero, who had vanquished
in battle the greatest of warriors among
celestials, demons and mortal men. The
intention of using this mode of address is to
remind Arjuna of his own prowess and
encourage him to fight and conquer the
mind. The Lord gives a clear hint to him
that it does not befit a hero like him to feel
afraid of the mind and lose heart; if he takes
courage, he is sure to win.

The foregoing verse suggested the means of subduing the mind. The question
here arises: Where lies the harm if the mind is not subdued? In answer to this, the
Lord says:

•‚¢ÿÃÊà◊ŸÊ ÿÊªÊ ŒÈc¬˝Ê¬ ßÁÃ ◊ ◊ÁÃ—–
fl≥ÿÊà◊ŸÊ ÃÈ ÿÃÃÊ ≥ÊÄÿÊ˘flÊ#ÈÈ◊È¬ÊÿÃ—ÔH 36H

•‚¢ÿÃÊà◊ŸÊ By him whose mind is not subdued; ÿÊª— yoga; ŒÈc¬˝Ê¬— (is) difficult to
achieve; ßÁÃ such (is); ◊ My; ◊ÁÃ— conviction; fl≥ÿÊà◊ŸÊ by him who has brought the mind
under control; ÃÈ while; ÿÃÃÊ and is (ceaselessly) striving; ≥ÊÄÿ— •flÊ#È◊Ỗ can be (easily)
attained; ©U¬ÊÿÃ— through practice.
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The mind of him who has not brought
it under control by ëpracticeí and exercise of
dispassion is a slave to attraction and repulsion;
and impelled by these it continues to frisk
and frolick in the world like a mischievous
monkey. And when the mind is so deeply
attached to enjoyments, his intellect also
remains unstable and ëscattered in all directions,
(II.41ó44). That is why it is stated that the
attainment of equability is extremely difficult
for one who has no control over the mind.

A subdued mind gives up all its vagrancy
and turbulent nature, and loses its vehemence
and perversity. Like a simple, unsophisticated,
quiet and submissive disciple, it becomes so
obedient that it tamely applies itself at any
moment to whatever pursuit it may be
directed to for any length of time. It no
longer shows the least demur in carrying out
oneís behests nor does it feel any urge to
roam about under the prompting of the
senses. It does not desist from a particular
pursuit of its own accord, nor does it fall
a victim to ennui; nor again does it make
any mischief. With great composure it gets
so thoroughly absorbed in the object of
meditation that it becomes difficult even to
distinguish its separate identity. These are the
marks of a subdued mind.

The word ëTuí in the present verse has
been used to distinguish the man who has
subdued his mind from him who has not yet
been able to control it.

Even after attaining control over the
mind, if one does not strive hard to merge
the mind completely in God, he will not
achieve the Yoga of equability as a matter
of course. Therefore, in order to point out

the necessity of effort even after that, the
Yog∂ possessed of a subdued mind has been
spoken of as ëceaselessly strivingí.

There are many practices for the attainment
of equability after the mind has been properly
subdued. Some of them are given below:ó

(1) Renouncing all objects of enjoyment
as well as the desire for them, the mind
should be constantly and all the time fixed
on God, the embodiment of Knowledge and
Bliss, through reason which is not only
purified and steadfast but also endowed with
discrimination and dispassion, and devoted
to God; and no other thought should be
allowed to enter the mind (VI.25).

(2) The Sådhaka should try to see the
one all-pervading God, the embodiment of
eternal Knowledge and Bliss, as filling up
the entire universe, consisting of animate and
inanimate creation, on all sides, both within
and without, above and below, and should
regard himself, as also the whole of the
objective world, as identical with God, even
as the same ether permeates the cloud on all
sides, within and without, above and below,
and is its material cause (XIII.15).

(3) Realizing that whatever activities
are being carried on in this world through
body, senses and mind are being performed
by the Guƒas, or in other words, it is the
senses which are acting on the objects of
senses, one should recognize oneself as
altogether unconnected with those activities
and as their witness. And establishing oneself
in identity with God, the eternal embodiment
of Knowledge and Bliss, one should perceive
through the cosmic intellect all objects as
ephemeral and existing in the mere thought

Yoga is difficult of achievement for one whose mind is not subdued by him;
however, who has the mind under control, and is ceaselessly striving, it can be easily
attained through practice. Such is My conviction.                          (36)
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of that formless and infinite Consciousness
which is his own Self (V.8-9; XIV.19).

(4) Regarding any of the embodied
Forms of God, such as that of ›r∂ Råma,
Kæ¶ƒa, ›iva, Vi¶ƒu, the Sun-god, the Divine
Mother, or the Universal Form, as the supreme
Form of God, the witness of all hearts, all-
pervading, omniscient, all powerful,  supremely
compassionate and lovable, one should install
an image or picture of the Deity, according
to oneís choice, or should mentally realize
Him as actually present, either within or
without oneís heart, and should constantly
fix oneís mind on Him with utmost reverence
and love and worship Him by offering
leaves, flowers and fruits or other articles of
worship, and perform Japa of His name.

(5) Duties enjoined by the scriptures
should be performed without attachment or
the desire for fruit, and remaining even-

tempered in success and failure (II.48); or
actions, such as the performance of sacrifices
and service, practising charity and penance etc.,
enjoined by the scriptures, should be performed
with faith and reverence for the sake of God
alone, and regarding everything as belonging
to God (XII.10); or, mentally surrendering all
actions as well as oneself to God, and
renouncing the feeling of ëmineí and attachment,
and constantly remembering God, one should
behave like a tool in the hands of God, gladly
doing whatever and in whatsoever manner He
gets one to do (XVIII.57).

There are many other practices besides
these; and the practice recommended for the
subjugation of mind, if carried on with
reverence and love even after obtaining
control over the mind, for the realization of
God, will also help the Sådhaka to attain the
Yoga of Equability.

Subjugation of mind having been declared as most essential for the attainment of
perfection in Yoga, the question arises: What becomes of the Sådhaka after death, who
possesses no control over the mind, and yet having faith in the practice of Yoga, strives
for God-realization? This is what Arjuna asks in the following verse:

•¡È¸Ÿ ©UflÊø

•ÿÁÃ— üÊhÿÊ¬ÃÊ ÿÊªÊìÊÁ∂UÃ◊ÊŸ‚—–
•¬̋Êåÿ ÿÊª‚¢Á‚Áh¢ ∑§Ê¢ ªÁÃ¢ ∑Î§cáÊ ªë¿UÁÃÔH 37H

•ÿÁÃ— (but) who has not (yet) been able to subdue his passions; üÊhÿÊ with faith;
©¬Ã— (one who is) endowed; ÿÊªÊÃỖ from Yoga; øÁ∂UÃ◊ÊŸ‚— whose mind (therefore) is diverted
(at the time of death); •¬̋Êåÿ failing to reach; ÿÊª‚¢Á‚Áh◊̃Ô perfection in Yoga (God-realization);
∑§Ê◊˜Ô what; ªÁÃ◊Ỗ fate; ∑Î§cáÊ O Kæ¶ƒa; ªë¿UÁÃ meets with.

Arjuna said: Kæ¶ƒa, what becomes of the aspirant who, though endowed with
faith, has not been able to subdue his passions, and whose mind is, therefore, diverted
from Yoga (at the time of death), and who thus fails to reach perfection in Yoga
(God-realization)?                                                            (37)

occasion for the present question on the part
of Arjuna. Besides this, slackness of effort
is out of question in the case of a man
endowed with faith; even so, it is out of

The preceding verse pointed out that
Yoga was difficult of achievement for one
whose mind had not been properly subdued.
That statement served as the ground or
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question for a subdued mind to get diverted
on any account. These are the reasons why
the word ëAyati¨í in this verse has been
interpreted to mean one ëpossessed of an
unsubdued mindí, and not one who is
ëlacking in effortí.

The word ëYogaí stands here for
equability attained through any of the disciplines
of Så∆khyayoga, Bhaktiyoga, Dhyånayoga
and Karmayoga etc., carried on with the
object of God-realization. A mind which
loses its balance or ceases to think of God
is said to be diverted from Yoga. This
diversion of the mind from Yoga at the time
of death may be due to various reasons,
such as restlessness of the mind, attachment,
desire, physical pain, loss of consciousness
and so on.

The word ëYogasa≈siddhimí, or
perfection in Yoga, stands here for God-
realization, which is the fruit of equability

attained through the practice of any of the
forms of Yoga mentioned above. And failure
to realize God owing to diversion of the
mind, at the time of death, either from
equability or from the thought of God, is
what is meant here by failure to achieve
perfection in Yoga.

In answer to Arjunaís question, the
Lord speaks of the state of existence attained
by the Sådhaka after death and refers to his
next birth, which make it definitely clear that
Arjunaís question relates to the Sådhakaís
state at the time of death. Moreover, the
word ëGatií also is generally used to denote
the state attained after death; this also goes
to confirm the view that the question refers
to the state at the time of death. The words,
ëYogåt Calitamånasa¨í cannot, therefore, be
taken to mean one who has given up the
practice of Yoga and taken to sense-
enjoyments even during his life-time.

∑§ÁìÊÛÊÊ÷ÿÁfl÷˝CÔUÁ≥¿UÛÊÊ÷˝Á◊fl Ÿ≥ÿÁÃ–

•¬˝ÁÃDÔUÊ ◊„UÊ’Ê„UÊ Áfl◊Í…UÊ ’˝rÊÔáÊ— ¬ÁÕH 38H
∑§ÁìÊÃỖ Ÿ is he not; ©U÷ÿÁfl÷˝CÔU— deprived of both God-realization and heavenly enjoyment;

Á¿UÛÊÊ÷˝◊Ỗ ßflÔ like the torn cloud; Ÿ≥ÿÁÃ lost? •¬˝ÁÃDÔU— without anything to stand upon; ◊„UÊ’Ê„UÊ
O Kæ¶ƒa of mighty arms; Áfl◊Í…U— strayed; ’˝rÊÔáÊ— ¬ÁÕ from the path leading to God-realization.

Kæ¶ƒa, strayed from the path leading to God-realization and without anything
to stand upon, is he not lost like the scattered cloud, deprived of both God-realization
and heavenly enjoyment?                                               (38)

not obtain the enjoyments of heaven after
death, and his mind being diverted from
practices leading to God-realization at the
time of death he fails to realize God. Arjuna,
therefore, apprehends that, just as a piece of
cloud torn from the main body of a cloud
gets dissolved, unless united with another
cloud, even so deprived of both heaven and
God-realization, the Sådhaka referred to above
gets lost, and suffers a spiritual fall.

Diversion of the mind from practices
leading to God-realization due to restlessness
of the mind and lack of discrimination and
dispassion, and consequent failure to realize
God is what is meant by straying from the
path leading to God-realization and having
nothing to stand upon.

Arjuna intends here to show that a
Sådhaka who has performed action all his
life without any desire for fruit surely does
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Raising the above question, Arjuna now prays to the Lord for its solution:

∞Ãã◊ ‚¢≥Êÿ¢ ∑Î§cáÊ ¿UûÊÈ◊„¸USÿ≥Ê·Ã—–
àflŒãÿ— ‚¢≥ÊÿSÿÊSÿ ¿UûÊÊ Ÿ „UKÈÔ¬¬lÃH 39H

∞ÃÃ˜Ô this; ◊ my; ‚¢≥Êÿ◊Ỗ doubt; ∑Î§cáÊ O Kæ¶ƒa; ¿UûÊÈ◊Ỗ to slash; •„¸UÁ‚ it behoves You;
•≥Ê·Ã— completely; àflŒãÿ— other than You; ‚¢≥ÊÿSÿ •Sÿ of this doubt; ¿UûÊÊ one who slashes;
Ÿ may not; Á„U because; ©U¬¬lÃ be (easily) found.

Kæ¶ƒa, only You are capable to slash this doubt of mine completely; for none
other than You can dispel this doubt.  (39)

had strengthened Arjunaís faith in ›r∂ Kæ¶ƒaís
divinity. It is, therefore, that he professes his
faith, in the Lord by submitting that it would
not be possible for him to find anyone other
than the Lord, who could completely dispel
the doubt of his mind, and that He alone is
capable of doing it. He means to say that
›r∂ Kæ¶ƒa being the omniscient and almighty
Lord, the Knower of all hearts and the
Maker and Administrator of all laws, the
secret of the states of existence after death
of the infinite number of J∂vas belonging to
the countless millions of universes must be
fully known to Him, and that all incidents
that were taking place in the different worlds
at that time, had taken place before or were
going to take place thereafter were ever like
an open book to Him. It was, therefore,
extremely easy for Him to reveal the fate of
the Yog∂s who strayed from the path of
Yoga. When the Lord Himself out of His
supreme compassion was present before
Arjuna, whom else should he ask about it,
and really speaking no one else was capable
of unravelling the mystery. Therefore, Arjuna
humbly prays to the Lord to reveal the truth
to him and clear the doubt of his mind.

Here Arjuna seeks to know something
about the existence of the Sådhaka after
death. Life after death is a mystery which
no one can solve with the help of reason
and argument. He alone who is thoroughly
acquainted with all the effects of Karma, the
laws of the universe and the secrets of the
other worlds can penetrate it. Celestials, who
are the guardians of the different regions,
sages, seers and ascetics possessing the
power of unrestricted access to all the different
regions, and Yog∂s who can see and know
events taking place in the different worlds,
are aware of these things to a certain extent;
but their knowledge too is limited in its
scope. The entire secret is known only to
God, who is the sole Lord of the universe.
Arjuna was already aware of Bhagavån ›r∂
Kæ¶ƒaís power and glory. Besides this, he
had heard shortly before from the Lordís
own lips that He possessed a knowledge of
the innumerable births of Arjuna (IV.5), that
He was unborn, immortal and the Lord of
all creatures (IV.6), that He created with due
regard to their respective Guƒas or traits and
Karmas or actions (IV.13), that He was the
ësupreme Lord of all the worldsí (V.29); this

Arjunaís question was whether the Sådhaka who strayed from the path of Yoga got
lost like the torn cloud, being deprived of both God-realization and heavenly enjoyment.
The Lord vouchsafes His reply to that question in the following verse:
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Degradation from the level of existence
already attained by one is what is meant by
the word ëVinå‹a¨í in this verse. Hence if
the Sådhaka referred to above is reborn on
this earth, he is not degraded to a state lower
than that already attained by him. And if he
ascends to higher regions such as heaven he
meets with no fall either; on the other hand,
he is exalted to a higher position. In this way
he does not meet with a fall either here or
hereafter. Wherever he abides, he continues
to advance steadily on the Godward path.
The Lord has thus briefly answered Arjunaís
query regarding the possibility of the Sådhaka
being deprived both of God-realization and
heavenly enjoyment. The idea is that the
Sådhaka is neither deprived of the enjoyments
of this world or of the next nor of God-
realization in the shape of perfection in Yoga.

The second half of the verse says that a
Sådhaka striving for God-realization never goes
to doom. Here it may be contended that since
everyone has a number of sins committed in
previous lives outstanding against him, there
is every possibility of his meeting with an
evil destiny after death in consequence of those
sins. In this connection let us take the example
of a judgment. A debtor who, though in default
in the matter of payment, is not dishonest in
intention and has handed over all that he
possessed to his creditor. He has also been

paying all his surplus earnings to the creditor,
and sincerely desires to continue this till the
debt is cleared off. Under such circumstances,
a creditor who is possessed of a tender heart
spares him the ignominy of civil imprisonment
and allows him time to clear the outstandings
so long as he maintains his honesty of intention.
Even so, the all-merciful God, perceiving the
sincerity of the Sådhaka striving for God-
realization, suspends the requital of his sins
and affords him an opportunity to redeem
himself by following a particular course of
spiritual discipline. When an ordinary creditor
allows his debtor an opportunity to clear his
debt, there is no wonder that God, who is
supremely compassionate, should afford the
Sådhaka an opportunity to free himself from
bondage.

To this it may be objected that the royal
sage Bharata, who had been carrying on
spiritual practices purely with the motive of
self-redemption, was thrown into the womb
of a deer as the Pauråƒika story goes. How
are we to reconcile this with the above
statement of the Lord? Our reply to this
contention is that although Bharata had
reached an advanced stage in his Sådhanå,
he fell a victim to infatuation through
compassion and developed attachment for a
young deer. The result was that, at the time
of death, he lost sight of his goal and his

üÊË÷ªflÊŸÈflÊø

¬ÊÕ¸ ŸÒfl„U ŸÊ◊ÈòÊ ÁflŸÊ≥ÊSÃSÿ ÁfllÃ–
Ÿ Á„U ∑§ÀÿÊáÊ∑Î§à∑§ÁpŒỖŒÈª¸ÁÃ¢ ÃÊÃ ªë¿UÁÃH 40H

¬ÊÕ¸ O son of Pæthå, Arjuna; Ÿ neither; ∞fl either; ß„U here; Ÿ nor; •◊ÈòÊ hereafter; ÁflŸÊ≥Ê—
fall; ÃSÿ for him; ÁfllÃ (there) is; Ÿ not; Á„U for; ∑§ÀÿÊáÊ∑Î§ÃỖ who strives for self-redemption (i.e.,
God-realization); ∑§ÁpÃ˜Ô anyone; ŒÈª¸ÁÃ◊Ỗ evil destiny; ÃÊÃ O dear one; ªë¿UÁÃ meets with.

›r∂ Bhagavån said: Dear Arjuna, there is no fall for him either here or
hereafter. For none who strives for self-redemption (i.e., God-realization) ever meets
with evil destiny.                                                        (40)
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thought was centred on the deer, which
brought him the life of a deer in the next
birth; for it is an inexorable law of Nature
that whatever object one thinks of at the time
of death, that very object he unquestionably
attains at the next birth (VIII.6). But though
born as an animal, Bharata cannot be said
to have met with an evil destiny; for even
in that existence he distinctly remembered
the incidents of his previous life and continued
to lead a life as pure and regulated as an
advanced Sådhaka, renouncing all forms of
attachment and infatuation. Possessed of
great discrimination and living on dry leaves
alone, he attained the body of a Bråhmaƒa
in his very next birth and speedily attained
the supreme state by force of habit formed
in the previous life (VI.44). The example of
Bharata, therefore, does not in any way
disprove the principle laid down in the
present verse. The moral that we should
draw from this story is that the goal of God-
realization should never be lost sight of.

Again, it may be urged in this connection
that we come across many people in this world,
who, though associating with holy men and
practising adoration and meditation etc., for
their spiritual advancement are nevertheless
seen perpetrating sinful acts. What happens
to such people? In our humble opinion even

such people do not meet with an evil destiny.
Those who have faith in the scriptures as well
as in exalted souls get fully convinced that
acts of sin will bring them terrible sufferings
and the dreadful tortures of hell. Therefore,
they try to avoid even those sins which are
apt to be perpetrated by them due to previous
habit. Side by side they carry on the practices
of meditation and adoration etc., so that they
gradually attain purity of heart. Under such
circumstances, there remains no cause for
deliberate commission of sin on their part.
Therefore, even if one is a sinner by nature,
the salutary influence of Satsa∆ga and the
practices of adoration and meditation will soon
enable him to get rid of the habit of committing
sins and make him virtuous. He gradually
rises in the scale of evolution and cannot suffer
a fall (IX.30-31).

The word ëTåtaí is an expression of
endearment. By using it as a mode of address
for Arjuna in this verse, the Lord assures him
that He regarded him not only as a great devotee
but as a dear friend as well. He means to
convey thereby that when an ordinary Sådhaka
who strives for His realization does not meet
with an evil destiny, but rises in the scale of
evolution, there should be no cause for Arjuna,
who was so dear to the Lord, to worry at all
about his fate.

The statement of the Lord that the Sådhaka fallen from Yoga does not meet with
an evil fate, raises the question: What fate does, he actually meets with? Anticipating this
question, the Lord says:

¬̋Êåÿ ¬Èáÿ∑Î§ÃÊ¢ ∂UÊ∑§ÊŸÈÁ·àflÊ ≥ÊÊEÃË— ‚◊Ê—–
≥ÊÈøËŸÊ¢ üÊË◊ÃÊ¢ ª„U ÿÊª÷˝CÔUÊ˘Á÷¡ÊÿÃH 41H

¬˝Êåÿ reaching; ¬Èáÿ∑Î§ÃÊ◊˜Ô inhabited by those who perform meritorious deeds; ∂UÊ∑§ÊŸỖ the
worlds; ©UÁ·àflÊ having resided (there); ≥ÊÊEÃË— ‚◊Ê— for countless years; ≥ÊÈøËŸÊ◊Ỗ üÊË◊ÃÊ◊Ỗ of
pious and prosperous parents; ª„U in the house; ÿÊª÷˝CÔU— he who has fallen from Yoga;
•Á÷¡ÊÿÃ takes birth.

Such a person who has strayed from Yoga, obtains the higher worlds (heaven
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A Sådhaka following the path of
Knowledge, Devotion, Meditation or Action
and whose mind gets diverted from the goal
at the moment of death, due to faults like
restlessness etc., worldly attachments, physical
ailment and other such causes is known as
fallen from Yoga.

The above verse says that such a man
attains the higher worlds to which men of
meritorious deeds alone are entitled and
subsequently takes birth in the house of pious
and wealthy men. From this it is clear that he
neither goes to hell nor takes birth in the
lower forms of life. But it may be contended
here that celestial regions which are inhabited
by men of meritorious deeds, as well as the
households of wealthy men abound in objects
of enjoyments, so that one who goes to these
regions or takes birth in such households has
every chance of getting attached to sense-
enjoyments and may also take to sinful deeds
later on for obtaining such enjoyments. Both
these states, being thus instrumental in bringing
about oneís downfall, are virtually nothing
short of an evil destiny.

Our answer to this contention is that the
expression ëPuƒyakætå≈ Lokåní (worlds
inhabited by men of meritorious deeds)

covers all the celestial worlds located on a
higher plane than the earth right up to
Brahmaloka or the abode of Brahmå (the
creator). The practice of the Yogas mentioned
above is so efficacious and meritorious that
the Sådhaka fallen from this practice never
goes to the regions where he may fall a
victim to sense-enjoyments and meet his
doom, nor does he take birth in the house
of a wealthy man who is devoid of virtue
and has a vile conduct, where he may bring
about his own downfall. That is why the
Lord adds the adjective ë›uc∂nåmí with the
word ë›r∂matåmí and thereby shows that he
is born in the house of pious and noble souls
who are not only wealthy but possess a
spotless moral character as well. This cannot
even indirectly be called an evil destiny.

It is attachment to oneís actions and
their fruit which makes them bear fruit (II.47).
The length of oneís residence in the higher
world for enjoying the fruit of oneís meritorious
acts depends, therefore, on the degree of
attachment that lies hidden in oneís heart. As
for those who have no attachment for
enjoyment and are possessed of dispassion,
ascend not to the higher regions but are
directly born in the family of Yog∂s.

etc.) to which men of meritorious deeds alone are entitled, and having resided there
for very many years, takes birth of pious and prosperous parents.                  (41)

Speaking thus of destiny of ordinary Sådhakas fallen from Yoga, the Lord now
goes to show the enviable fate of Sådhakas of an advanced type, who are free from attachment:

•ÕflÊ ÿÊÁªŸÊ◊fl ∑È§∂U ÷flÁÃ œË◊ÃÊ◊Ỗ–

∞ÃÁh ŒÈ∂¸U÷Ã⁄¢U ∂UÊ∑§ ¡ã◊ ÿŒËŒÎ≥Ê◊ỖH 42H
•ÕflÊ or else; ÿÊÁªŸÊ◊Ỗ Yog∂s; ∞fl indeed; ∑È§∂U in a family; ÷flÁÃ may be born;

œË◊ÃÊ◊Ỗ of enlightened; ∞ÃÃ˜Ô that; Á„U verily; ŒÈ∂¸U÷Ã⁄U◊˜Ô (is) very difficult to obtain; ∂UÊ∑§ in (this)
world; ¡ã◊ birth (there is); ÿÃỖ which; ß¸ŒÎ≥Ê◊Ỗ such.

Or, if he is possessed of dispassion, then (not attaining to those regions) he is born
in the family of enlightened Yog∂s; but such a birth in this world is very difficult to
obtain.  (42)
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The indeclinable ëAthavåí has been
used to distinguish the Sådhakas mentioned
in this verse from those referred to in the
previous one.

Some contend here that all those who
fall away from Yoga invariably ascend to the
higher regions, and after enjoying the pleasures
obtained in those worlds some of them take
birth in the house of pious and  wealthy men,
while others are born in a family of Yog∂s.
This interpretation, however, does not appear
to be correct for the simple reason that it
would be a sort of punishment for the
Sådhaka who is possessed of genuine dispassion
to be compelled to reside for a number of
years in the celestial regions and enjoy the
pleasures of those regions. Such postponement
of God-realization cannot be the reward of
true dispassion. Therefore, the interpretation
that we have put on this verse is the correct
intrepretation.

The fact that such men of dispassion are
born in a family of Yog∂s proves it beyond
doubt that this last type of Yog∂s must belong
to the householder class; for it goes without
saying that children are born in oneís married
life alone. And the use of the word ëDh∂matåmí
for such Yog∂s leaves no room for doubt that
real knowledge of the truth about God can
be attained by all, no matter to what order
or class they belong. The G∂tå conclusively
establishes this truth (III.20; IV.19; XVIII.56)
and a number of instances can be quoted
from other scriptures as well in support of
this contention. Great souls like Mahar¶i
Vasi¶¢ha, Yåj¤avalkya, Vyåsa, Janaka, A‹vapati

and Raikva attained Knowledge even while
they lived as householders.

Interpreting the word ëYoginåmí in this
verse as a practising Yog∂ rather than an
illumined Yog∂, will frustrate the use of the
adjective. ëDh∂matåmí, the meaning of which
is obvious. Besides, by speaking of birth in
the house of such Yog∂s as exceedingly difficult
to attain (Durlabhataram) the Lord makes it
clear that such Yog∂s must be far superior to
the pious and wealthy men referred to in the
previous verse. Therefore, it is but reasonable
to interpret the word ëYoginåmí qualified by
the adjective ëDh∂matåmí as meaning those
who have reached perfection in the form of
enlightenment.

Facilities that may be obtained for the
practice of Yoga through birth in a family
of Yog∂s cannot be had either in heaven, or
in the house of rich men, or anywhere else
in the world. One who is born in a family
of Yog∂s finds oneself placed from the very
beginning of oneís career in an environment
which is most favourable to the practice of
Yoga, so that one can start such practices
very early in life; and, secondly, the ›rutis
prove that one born in the family of a man
of Knowledge cannot remain merged in
ignorance.*

Considering the glory and greatness of
illumined souls, whose very contact has been
recognized as difficult to obtain,† almost
inaccessible and yet infallible, the value of a
birth in their family cannot be overestimated.
Therefore, it is but reasonable to speak of
such a birth as very difficult to obtain.

* ŸÊSÿÊ’˝rÊÔÁflà∑È§∂U ÷flÁÃ– Ã⁄UÁÃ ≥ÊÊ∑¢ Ã⁄UÁÃ ¬Êå◊ÊŸ¢ ªÈ„UÊª˝ÁãÕèÿÊ Áfl◊ÈQ§Ê˘◊ÎÃÊ ÷flÁÃ–
(MuƒŒ. Up. III. ii.9)

ìIn the family of a Knower of Brahma, none remains ignorant of Brahma. Transcending both grief
and sin, and freed from the knot of ignorance in the heart, the member of such a family becomes immortal,
i.e., attains freedom for all time from birth and death.î

† ◊„Uà‚XÔUSÃÈ ŒÈ∂¸U÷Ê˘ªêÿÊ˘◊ÊÉÊp–  (Nårada: Aphorisms on Bhakti. 39)

The next verse describes the situation in which the Sådhaka fallen from Yoga finds
himself on taking birth in a family of Yog∂s:
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The verse immediately preceding this
speaks of the birth of a Yogabhra¶¢a in a
family of Yog∂s and also shows that a life
in the celestial regions does not intervene
between this birth and the previous one.
Hence the word ëTatraí should be taken to
refer to his birth in a family of Yog∂s, and
not in that of pious and wealthy men.
Needless to say that the Sådhaka who takes
birth in the house of pious and wealthy men
too feels drawn towards God and is withdrawn
from worldly enjoyments by force of habit
formed in his previous birth. This is made
clear in the next verse.

The word ëBuddhií forming part of the
compound ëBuddhisa≈yogamí in this verse
refers to the partial evenmindedness acquired

ÃòÊ Ã¢ ’ÈÁh‚¢ÿÊª¢ ∂U÷Ã ¬ÊÒfl¸ŒÁ„U∑§◊Ỗ–
ÿÃÃ ø ÃÃÊ ÷Íÿ— ‚¢Á‚hÊÒ ∑È§L§ŸãŒŸÔH 43H

ÃòÊ there, in that birth; Ã◊˜Ô that; ’ÈÁh‚¢ÿÊª◊ỖU spiritual insight (i.e., latencies of even-
mindedness); ∂U÷Ã he (automatically) regains; ¬ÊÒfl¸ŒÁ„U∑§◊˜Ô acquired in his previous birth; ÿÃÃ
strives; ø and; ÃÃ— through that; ÷Íÿ— again (with renewed vigour); ‚¢Á‚hÊÒ for perfection
(in the form of God-realization); ∑È§L§ŸãŒŸ O delighter of the Kurus, Arjuna.

Arjuna, he automatically regains in that birth the latencies of even-mindedness
of his previous birth; and through that he strives harder than ever for perfection
(in the form of God-realization).                                                        (43)

by the Sådhaka through the practice of
Karmayoga, Bhaktiyoga, Dhyånayoga or
J¤ånayoga carried on in his previous birth.
The latencies of this equability pre-existing
in his mind are automatically roused by the
favourable environment in which he finds
himself in his new birth. This is what is
meant by his regaining the spiritual insight
of his previous birth. And the indeclinable
ëTata¨í formed from the demonstrative pronoun
ëTatí (that) by adding the suffix ëTasí refers
to the noun immediately preceding it, viz.,
ëBuddhisa≈yogamí. That is to say, due to
the latencies of equability acquired by him
in his previous birth being roused in him,
the Sådhaka strives for God-realization with
greater vigour than before.

Now, while describing the situation of the Yogabhra¶¢a who takes birth in the family
of pious and wealthy men, the value of seeking enlightenment on Yoga is brought out
in the next verse:

¬ÍflÊ¸èÿÊ‚Ÿ ÃŸÒfl ÁOÔUÿÃ sÔfl≥ÊÊ˘Á¬ ‚—Ô–
Á¡ôÊÊ‚È⁄UÁ¬ ÿÊªSÿ ≥ÊéŒ’˝rÊÔÊÁÃflÃ¸ÃH 44H

¬ÍflÊ¸èÿÊ‚ŸÔU ÃŸ by force of the aforesaid habit acquired in his previous birth; ∞fl only;
ÁOÔUÿÃ feels drawn (towards God); Á„U verily; •fl≥Ê— under the sway of his senses; •Á¬ even
though; ‚— he (the other one who takes birth in the family of pious and wealthy men);
Á¡ôÊÊ‚È— the seeker of enlightenment; •Á¬ even; ÿÊªSÿ of Yoga (in the form of even-
mindedness); ≥ÊéŒ’˝rÊÔ the Vedas (i.e., the fruit of actions performed with some interested
motive as laid down in the Vedas); •ÁÃflÃ¸Ã transcends.

The other one (who takes birth in a pious and rich family), though under the
sway of his senses, feels drawn towards God by force of the habit acquired in his
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The word ëSa¨í in this verse has been
interpreted as referring to the Yogabhra¶¢a
who is born in the house of pious and
wealthy men, and not the other one mentioned
in the previous verse; for he who is born
directly in a family of Yog∂s, having been
shown above as full of dispassion, cannot
be believed to be under the sway of his
senses; hence the use of the words ëAva‹a¨
Apií does not fit in with his description.
Besides, since he is born in a family of
Yog∂s, where he automatically gets the benefit
of Satsa∆ga (talks on spiritual matters) it does
not appear reasonable to hold the habit of
his previous birth alone as responsible for his
feeling drawn towards God. Therefore, it is
but reasonable to interpret the word ëSa¨í as
referring to the Yogabhra¶¢a who is born in
the family of the rich.

The house of wealthy men who are at
the same time pious and devoted to right and
virtuous conduct does not offer any opportunity
to its children to get entangled in enjoyments
as the house of ordinary rich men does;
nevertheless, if for any reason the Yogabhra¶¢a
falls a victim to the lure of objects of

enjoyment like wife, progeny, wealth, honour
and fame etc., he is impelled by force of
habit formed in his previous birth to take up
practices leading to God-realization. This is
what is sought to be conveyed by the use
of the word ëApií with ëAva‹a¨í.

Latencies of previous birth are mainly
responsible for drawing the heart of a man
who is given over to worldly enjoyments
towards God, and thus freeing him from
the clutches of worldly enjoyments. This is
the force of the indeclinable ëEvaí going
with the word ëPµurvåbhyåsenaí, used in this
verse.

The use of the indeclinable ëApií after
ëJij¤åsu¨í is intended to extol Yoga in the
form of equability. The Lord intends to show
that when even he who seeks enlightenment
on Yoga, possesses faith in Yoga, and strives
to attain it, transcends the enjoyments of this
world as well as the next, which are obtained
as the fruit of action performed with an
interested motive as laid down in the Vedas,
it should be much easier for the Yogabhra¶¢a
who has been practising Yoga from birth to
birth to attain that state.

previous birth; nay, even the seeker of enlightenment on Yoga (in the form of even-
mindedness) transcends the fruit of actions performed with some interested motive
as laid down in the Vedas.                                                          (44)

Describing thus the destiny of the Yogabhra¶¢a who is born in the family of the rich,
and extolling the seeker of enlightenment on Yoga, the Lord discusses once more the destiny
of the Yogabhra¶¢a who takes birth in the family of Yog∂s:

¬˝ÿ%ÊlÃ◊ÊŸSÃÈ ÿÊªË ‚¢≥ÊÈhÁ∑§ÁÀ’·—Ô–
•Ÿ∑§¡ã◊‚¢Á‚hSÃÃÊ ÿÊÁÃ ¬⁄UÊ¢ ªÁÃ◊ỖH 45H

¬˝ÿ%ÊÃ˜Ô diligently; ÿÃ◊ÊŸ— practising; ÃÈ but; ÿÊªË the Yog∂; ‚¢≥ÊÈhÁ∑§ÁÀ’·— (and) being
thoroughly purged of sin; •Ÿ∑§¡ã◊‚¢Á‚h— attaining perfection (in this very life) with the
help of latencies of many births; ÃÃ— forthwith; ÿÊÁÃ attains; ¬⁄UÊ◊Ỗ ªÁÃ◊Ỗ the supreme state.

The Yog∂, however, who diligently takes up the practice attains perfection in
this very life with the help of latencies of many births, and being thoroughly purged
of sin, forthwith reaches the supreme state.                               (45)
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The indeclinable ëTuí has been used to
differentiate the Yogabhra¶¢a who is born in
a family of Yog∂s from him who takes birth
in the family of the rich, as well as from
the seeker of enlightenment on Yoga.

Verse 43 stated that the Yogabhra¶¢a
who is born in a family of Yog∂s strives in
that life harder than ever for the attainment
of perfection in Yoga. The adjectival phrase
ëPrayatnådyatamåna¨í (diligently taking up
practice) has been used with the word ëYog∂í
in order to show that it is that very Yog∂
who reaches the supreme state. The fruit of
his diligent effort, which was not mentioned
in that verse, has been explicitly stated here.

Verse 43 also stated that the latencies of
practice carried on by that Yogabhra¶¢a in his
previous birth are automatically roused as a
result of his taking birth in a family of Yog∂s.
The adjective ëAnekajanma-sa≈siddha¨í has

been used in this verse to make that very
point clear. The intention is to show that the
practice carried on by him through many
previous births, as well as in this birth, is
responsible for his attaining perfection in
Yoga or reaching the culmination of his
Sådhanå; for it is with the help of latencies of
his previous births that he strives harder than
ever in this birth and thereby reaches the
culmination of his practice.

The use of the word ëSa≈‹uddhakilbi¶a¨í
is intended to show that no trace of sin is
left in the Yog∂ who diligently takes up the
practice of Yoga.

Realization of God, the supreme Reality
is what is referred to here as attainment of
supreme state. It is this very state which is
variously known as attainment of the supreme
Goal, attainment of the supreme Abode and
attainment of eternal Peace.

Concluding the topic of the destiny of a Yogabhra¶¢a, the Lord now glorifies the
Yog∂ and exhorts Arjuna to become a Yog∂:

Ã¬ÁSflèÿÊ˘Áœ∑§Ê ÿÊªË ôÊÊÁŸèÿÊ˘Á¬ ◊ÃÊ˘Áœ∑§—Ô–

∑§Ì◊èÿpÊÁœ∑§Ê ÿÊªË ÃS◊ÊlÊªË ÷flÊ¡È¸ŸÔH 46H
Ã¬ÁSflèÿ— to the ascetics; •Áœ∑§— (is) superior; ÿÊªË the Yog∂; ôÊÊÁŸèÿ— to those versed

in sacred lore; •Á¬ even; ◊Ã— is held; •Áœ∑§— superior; ∑§Ì◊èÿ— to those who perform action
(with some interested motive); ø and; •Áœ∑§— (is) superior; ÿÊªË the Yog∂; ÃS◊ÊÃỖ therefore;
ÿÊªË a Yog∂; ÷fl be; •¡È¸Ÿ O Arjuna.

The Yog∂ is superior to the ascetics; he is regarded as superior even to those
versed in sacred lore. The Yog∂ is also superior to those who perform action with
some interested motive. Therefore, Arjuna, you do become a Yog∂.          (46)

takes to the practice of J¤ånayoga for the
realization of God. In the present context it
refers to the man of learning who has
understood things with the help of his intellect
and reason and in the light of scriptures and
the teachings of the preceptor.

The word ëKarmibhya¨í here stands for
those who perform sacrifice, worship, charity,
service and other noble actions enjoined by
the scriptures, with the motive of obtaining

Renunciation of worldly enjoyments
accompanied by sense-control, and endurance
of all sufferings connected with the mind, senses
and body, as a form of religious duty and with
an interested motive, is what is known as ëTapasí
or askesis; and he who practises ëTapasí or
askesis is called a ëTapasv∂í or ascetic.

The word ëJ¤ånibhya¨í in the present
verse stands neither for the wise man who
has realized God, nor for the Sådhaka who
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wife, progeny, wealth and the enjoyments of
the higher worlds etc.

The ascetic as well as the man of
learning both, being actuated by interested
motives, could have been easily covered by
the word ëKarmibhya¨í. Hence there was no
necessity of mentioning them separately. But
the word ëKarmibhya¨í has not been used
in such a wide sense. The word refers only
to those who perform duties prescribed in the
scriptures such as sacrifice, charity, etc., in
which action is predominant. In the ascetic,
however, control of mind and senses and not
action is the dominant factor. Even so, the
man of learning is primarily a man of
intellect. Keeping this distinction in view, the
Lord has thought fit to mention the ascetic
and the man of learning separately and did
not include them in the category of Karm∂s.

The word ëYog∂í in this verse stands for
one who has attained perfection in the shape
of even-mindedness through any of the Yogas,
such as J¤ånayoga, Dhyånayoga, Bhaktiyoga,
and Karmayoga. In this connection it should
be remembered that the G∂tå recognizes only
two main disciplines or paths, viz., the path
of Knowledge or J¤ånayoga and the path of
Action or Karmayoga. Bhaktiyoga is the same
as Karmayoga. Emphasis on Bhakti or
Devotion gives it the name of Bhaktiyoga;
whereas emphasis on action gives it the
appellation of Karmayoga. Dhyånayoga, or
meditation, is helpful in the practice of both
J¤ånayoga and Karmayoga. Practised with a
feeling of identity with God, it proves helpful
in J¤ånayoga; and carried on with a
consciousness of oneís separate existence, it
is helpful in Karmayoga.

Declaring in the preceding verse that the Yog∂ excelled all, the Lord exhorted Arjuna
to become a Yog∂. But he reserved His definite opinion as to which of the many practices
discussed by Him in course of these chapters, such as J¤ånayoga, Dhyånayoga, Bhaktiyoga
and Karmayoga, should be taken up for practice by Arjuna. It is, therefore, that the Lord
now draws Arjuna to Himself by calling the man who offers Him exclusive love as the
best among Yog∂s.

ÿÊÁªŸÊ◊Á¬ ‚fl¸·Ê¢ ◊eÃŸÊãÃ⁄UÊà◊ŸÊÔ–
üÊhÊflÊã÷¡Ã ÿÊ ◊Ê¢ ‚ ◊ ÿÈQ§Ã◊Ê ◊Ã—ÔH 47H

ÿÊÁªŸÊ◊˜Ô Yog∂s; •Á¬ too; ‚fl¸·Ê◊Ỗ of all; ◊ŒỖªÃŸ •ãÃ⁄UÊà◊ŸÊ with his mind focussed on Me;
üÊhÊflÊŸ˜Ô full of reverence endowed with faith; ÷¡Ã (constantly) adores; ÿ— (the Yog∂) who;
◊Ê◊Ỗ Me; ‚— he; ◊ by Me; ÿÈQ§Ã◊— the best Yog∂; ◊Ã— is considered.

Of all Yog∂s, again, he who devoutly worships Me with his mind focussed on
Me is considered by Me to be the best Yog∂.                             (47)

been referred to in this verse by the term
ëYoginåmí combined with ëApií and the
adjective ëSarve¶åmí, which follows it.

He whose belief in the existence of
God, in His Avatåras or Descents, in His
teachings, in His incomprehensible and infinite,
divine virtues, in His name and stories, in
His glory, power, greatness and majesty, is

The term ëYogaí represents the
culmination of all the practices for God-
realization discussed in verses 24ó30 of
Chapter IV under the name of ësacrificeí,
and all other practices for God-realization
mentioned so far in the G∂tå. Therefore, there
may be diverse types or classes of Yog∂s,
following different paths. All these have
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as strong and unshakable as his belief in
anything directly cognized by his senses, is
called a ëdevoutí or ëfaithfulí soul.

He who comes to realize the Lord as
the highest Being, the repository of all
virtues, all-powerful, and the highest object
of love, develops exclusive love for Him,
with the result that his mind and intellect get
exclusively and irrevocably fixed on Him.
Such a mind and intellect are referred to here
by the words ëMadgatena Antaråtmanåí.

It is no doubt true that oneís mind and
intellect may be focussed on the Lord even
through fear and hatred; and the fixing of
oneís mind and intellect on God, due to
whatever feeling it may be, brings the highest
blessing on the soul. But the Lord is speaking
here of applying oneís mind and intellect to
Him through love, and not through fear and
hatred. For, he whose mind and intellect get
riveted on God through fear and hatred can
neither be called devout, nor can he be
recognized as a supreme Yog∂. Immediately
after this, the Lord introduces the very first
verse of Chapter VII with the phrase
ëMayyåsaktamanå¨í (with the mind attached
to Me) which is indicative of exclusive love.
Besides this, it is the practice of lovingly
devoting oneís mind and intellect to Him that
has been extolled by the Lord from place
to place in the G∂tå (VII.17; IX.14; X.10).
Therefore, it is but reasonable to take the
words ëMadgatenaí as implying attachment
or love.

The word ëMåmí, used by the Lord
with reference to him, stands for the Integral
Brahma or the Supreme Person, comprising
both the Qualified and Absolute aspects, the
greatest repository of the highest knowledge,
strength, energy, prowess and splendour, the
infinite ocean of beauty, sweetness,
magnanimity and compassion, the greatest
friend and well-wisher, the supreme lover,

and embodiment of transcendent and
incomprehensible Bliss, eternally existent,
unborn and immortal, the knower of all
hearts, omniscient, all-powerful adorned with
all the divine virtues, the universal Soul,
enacting various forms of enchanting divine
sports possessing the highest and
incomprehensible glory, creating, preserving
and destroying the entire universe as a mere
play through the agency of His Måyå or
deluding power, the Ocean of Bliss, nay, the
very embodiment and an eternal fount of joy.

The verb ëBhajateí means withdrawing
the mind and intellect, from all other objects
and focussing them exclusively on the Lord,
and constantly adoring and meditating on Him
with supreme faith and love every moment
of oneís conscious existence as well as during
sleep, and while carrying on all forms of bodily
activity as well as in seclusion.

By calling such a devotee as the greatest
Yog∂, the Lord is glorifying His loving
devotee. He appears to say that ordinarily
speaking the ascetic, the man of Knowledge
and the man of action, all are dear to Him,
and dearer than all these is the Yog∂ who
is engaged in spiritual practice for His
Realization. But the devotee who offers his
exclusive love to Him knowing Him in His
entirety, and regarding Him as the supreme
object of love keeps his mind and intellect
focussed on Him day and night, without
requiring, craving for or caring for anything
else, and who like the child depending on
its mother, knows no one else than God, is
the dearest object of His heart.

A motherís heart is ever overflowing
with affection for her child; she finds ever
new joy in looking on her beloved child, day
and night. The combined love of countless
such mothers cannot be compared even to a
drop of the boundless and incomprehensible
ocean of motherly affection which lies enclosed
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in the heart of the Lord. With such a heart
the Lord keeps looking on His loving devotees
of the type mentioned above, and every
movement and gesture of such devotees fills
Him with infinite joy. The sum total of the
various types of joy that the whole world has
been deriving from time without beginning
cannot be compared even to a drop of the
infinite ocean of joy that the Lord represents.
Though embodying such a boundless ocean
of infinite joy, the Lord continues to derive

joy from the very sight of the movements
and activities of the devotee whose mind and
intellect are focussed on Him through love !
The Lord does not find adequate words to
praise such a devotee ! The devotee belongs
to Him and is the Lordís very own. Who can
be dearer to the Lord than the devotee? He
alone who is dearest to the Lord is the best
of all; it is, therefore, but natural that the
Lord considers him to be the best devotee
and the best Yog∂.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ •Êà◊‚¢ÿ◊ÿÊªÊ

ŸÊ◊ ·DÔUÊ˘äÿÊÿ—H 6H

Thus, in the Upani¶ad sung by the Lord, the Science of Brahma, the scripture
of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna, ends the

sixth chapter entitled ëThe Yoga of Self-Controlí.

U



˙

›r∂madbhagavad-G∂tå
Chapter VII

The eighteen chapters of the G∂tå have been divided into three groups of six chapters
each, dealing with Karmayoga, Bhaktiyoga and J¤ånayoga respectively. This, however,

does not mean that the groups exclusively deal with only one type of Yoga,
and contain no reference to the other two types. A group is generally named
after the type of Yoga which has been primarily dealt with in it. The first
chapter of the first of these groups is only of an introductory nature containing

no reference to any of the Yogas. Chapter II deals with Så∆khyayoga (J¤ånayoga) from
verses 11 to 30. After that from verse 39 to the end of Chapter III, Karmayoga has been
discussed in detail. In Chapters IV and V the topics of Karmayoga and J¤ånayoga have
been promiscuously dealt with. The main theme of Chapter VI is Dhyånayoga, though
Karmayoga and other Yogas too have been discussed here and there according to the
needs of the occasion. Thus though all the principal Yogas have been discussed in this
first group of six chapters, the subject of Karmayoga has been dealt with more elaborately
in this than in the other two groups. Hence this group may be recognized as primarily
dealing with Karmayoga.

All the chapters of the intermediate group viz., Chapters VII to XII, mainly and
elaborately deal with Bhaktiyoga, although other subjects too have been incidentally
discussed here and there. It is, therefore, quite in the fitness of things to regard this second
group as dealing primarily with Bhaktiyoga.

Chapters XIII and XIV, forming part of the last group of six chapters, evidently deal
with J¤ånayoga. Chapter XV discusses Bhaktiyoga; Chapter XVI contains an exposition
of the godly and demoniac properties; Chapter XVII classifies types of faith, food and
sacrifice, charity; askesis etc., while Chapter XVIII, being the concluding chapter of the
G∂tå, discusses all the three Yogas of Karma, Bhakti and J¤åna and finally the teaching
of the Bhagavad-G∂tå culminates in Bhaktiyoga with an emphasis on surrender to God.
Notwithstanding all this, it cannot be gainsaid that the discussion of J¤ånayoga in this
last group exceeds in volume the discussion of this subject in the first and second groups.
Hence this group may be described as primarily dealing with J¤ånayoga.

ëJ¤ånaí means consummate knowledge of the formless and attributeless aspect of God
with the secret of Its glory and greatness; while ëVij¤ånaí means a thorough knowledge

of the sports, mysteries, glory and greatness etc., of the qualified aspect of
God both with and without form. Knowledge of God which comprises both
ëJ¤ånaí and ëVij¤ånaí represents the knowledge of the integral Divinity. The

present chapter deals with this integral Divinity as well as with the practices which lead
to Its knowledge and the qualified souls possessing such knowledge. It is therefore that
the chapter has been named as ìThe Yoga of J¤åna and Vij¤åna.î

In the first verse of this chapter the Lord asks Arjuna to hear a discussion of the
integral Divinity. In the second He promises to speak of J¤åna and Vij¤åna and praises

Division of
the G∂tå

Title of the
Chapter



* Chapter VII * 357

them; whereas verse 3 shows the difficulty of knowing the truth relating to God. In the
fourth and the fifth, He describes the two Prakætis or Naturesóthe higher as well as the

lower, and in the sixth He declares this twofold Prakæti to be the womb
of all beings, and Himself to be the ultimate Cause of the entire creation.
In the seventh He declares the whole universe to be His own manifestation,

and illustrates the fact of His pervading all as their essence by the analogy of a string
of yarn-beads; and the same point is elaborated in verses 8 to 12. Pointing out in the
thirteenth why people fail to know God in reality, in the fourteenth He declares His Måyå
to be extremely difficult to get over and points out the way to cross it. Showing in verse
15 how sinful men of a deluded intellect fail to worship God, He speaks of the four
types of His virtuous devotees in the sixteenth. Declaring the superiority of the enlightened
devotee in the seventeenth, in the eighteenth He pronounces all the types of devotees as
noble, and the man of wisdom as His own self. The nineteenth shows the rarity of the
enlightened devotee. Speaking of the worshippers of other deities in the twentieth, He
shows in the twenty-first how He stabilizes their faith in those very deities and indicates
the fruit of such worship in the twenty-second. Declaring in the twenty-third the fruit of
the worship of other deities to be perishable, He shows how those who adore Him attain
the supreme reward in the shape of His own realization. Giving reasons in twenty-fourth
and the twenty-fifth why ignorant folk fail to obtain an insight into His virtues, glory and
reality, in the twenty-sixth He declares that while He knows all beings, none knows Him.
Pointing out the reason of this ignorance in the twenty-seventh, He describes in the twenty-
eighth the marks of devotees who worship Him with a firm resolve and exclusive devotion.
The chapter is concluded by glorifying the knowledge of His integral being in the twenty-
ninth and thirtieth.

In the last verse of Chapter VI, the Lord declared that in His opinion the Yog∂ who
devoutly and lovingly worshipped Him with his mind focussed on Him was the best of

all. But so long as a man does not know the reality, virtues and glory
of the Lord it is exceedingly difficult for him to perform such worship
unceasingly with the mind; and at the same time it is essential to know

the mode of such worship. Therefore, with a view to describing His integral reality, along
with His virtues and glory, as well as the practice of devotion with its various processes,
the Lord now introduces Chapter VII and asking Arjuna first of all to listen to it carefully,
promises to speak of J¤åna and Vij¤åna in the next verse.

üÊË÷ªflÊŸÈUflÊø

◊ƒÿÊ‚Q§◊ŸÊ— ¬ÊÕ¸ ÿÊª¢ ÿÈTã◊ŒÊüÊÿ—–
•‚¢≥Êÿ¢ ‚◊ª˝¢ ◊Ê¢ ÿÕÊ ôÊÊSÿÁ‚ Ãë¿ÎUáÊÈH 1H

◊Áÿ •Ê‚Q§◊ŸÊ— with (your) mind attached to Me (through exclusive love); ¬ÊÕ¸ O son of
Kunt∂, Arjuna; ÿÊª◊Ỗ Yoga; ÿÈTŸ˜Ô practising; ◊ŒÊüÊÿ— with Me as your sole refuge; •‚¢≥Êÿ◊Ỗ
without any shadow of doubt; ‚◊ª˝◊Ỗ in entirety (with all My splendour, strength and majesty
etc.); ◊Ê◊Ỗ Me (the Self of all); ÿÕÊ how; ôÊÊSÿÁ‚ you will know; ÃÃ˜Ô that; oÎáÊÈ hear.

Summary of
the Chapter

Link of the
Chapter
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ìMayyåsaktamanå¨î has been used by
the Lord for him whose mind is entirely free
from attachment for all forms of enjoyment
of this world and the next, and withdrawing
itself from all sides has got so deeply
attached to God, the sole object of supreme
Love and the Repository of all virtues, that
just as the fish cannot live without water
even for an instant he cannot bear even a
momentís separation from the Lord nor can
he tolerate His slipping out of his memory
even for a moment.

Even so, he who has totally given up
dependence on all objects of the world, and
renouncing all forms of worldly hope and
reliance has pinned his faith on God alone,
and who, knowing the almighty Lord to be
his great asylum and supreme goal, has
thrown his whole responsibility on Him
alone and become free from anxiety for ever,
is referred to by the Lord as ìMadå‹raya¨î.

The subject of discussion in the present

chapter is Bhaktiyoga, or the Yoga of Devotion.
Therefore, practice of Yoga referred to here
means practice of perpetual and constant
remembrance of God with faith and devotion,
fixing the mind and intellect stably on
Him.

God cannot be defined or circumscribed.
He permeates the countless millions of
universes, and they are all His manifestations.
Whatever exists in these universes or beyond
them rests in Him. He is eternal, true and
ancient. He is the repository of all virtues,
omnipotent, omniscient, all-pervading, all-
sustaining and all-formed and takes the shape
of this world of His own accord through His
Yogamåyå. In reality, there is nothing apart
from Him; the manifest and the unmanifest,
the qualified and the unqualified, everything
is He. Knowing His reality thus without the
least doubt or misconception is what is meant
by knowing Him in entirety and without any
shadow of doubt.

›r∂ Bhagavån said: Arjuna, now listen how with the mind attached to Me
(through exclusive love) and practising Yoga with absolute dependence on Me, you
will know Me (the Repository of all power, strength and glory and other attributes,
the Universal Soul) in entirety and without any shadow of doubt.            (1)

ôÊÊŸ¢ Ã˘„¢U ‚ÁflôÊÊŸÁ◊Œ¢ flˇÿÊêÿ≥Ê·Ã—–
ÿÖôÊÊàflÊ Ÿ„U ÷ÍÿÊ˘ãÿÖôÊÊÃ√ÿ◊flÁ≥ÊcÿÃH 2H

ôÊÊŸ◊Ỗ Knowledge of God in His absolute formless aspect; Ã to you; •„U◊Ỗ I; ‚ÁflôÊÊŸ◊Ỗ
coupled with Vij¤åna or Knowledge of the qualified aspect of God, both with form and
without form; ßŒ◊˜Ô this; flˇÿÊÁ◊ shall speak of; •≥Ê·Ã— in its entirety; ÿÃ˜Ô which; ôÊÊàflÊ having
known; Ÿ not; ß„U here, in this world; ÷Íÿ— again; •ãÿÃỖ anything else; ôÊÊÃ√ÿ◊˜Ô to be known;
•flÁ≥ÊcÿÃ remains.

I shall unfold to you in its entirety this wisdom (Knowledge of God in His absolute,
formless aspect) alongwith the Knowledge of the qualified aspect of God (both with
form and without form), having known which nothing else remains yet to be known
in this world.                                                           (2)

even so, the whole of this chapter should be
treated as identical with J¤åna and Vij¤åna,
inasmuch as it is replete with the teaching
of J¤åna, Vij¤åna.

ëJ¤ånaí and ëVij¤ånaí lead to a proper

Whatever has been taught in this chapter
is conducive to the attainment of ëJ¤ånaí and
ëVij¤ånaí as explained above. Therefore, just
as in Chapter XIII the virtues leading to
J¤åna have been termed as ëJ¤ånaí itself,
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realization of the integral being of God. This
entire universe is nothing but an insignificant
part of that integral being. For him who has
known this integral reality of God, naturally
there remains nothing to be known. In the

concluding verse of Chapter X, the Lord
Himself says: ìWhat use of your knowing
all this multiplicity, Arjuna? Know only this
much that I stand holding this entire universe
by a spark of My glory.î

Promising thus to speak of ëJ¤ånaí and ëVij¤ånaí, the Lord proceeds in the next
verse to demonstrate the rarity of true knowledge of His integral being:

◊ŸÈcÿÊáÊÊ¢ ‚„Ud·È ∑§ÁplÃÁÃ Á‚hÿ–
ÿÃÃÊ◊Á¬ Á‚hÊŸÊ¢ ∑§Ápã◊Ê¢ flÁûÊ ÃûflÃ—H 3H

◊ŸÈcÿÊáÊÊ◊Ỗ of men; ‚„Ud·È among thousands; ∑§ÁpÃ˜Ô hardly one; ÿÃÁÃ strives; Á‚hÿ for
perfection (in the shape of God-realization); ÿÃÃÊ◊˜Ô of those striving; •Á¬ again; Á‚hÊŸÊ◊Ỗ
Yog∂s; ∑§ÁpÃỖ some rare one; ◊Ê◊Ỗ Me; flÁûÊ knows; ÃûflÃ— in reality.

Hardly one among thousands of men strives to realize Me; of those striving Yog∂s,
again, some rare one (devoting himself exclusively to Me) knows Me in reality.   (3)

do not even turn their face towards the path
of God-realization due to excessive attachment
to enjoyments occasioned by the latencies of
their past lives, and through want of deficiency
of faith in and love for God. Scarce one among
thousands, whose latencies of previous births
are favourable, and who possesses some
amount of faith in and reverence for God, holy
men and the scriptures and comes in contact
with saints, due to the store of oneís past merits
and through the special grace of God, takes
to this path and strives for God-realization.

Again, of those who strive for God-
realization, the Sådhanå or practice of all
does not attain to the same level owing to
differences in the latencies of their past lives,
as well as in the intensity of their faith,
devotion, association with saints and effort.
Obstacles of various kinds also continue to
come in their way in the shape of egotism,
mineness, desire, attachment and evil association
etc. Therefore, there are very few persons
whose faith, devotion and Sådhanå attain a
degree of perfection and who as the result
of such perfection are able to realize God
in that very life.

The use of the adjective ëSiddhånåmí

The use of the word ëManu¶yåƒåmí in
this verse indicates, firstly, that birth in the
human species is exceedingly difficult to attain.
It is obtained through the exceptional grace
of God; for everyone belonging to this species
is qualified by virtue of oneís birth to strive
for God-realization. Differences of nationality,
caste, Å‹rama (stage in life) or country
constitute no bar to oneís striving for this end.
Secondly, it suggests that freedom of will is
denied to all except the human species: hence
creatures belonging to the other species cannot
strive for God-realization. As for sub-human
creatures such as birds, beasts, insects and
reptiles, they possess neither the power nor
the capacity to strive for this end. And beings
higher than man such as gods etc., even though
they possess the power, cannot strive for God-
realization on account of super-abundance of
enjoyments and lack of qualification in
particular. If anyone belonging to the sub-
human species or to the ethereal regions ever
comes to realize God, it should be attributed
to the special grace either of God Himself or
of a God-realized saint.

Though blessed with human birth as a
fruit of divine grace, the vast majority of men
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with reference to the striving souls should
be understood to indicate that in comparison
with sensual men weltering in the morass of

worldly enjoyments, those who strive for
perfection in the shape of God-realization are
as good as ëperfectí.

to speak of matter as consisting of eight
divisions or twentythree. The ëAparåí Prakæti,
being objective and material in nature, is
altogether different from and lower than the
ëParåí Prakæti, or the subjective conscious life-
principle. It is this Prakæti which is the cause
of the world and by which the J∂va gets bound.
That is why it is termed as ëAparåí, or lower.

The J∂våtmå or individual soul is beyond
all distinction of sex. In order to bring out
this fact, the same life-principle or consciousness
has been referred to now in the masculine
gender as ëPuru¶aí, (XV.16) and ëK¶etraj¤aí
or ëKnower of the Fieldí (XIII.1), and now
in the neuter gender as ëAdhyåtmaí (VII.29;
VIII.3). It is that very principle which has
been spoken of here in the feminine gender
as ëParå Prakætií or the Higher nature.

The whole of this objective world has

The earth, water, fire, air and ether
referred to in this verse denote the five subtle
elements, which are the causes of the five
gross elements as well as of the five objects
of the senses, viz., sound, etc., and which
have been called Tanmåtrås in the Så∆khya
and Yoga terminology.

Mind, intellect and ego are the three
aspects or phases of mind or the internal
sense; hence they should be understood to
mean the ëcosmic Mind.í

In verse 5 of Chapter XIII, the evolutes
of Primordial Matter have been enumerated
as 23 in number. But the five objects of senses,
viz., ësoundí etc., being the evolutes of the
five subtle elements, and the ten organs (of
perception and action) being the evolutes of
the mind, those fifteen are covered by the above
eight categories. Therefore, it is just the same

Upto this point the Lord promised to speak of ëJ¤ånaí and ëVij¤ånaí and extolled
them. Now, while introducing the subject, He first reveals the character of His higher
and lower Natures:

÷ÍÁ◊⁄UÊ¬Ê˘Ÿ∂UÊ flÊÿÈ— π¢ ◊ŸÊ ’ÈÁh⁄Ufl ø–
•„UVÔUÊ⁄U ßÃËÿ¢ ◊ Á÷ÛÊÊ ¬˝∑Î§ÁÃ⁄UCÔUœÊH 4H
•¬⁄UÿÁ◊ÃSàflãÿÊ¢ ¬˝∑Î§ÁÃ¢ ÁflÁh ◊ ¬⁄UÊ◊Ỗ–
¡Ëfl÷ÍÃÊ¢ ◊„UÊ’Ê„UÊ ÿÿŒ¢ œÊÿ¸Ã ¡ªÃỖH 5H

÷ÍÁ◊— earth; •Ê¬— water; •Ÿ∂U— fire; flÊÿÈ— air; π◊Ỗ ether; ◊Ÿ— mind; ’ÈÁh— reason; ∞fl also;
ø and; •„UVÔUÊ⁄—U ego; ßÁÃ so; ßÿ◊Ỗ this (is); ◊ My; Á÷ÛÊÊ divided; ¬˝∑Î§ÁÃ— Nature; •CÔUœÊ eightfold;
•¬⁄UÊ (My) lower (nature); ßÿ◊Ỗ this one (of eightfold composition); ßÃ— than this; ÃÈ (is)
indeed; •ãÿÊ◊Ỗ the other; ¬˝∑Î§ÁÃ◊Ỗ nature; ÁflÁh know; ◊ My; ¬⁄UÊ◊Ỗ higher (conscious); ¡Ëfl÷ÍÃÊ◊Ỗ
constituting the life-principle; ◊„UÊ’Ê„UÊ O mighty-armed Arjuna; ÿÿÊ by which; ßŒ◊˜Ô this
(entire); œÊÿ¸Ã is sustained; ¡ªÃỖ universe.

Earth, water, fire, air, ether, mind, reason and also egoóthese constitute My
nature divided into eight parts. This indeed is My lower (material) nature; the other
than this, by which the whole universe is sustained, know it to be My higher nature
in the form of J∂va (the life-principle), O Arjuna.  (4,5)
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been referred to in this verse by the term
ëJagatí, or universe. The conscious J∂våtmå
or individual soul sustains this universe. The
whole range of objective reality rests on the
subject, and all that is knowable is dependent
on the knower. The object is not capable of

sustaining the subject, nor is the knowable
capable of sustaining the knower. The objective
world of matter cannot exist unless it is
sustained by the ëParå Prakætií or Higher
Nature of the Lord in the form of the
conscious individual soul.

Delineating thus the character of the higher and lower natures, Parå and Aparå
Prakætis of God, the Lord now shows that they are the cause of the entire creation, and
that He Himself is the Supreme Cause of the universe, which is a combination of the
two Prakætis.

∞ÃlÊŸËÁŸ ÷ÍÃÊÁŸ ‚flÊ¸áÊËàÿÈ¬œÊ⁄Uÿ–
•„¢U ∑Î§àFSÿ ¡ªÃ— ¬˝÷fl— ¬˝∂UÿSÃÕÊH 6H

∞ÃlÊŸËÁŸ have evolved from this twofold Prakæti; ÷ÍÃÊÁŸ beings; ‚flÊ¸ÁáÊ all; ßÁÃ this;
©U¬œÊ⁄Uÿ know; •„U◊Ỗ (and) I; ∑Î§àFSÿ ¡ªÃ— of the entire creation; ¬˝÷fl—Ô (am) the source; ¬˝∂Uÿ—
the end; ÃÕÊ as well as.

Arjuna, know that all beings have evolved from this twofold Prakæti, and that
I am the source of the entire creation, and into Me again it disappears.      (6)

dissolved in the atmosphere, or in other
words, the atmosphere is its sole cause and
support, even so the whole universe springs
from God, stays in God and finally disappears
into God, or in other words, God is its sole,
supreme cause and ultimate support. This
very point has been elucidated in verses 4,
5 and 6 of Chapter IX as well. It should,
however, be remembered in this connection
that God is not material or subject to change
like the atmosphere. An analogy is only
meant to hint at a truth. Really speaking,
Godís manifestation in the form of this
universe is nothing but a charming sport
of His.

The word ëBhµutånií in this context
stands for the various orders of living beings
in the universe, high and low, animate as
well as inanimate. All living beings owe their
origin, existence and growth to the combination
of these two Prakætis. Therefore, these two
are the cause of their manifestation. This
very fact has been reiterated in verse 26 of
Chapter XIII substituting the words ëK¶etraí
and ëK¶etraj¤aí for the ëAparåí and the
ëParåí Prakæti respectively.

The word ëJagatí stands for the entire
universe consisting of sentient and insentient
creation. Just as the cloud springs from the
atmosphere, stays in the atmosphere and gets

Thus, when God Himself is the sole cause and ultimate support of the entire creation,
it naturally follows that it is a manifestation of God and is pervaded by God. Now, in
order to elucidate this very point, the Lord says:

◊ûÊ— ¬⁄UÃ⁄¢U ŸÊãÿÁà∑§Á@ŒÁSÃ œŸTÿ–

◊Áÿ ‚fl¸Á◊Œ¢ ¬˝ÊÃ¢ ‚ÍòÊ ◊ÁáÊªáÊÊ ßflH 7H
◊ûÊ— ¬⁄UÃ⁄◊Ỗ besides Me; Ÿ not; •ãÿÃỖ else; Á∑§Á@ÃỖ anything; •ÁSÃ (there) is; œŸTÿ
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It may be contended here that whereas
in the foregoing verse the Lord declared
Himself to be the cause and support of this
universe, He denies the existence, in this verse,
of any thing other than Him, which shows
the identity of the universe with God. Although
these two statements appear as mutually
contradictory, there is no real contradiction
between them. Just as the vast expanse of ether
is the cause and support of the cloud, which
again is the same as ether inasmuch as it has
no existence apart from its cause; even so, God
being the cause and support of the universe,

the universe is but a manifestation of God,
and nothing else than God. Therefore, both
the statements referred to above are correct.

It is customary in India to make a rosary
of yarn-beads by forming successive knots
on a thread, and treating such knots as so
many beads. Now just as yarn and yarn
alone is present in the thread as well as in
the knots formed thereon, even so the whole
of this creation is threaded on God. That is
to say, God alone permeates all. This is what
is sought to be conveyed by the second half
of the verse.

O Arjuna (lit., a conqueror of riches); ◊Áÿ on Me; ‚fl¸◊˜Ô ßŒ◊˜Ô all this (universe); ¬˝ÊÃ◊˜Ô is
threaded; ‚ÍòÊ on a thread; ◊ÁáÊªáÊÊ— ßfl as clusters of yarn-beads.

There is nothing else besides Me, Arjuna. Like clusters of yarn-beads formed
by knots on a thread, all this (universe) is threaded on Me.                          (7)

By the illustration of yarn and yarn-beads, the Lord demonstrated that it is He who has
taken all forms and it is He again who pervades all. Now, in order to elucidate this very
point, He mentions in the next four verses all those principal entities by which this universe
is sustained and declares that it is He who permeates them all as their very essence.

⁄U‚Ê˘„U◊å‚È ∑§ÊÒãÃÿ ¬˝÷ÊÁS◊ ≥ÊÁ≥Ê‚Íÿ¸ÿÊ—–
¬˝áÊfl— ‚fl¸flŒ·È ≥ÊéŒ— π ¬ÊÒL§·¢ ŸÎ·ÈH 8H

⁄U‚— the sapidity; •„U◊˜Ô I (am); •å‚È in water; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ¬˝÷ÊÔ the
light; •ÁS◊ am; ≥ÊÁ≥Ê‚Íÿ¸ÿÊ— in the moon and the sun; ¬˝áÊfl— (the sacred syllable) OÀ; ‚fl¸flŒ·È
of all the Vedas; ≥ÊéŒ— the sound; π in ether; ¬ÊÒL§·◊Ỗ virility; ŸÎ·È (and) in men.

Arjuna, I am the sapidity in water and the light in the moon and the sun; I
am the sacred syllable OÀ in all the Vedas, the sound in ether, and the manliness
in men.                                                                 (8)

the sun in the shape of their light; He is the
sacred syllable OÀ, which is the sum and
substance of the Vedas ! He is the principle
of sound, which constitutes the essence of
ether, and again He is the principle of
manliness, which constitutes the essence of
man.

The principle which constitutes the
support of a thing, and pervades it, that
principle alone is the life and being of that
object, and that alone is declared to be its
essence. The Lord accordingly says that He
is the essence of water in the form of
sapidity, He is the essence of the moon and

¬ÈáÿÊ ªãœ— ¬ÎÁÕ√ÿÊ¢ ø Ã¡pÊÁS◊ Áfl÷Êfl‚ÊÒ–
¡ËflŸ¢ ‚fl¸÷ÍÃ·È Ã¬pÊÁS◊ Ã¬ÁSfl·ÈH 9H
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Following the line of thought in the
preceding verse, the Lord shows in this verse
that it is He who pervades and sustains the
earth, fire, the living beings as well as the
men of austere penance as their very essence
in the form of odour, brilliance, the life-
principle and askesis respectively.

The use of the adjective ëPuƒya¨í with
the word ëGandha¨í is intended to show that
ëodourí here does not mean the object of
the olfactory sense, but the subtle principle of

odour (Gandha-Tanmåtrå,) which is the origin
of the earth. Even so, sapidity and sound too
should be understood to refer to the
corresponding Tanmåtrås which constitute the
causes of the elements of water and ether
respectively and not to the objects of the senses
of taste and hearing. The word ëSarvabhµute¶uí
stands for all living beings, both animate and
inanimate, and ëlifeí stands for the principle
of vitality, which sustains all living beings
and distinguishes them from lifeless objects.

¬Èáÿ— ªãœ— (I am) pure odour; ¬ÎÁÕ√ÿÊ◊Ỗ in the earth; ø and; Ã¡— (pure) brilliance; ø
and; •ÁS◊ (I) am; Áfl÷Êfl‚ÊÒ in fire; ¡ËflŸ◊Ỗ (their) life; ‚fl¸÷ÍÃ·È in all beings; Ã¬— austerity;
ø and; •ÁS◊ am; Ã¬ÁSfl·È in men of askesis.

I am the pure odour (the subtle principle of odour) in the earth and the brightness
in fire; nay, I am the life in all beings and the austerity in men of askesis.   (9)

’Ë¡¢ ◊Ê¢ ‚fl¸÷ÍÃÊŸÊ¢ ÁflÁh ¬ÊÕ¸ ‚ŸÊÃŸ◊Ỗ–
’ÈÁh’È¸Áh◊ÃÊ◊ÁS◊ Ã¡SÃ¡ÁSflŸÊ◊„U◊˜ÔH 10H

’Ë¡◊˜Ô seed; ◊Ê◊Ỗ Me (alone); ‚fl¸÷ÍÃÊŸÊ◊Ỗ of all beings; ÁflÁh know; ¬ÊÕ¸ O son of Pæthå,
Arjuna; ‚ŸÊÃŸ◊Ỗ the eternal; ’ÈÁh— the intelligence; ’ÈÁh◊ÃÊ◊Ỗ of the intelligent; •ÁS◊ am; Ã¡—
the glory; Ã¡ÁSflŸÊ◊Ỗ (and) of the glorious; •„U◊Ỗ I.

Arjuna, know Me to be the eternal seed of all beings. I am the intelligence of
the intelligent; the glory of the glorious am I.                                  (10)

ascertains all objects and which controls and
regulates the mind and senses is called
Buddhi (the intellect). He whose cognitive
faculty is highly developed is referred to as
a man of intelligence. This cognitive faculty
being a part of the Aparå Prakætií, or lower
Nature of God, the Lord says that He is the
reasoning faculty which is the essential feature
of the intelligent. Even so, Tejas, or glory,
stands for the power of influencing others.
A person possessing this power in abundance
is called ëgloriousí. This power also being
a part of the ëAparå Prakætií of God, the Lord
speaks of both these powers as the same as
Himself.

The word ëSanåtanaí means that which
has existed for ever and will never perish.
God alone is the ultimate substratum of the
whole creation, both animate and inanimate,
and everything originates from Him. It is,
therefore, quite in the fitness of things that He
should declare Himself to be the ëeternal seedí
of the entire creation. In IX.18 the Lord calls
Himself the ëimperishable seedí, and again in
X.39 He refers to Himself as ìthe seed of all
beingsî. An ordinary material seed is neither
without beginning nor imperishable. God alone
is such a seed. Hence the Lord calls himself
the ëeternal seedí.

The pure cognitive faculty which

’∂¢U ’∂UflÃÊ¢ øÊ„¢U ∑§Ê◊⁄UÊªÁflflÌ¡Ã◊Ỗ–
œ◊Ê¸ÁflL§hÊ ÷ÍÃ·È ∑§Ê◊Ê˘ÁS◊ ÷⁄UÃ·¸÷H 11H
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The might which is accompanied with
desire, passion, egoism and anger etc., is the
demoniacal type of might referred to in XVI.18
and the renunciation of which has been stressed
in XVIII.53. Even so, conjugal desire, which
runs counter to virtue, being a principal element
of the demoniacal nature, is the root of all
evils (III.37), a gate to hell and worth giving
up (XVI.21). The might and desire which
are of a different type from those referred to
above, i.e., irreproachable might and a pure

desire alone are worth possessing.
By addressing Arjuna as the best among

the Bharatas, the Lord indicated that Arjuna,
being descended from Bharata, possessed
neither the demoniac type of might, nor the
foul and impious type of desire. He was
possessed of a might which was free from
desire and passion and of a sexual desire
which was in consonance with righteousness.
The Lord speaks of such might and such
desire as His own manifestation.

’∂◊Ỗ the might; ’∂UflÃÊ◊˜Ô of the mighty; ø and; •„U◊Ỗ I (am); ∑§Ê◊⁄UÊªÁflflÌ¡Ã◊Ỗ free from
passion and desire; œ◊Ê¸ÁflL§h— not conflicting with virtue or scriptural injunctions; ÷ÍÃ·È in
beings; ∑§Ê◊— (sexual) desire; •ÁS◊ (I) am; ÷⁄UÃ·¸÷ O best among Bharatas.

Arjuna, of the mighty I am the might, free from passion and desire; in beings I am
ëKåmaí, the conjugal desire, not conflicting with virtue or scriptural injunctions. (11)

Thus declaring Himself to be present in all important things as their very essence,
the Lord indirectly proved that He was all-pervasive and all-formed. He now winds up
the topic by calling Himself the root cause of the entire creation, which is an evolute
of the three modes of Prakæti.

ÿ øÒfl ‚ÊÁûfl∑§Ê ÷ÊflÊ ⁄UÊ¡‚ÊSÃÊ◊‚Êp ÿ–
◊ûÊ ∞flÁÃ ÃÊÁãflÁh Ÿ àfl„¢U Ã·È Ã ◊ÁÿH 12H

ÿ ø ∞fl and whichever; ‚ÊÁûfl∑§Ê— born of Sattva (the quality of goodness); ÷ÊflÊ— entities
(there are); ⁄UÊ¡‚Ê— born of Rajas (the principle of activity); ÃÊ◊‚Ê— (and) born of Tamas
(the principle of inertia); ø and; ÿ (those) that; ◊ûÊ— from Me; ∞fl alone; ßÁÃ thus; ÃÊŸ˜Ô them
(all); ÁflÁh know; Ÿ (are) not; ÃÈ but (in reality); •„U◊˜Ô I; Ã·È in them; Ã (and) they; ◊Áÿ
in Me.

Whatever other entities there are, born of Sattva (the quality of goodness), and
those that are born of Rajas (the principle of activity) and Tamas (the principle of
inertia), know them all as evolved from Me alone. In reality, however, neither do
I exist in them, nor do they in Me.                                         (12)

her ultimate substratum, and that it is under
His sportive direction that she carries on her
functions of creating, multiplying and dissolving
everything, is what is meant by knowing them
as evolved from God.

To take a familiar illustration, though the
atmosphere is the support of the cloud appearing
therein, it remains absolutely uncontaminated
by the cloud. The cloud is not always present

Mind, intellect, ego, the senses, the objects
of senses, the Tanmåtrås (subtle states of the
five elements), the five elements, all good and
evil qualities and actions, and whatever other
entities there are, they are all included in entities
born of Sattva, Rajas and Tamas. All these
entities evolve and develop from the ëAparå
Prakætií or lower nature of God. And to know
that this Prakæti belongs to God, who alone is
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in the atmosphere; and being fleeting by nature
it has, as a matter of fact, no abiding reality
either. But the atmosphere exists even when
there is no cloud; even where there is no
cloud, the atmosphere is there nonetheless; its
existence is not dependent on the existence of
the cloud. In reality, the cloud itself is not
something different from the atmosphere, it
appears as arising in and from the atmosphere.
Accordingly, inasmuch as the cloud has no
separate existence as a matter of fact, the

atmosphere is at no time in the cloud, and ever
exists in its own being, Even so, though God
is the cause and substratum of all the evolutes
of the three modes of Prakæti, in reality they do
not exist in Him, nor He in them. He is always
and in every state beyond the Guƒas or modes
of Nature, and He ever exists in His own
Being. That is why he says, ìNeither do I
exist in them, nor they in Me.î For further
elucidation of this point, the reader is referred
to verses 4 and 5 of Chapter IX.

and a source of joy, and deluded by the glamour
of their supposed charm and blissful nature
forget the supreme object of life. That is why
they turn their face away from the thought
and knowledge of the virtues, glory, truth,
identity and mysteries of God and falling a
prey to doubt and misconception show
irreverence to God. Completely taken up as
they are with the evolutes of the three Guƒas,
their faculty of judgment has got so blunted
that they fail to recognize any duty or goal of
life other than the accumulation of objects
and their enjoyment.

The reasoning faculty of these men
deluded by worldly enjoyments does not
reach beyond the perishable realm of the three
Guƒas; hence they fail to recognize God, who

The objects by which the world is herein
said to be deluded are the same as described
in the preceding verse. The adjectives ëTribhi¨í
and ëGuƒamayai¨í are intended to show that
all the entities referred to here are of three
kinds according, as they are evolved from
the three Guƒas. And the word ëJagatí refers
to all animate creatures for the question of
delusion hardly arises in the case of inanimate
objects. Therefore, the statement of the Lord
in this verse seems to indicate that all embodied
creatures of the world, human beings not
excepted, are, guided by their respective
temperament, disposition and bent of mind
and come to regard these objects, which are
evolved from the three modes of Prakæti and
are transitory and full of sorrow, as eternal

The Lord has thus far shown that the whole world is His own manifestation and
is pervaded by Him. Here, then, the question arises: Why do people fail to recognize
God though He is thus present everywhere and is so near to them? In reply to this, the
Lord says:

ÁòÊÁ÷ªÈ¸áÊ◊ÿÒ÷Ê¸flÒ⁄UÁ÷— ‚fl¸Á◊Œ¢ ¡ªÃ˜Ô–
◊ÊÁ„Ã¢ ŸÊÁ÷¡ÊŸÊÁÃ ◊Ê◊èÿ— ¬⁄U◊√ÿÿ◊ỖH 13H

ÁòÊÁ÷— three kinds of; ªÈáÊ◊ÿÒ— evolved from the three modes of Nature; ÷ÊflÒ— by entities;
∞Á÷— these; ‚fl¸◊Ỗ entire; ßŒ◊˜Ô this; ¡ªÃỖ creation; ◊ÊÁ„UÃ◊˜Ô (is) deluded; Ÿ not; •Á÷¡ÊŸÊÁÃ
recognizes; ◊Ê◊˜Ô Me; ∞èÿ— from these; ¬⁄U◊˜Ô (standing) apart; •√ÿÿ◊Ỗ the imperishable Being.

The whole of this creation is deluded by these objects evolved from the three
modes of PrakætióSattva, Rajas and Tamas; that is why the world fails to recognize
Me, standing apart from these, the imperishable Being.                           (13)
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is wholly above these and imperishable.
In XV.18 as well the Lord declares

Himself as altogether beyond what He calls
ëK¶araí or perishable Matter. The same principle
which is named as ëK¶araí in that context has
been termed here as ëAparå Prakætií and

ëobjects evolved from the three Guƒasí. That
which has been spoken of there as ëAk¶ara
Puru¶aí, has been referred to as ëParå Prakætií
in this chapter; and what has been termed as
ëPuru¶ottamaí there has been referred to as
ëMåmí in the present context.

The Lord declared the world as deluded by the evolutes of the three Guƒas. This
led Arjuna to enquire whether there existed any means of getting rid of this delusion.
The All-merciful Lord, who is the inner Witness of all hearts, understood this. He, therefore,
now indicates the means of getting over His Måyå pronouncing it as difficult to cross:

ŒÒflË sÔ·Ê ªÈáÊ◊ÿË ◊◊ ◊ÊÿÊ ŒÈ⁄UàÿÿÊ–
◊Ê◊fl ÿ ¬˝¬lãÃ ◊ÊÿÊ◊ÃÊ¢ Ã⁄UÁãÃ ÃH 14H

ŒÒflË most wonderful; Á„U because; ∞·Ê this; ªÈáÊ◊ÿË consisting of the three Guƒas; ◊◊
My; ◊ÊÿÊ veil; ŒÈ⁄UàÿÿÊÔ (is) difficult to break through; ◊Ê◊Ỗ Me; ∞fl alone; ÿ who; ¬˝¬lãÃ
constantly adore; ◊ÊÿÊ◊Ỗ veil; ∞ÃÊ◊Ỗ this; Ã⁄UÁãÃ (are able to) cross; Ã they.

For, this most wonderful Måyå (veil) of Mine, consisting of the three Guƒas
(modes of Nature), is extremely difficult to breakthrough; those, however, who
constantly adore Me alone, are able to cross it.  (14)

He who looks upon God alone as his
supreme refuge, supreme resort, dearest object
of love and supreme goal, and regarding
everything as belonging to Him, or existing
only for His purpose, has renounced the
sense of possession and attachment in respect
of his body, wife, progeny, wealth, home
and fame etc.; nay, who uses them all only as
the means of worshipping the Lord and remains
ever satisfied with whatever is ordained for
him by God, nay, who is ever alert in carrying
out the behest of God, and remaining constantly
engaged in the remembrance of God keeps
himself ever united with Him in every way,
is regarded as constantly adoring God. This
is what is known as exclusive surrender to
God. It is only such devotees that are able to
cross Måyå.

It is the ëAparå Prakætií with its evolutes
that is referred to here as ëMåyåí. He who
having surrendered Himself to God, who is
the Lord of Måyå, and thoroughly grasped

The word ëE¶åí, which is a demonstrative
adjective, refers to something directly
perceptible by the senses; and Prakæti is
perceptible only through her evolutes. This
should be taken to mean that the same Prakæti,
which was referred to in the preceding verse
in the form of her evolutes under the name of
ëGuƒamayai¨í Bhåvai¨, (evolutes of the three
Guƒas), has been mentioned here under the
name of ëMåyåí. The Guƒas as well as their
evolutes in the shape of this material and
phenomenal world exist only in this Måyå;
that is why it has been spoken of as consisting
of the three Guƒas. This Måyå is not of an
ordinary type like that employed by conjurers
and demons; it is Godís own most wonderful
power. That is why it has been called Daiv∂
(unearthly). And, finally, by calling it ëMineí
and extremely difficult to break through, the
Lord indicates that He being the Lord of this
Måyå, man cannot easily get over it without
taking refuge in Him.
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through His grace the secret of this Måyå
has been completely dissociated from it and

has realized God, who is beyond Måyå, is
said to have crossed the Måyå.

Showing thus the difficulty of getting over Måyå, the Lord declared His adoration
as the means of crossing it. The question now arises: If such is the case, how is it that
pepole do not constantly worship God? In reply to this, the Lord says:

Ÿ ◊Ê¢ ŒÈc∑Î§ÁÃŸÊ ◊Í…UÊ— ¬˝¬lãÃ Ÿ⁄UÊœ◊Ê—–
◊ÊÿÿÊ¬NUÃôÊÊŸÊ •Ê‚È⁄¢U ÷Êfl◊ÊÁüÊÃÊ—H 15H

Ÿ not; ◊Ê◊Ỗ Me; ŒÈc∑Î§ÁÃŸ— of evil deeds; ◊Í…UÊ— fools; ¬˝¬lãÃ adore; Ÿ⁄UÊœ◊Ê— vile among
men; ◊ÊÿÿÊ •¬NUÃôÊÊŸÊ— those whose wisdom has been carried away by Måyå; •Ê‚È⁄◊Ỗ
demoniac; ÷Êfl◊Ỗ nature; •ÊÁüÊÃÊ— are of.

Those whose wisdom has been carried away by Måyå, and who are of demoniac
nature, such foolish and vile men of evil deeds do not adore Me.  (15)

low and reprehensible acts for obtaining
such enjoyments. The word ëNarådhamå¨í
refers to this type of men. The expression
ëMåyayåpahætaj¤ånå¨í denotes those whose
judgment has been warped through height of
perversity and irreverence and who, therefore,
refusing to recognize the Vedas and other
scriptures and noble teachings handed down
by tradition from preceptor to disciple, and
having no belief in God, the law of recompense
and rebirth, remain entangled in the cobweb
of fallacious and captious reasoning and
unbelief and harm others. Men of a demoniac
disposition who besides possessing the above
attributes have embraced such demoniac
propensities as hypocrisy, arrogance, pride,
harshness, lust, anger, greed, infatuation etc.,
never adore God.

The word ëDu¶kætina¨í, here refers to
those who have committed sins in their past
lives and are deliberately engaged in committing
sins in their current life too. Again, those
who, far from knowing what is Prakæti
(Matter), what is Puru¶a or Spirit, what is
God, and in what relation does the individual
soul stand to God and vice versa, do not
even know, nor care to know, that the object
of human existence is to attain God and that
manís primary duty is to adore Him, are
referred to here as ëMµuŒhå¨í. Even so there
are men who are vile in thought and deedó
who through excess of attachment for
enjoyment, thoughtlessness and lethargy, are
wont to dissipate their lives in enjoying
the pleasures of the senses alone and are
constantly engaged in the performance of

The preceding verse stated that sinful men possessed of the demoniac nature do not
worship God. The question, therefore, arises: What type of men worship Him, then? In
reply to this, the Lord says:

øÃÈÌflœÊ ÷¡ãÃ ◊Ê¢ ¡ŸÊ— ‚È∑Î§ÁÃŸÊ˘¡È¸Ÿ–

•ÊÃÊ¸ Á¡ôÊÊ‚È⁄UÕÊ¸ÕË¸ ôÊÊŸË ø ÷⁄UÃ·¸÷H 16H
øÃÈÌflœÊ— (these) four types of; ÷¡ãÃ worship; ◊Ê◊Ỗ Me; ¡ŸÊ— devotees; ‚È∑Î§ÁÃŸ— of noble

deeds; •¡È¸Ÿ O Arjuna; •ÊÃ¸— the afflicted; Á¡ôÊÊ‚È— the seeker for knowledge; •ÕÊ¸ÕË¸ the seeker
after worldly possessions; ôÊÊŸË The man of wisdom; ø and; ÷⁄UÃ·¸÷ O best among the Bharatas.



368 * Bhagavad-G∂tµa *

The word ëSukætina¨í in this verse
refers to those who have by performing
virtuous acts through successive lives reformed
their nature and got habituated to noble
deeds, and who under the impulse of past
tendencies or through the influence of holy
association perform only noble deeds as
enjoined by the Lord in the current life too.
Virtuous acts lead to a knowledge of the
glory and greatness of God and promote
faith in Him; and faith is conducive to the
practice of Bhajana (adoration of God). This
shows that the adjective ëSukætina¨í qualifies
all the four types of devotees referred to in
the verse. In other words, all devotees who
adore God with faith are invariably ëvirtuousí,
whatever the motive of their worship.

A devotee of the ëArthårth∂í type is he
who cherishes in his heart the craving for
one or more enjoyments of this world or the
next, such as the possession of a wife,
progeny, wealth, honour, eminence, fame
and heavenly bliss etc., but who depends on
God and God alone for the satisfaction of
his desire, and practises adoration with
reverence and faith for such satisfaction.

Devotees like Sugr∂va and Vibh∂¶aƒa
are recognized as belonging to this class, and
the name of Dhruva is cited as the foremost
among them. Uttånapåda, the elder son of
Svåyambhuva Manu, had two consorts, Sun∂ti
and Suruci by name. Sun∂ti gave birth to
Dhruva, and Suruci to Uttama. The king was
particularly fond of his second wife, Suruci.
One day, while child Dhruva sought the lap
of his father, he was snubbed by Suruci, who
tore him away saying, ìYou are an unlucky
chap, having taken birth from the womb of
Sun∂ti. Had you been intended for sharing
the royal throne, you would have been born

of me. Therefore, go and take to the worship
of ›r∂ Hari; then alone will you gain the
object of your desireî. The insulting behaviour
of the stepmother cut the boy to the quick;
with tears in his eyes, he ran to his mother
Sun∂ti and related the whole incident to her.
Sun∂ti said, ìDear child ! The remarks of
mother Suruci are quite true. Without adoring
God, you will not attain the object of your
desire.î Hearing the words of his mother, the
boy immediately left his home in order to
practise adoration with the motive of gaining
the kingdom. The sage Nårada met the boy
on the way and tried to persuade him to
return. He even told the boy that he would
get the kingdom for him; but the boy did
not swerve from his resolve. The sage then
imparted to the boy the sacred formula ëOm
Namo Bhagavate Våsudevåyaí (obeisance to
Bhagavån ›r∂ Vi¶ƒu), taught him how to
meditate on the four-armed figure of the
Lord, and blessed him. Retiring to the forest
of Madhuvana stretching along the bank of
the Jamunå, the boy started his austerities.
Horrors and temptation of various kinds
came up before him to deter him from his
purpose; but nothing could shake his resolution.
At last, pleased with his devotion, the Lord
revealed Himself before the boy. Receiving
the news from Devar¶i Nårada, King
Uttånapåda, accompanied by his younger
son Uttama and the two queens, proceeded
to the forest to bring his boy back. They met
Dhruva on the way. He looked the very
embodiment of austerity. Alighting from his
elephant, the king picked up the child and
hugged him to his bosom. He brought him
back to his capital with great pomp and
festivity. At last, handing over the kingdom
to Dhruva, the king adopted the life of

Four types of devotees of noble deeds worship Me, Arjuna, the seeker after
worldly possessions, the afflicted, the seeker for knowledge, and the man of wisdom,
O best of Bharatas.                                                       (16)
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austere penance (Vånaprastha) and repaired
to the forest.

A devotee of the ëÅrtaí type is he who
practises worship of God with absolute faith
and unflinching devotion for the alleviation of
physical or mental agony; or with a view to
securing relief from adversity, fear of enemies,
ailment, ignominy, or the fear of being attacked
by thieves, dacoits, desperadoes or beasts of
prey, getting unnerved by such fear.

The famous elephant of the Puranic
legend, the captive kings in the court of
Jaråsandha and many others belong to this
class of devotees; but the name of Draupad∂,
the devoted and faithful consort of the
PåƒŒavas, is cited as the foremost devotee
of this class.

Daughter of King Drupada, Draupad∂
rose from the sacrificial altar. Having a
beautiful swarthy complexion, she was also
called by the name of Kæ¶ƒå. Draupad∂ had
infinite virtues; she was an extremely devoted
and faithful wife, an ideal housewife, and a
true devotee of God. She knew Bhagavån
›r∂ Kæ¶ƒa as the fullest manifestation of
Divinity,óas God Himself, the embodiment
to Truth, Knowledge and Bliss; and the Lord
too for His part never concealed from her
even His most secret pastimes. She was even
aware of the transcendent sports connected
with the pure Divine Love that manifested
itself in the cowherd damsels of Brindåvana,
and which were not known even to the
husbands and children of the blessed Gop∂s.
It was therefore that while being stripped off
her garment by the Kauravas she addressed
Him as the ëBeloved of the Gop∂sí.

Under instructions from Duryodhana,
wicked Du¨‹åsana dragged her to the Kaurava
Court and began to strip her off her only
saree on her person to denude her and
finding no indication of succour from any
quarter and feeling altogether helpless Draupad∂
thought of the divine ›r∂ Kæ¶ƒa, her supreme
supporter and greatest friend. She had the
firm conviction in her heart that the Lord
would surely appear as soon as she remembered
Him; for it would be impossible for Him to
resist her plaintive cries. She addressed the
following appeal to the Lord:ó

ìO Govinda, the Protector of cows !
O Resident of Dvårakå ! O Kæ¶ƒa, Beloved
of the Gop∂s ! O Ke‹ava ! Is it unknown to
You that I am being humiliated by the
Kauravas? O Master ! O Lord of Lak¶m∂,
goddess of prosperity, O King of Vraja !
O Allayer of suffering ! O Janårdana, save
me from floundering in the ocean of the
Kauravaís, tyranny ! O Kæ¶ƒa ! O Attracter
of Souls ! O great Yog∂ ! O Universal soul !
O Creator of the universe ! O Govinda !
Protect this languishing suppliant creature
fallen into the clutches of the Kauravas !î*

This plaintive appeal from Draupad∂
melted the heart of ›r∂ Kæ¶ƒa, the Lord of the
universe. Overwhelmed with compassion and
leaving the bed on which He lay at Dvårakå,
the All-merciful Lord ran to save her.†

The Lord appeared in the guise of cloth
in that devilish court of the Kauravas ! Saris
of various colours and designs began to emerge
one after another from the one which Draupad∂
had on her person as Du¨‹åsana snatched at
them in his attempt to denude her. Heaps of

* ªÊÁflãŒ  mÊ⁄U∑§ÊflÊÁ‚Ÿ˜Ô ∑Î§cáÊ ªÊ¬Ë¡ŸÁ¬˝ÿ– ∑§ÊÒ⁄UflÒ— ¬Á⁄U÷ÍÃÊ¢ ◊Ê¢ Á∑¢§ Ÿ ¡ÊŸÊÁ‚ ∑§≥ÊflH

„U ŸÊÕ „U ⁄U◊ÊŸÊÕ  fl˝¡ŸÊÕÊÌÃŸÊ≥ÊŸ– ∑§ÊÒ⁄UflÊáÊ¸fl◊ªAÊ¢ ◊Ê◊Èh⁄USfl ¡ŸÊŒ¸ŸH

∑Î§cáÊ ∑Î§cáÊ ◊„UÊÿÊÁªŸ˜Ô ÁflEÊà◊Ÿ˜Ô ÁflE÷ÊflŸ – ¬˝¬ÛÊÊ¢ ¬ÊÁ„U ªÊÁflãŒ ∑È§L§◊äÿ˘fl‚ËŒÃË◊˜ÔH

(Mahåbhårata, Sabhåparva 67)
† àÿÄàflÊ≥ÊƒÿÊ‚Ÿ¢ ¬Œ˜ÔèÿÊ¢ ∑Î§¬Ê∂È— ∑Î§¬ÿÊèÿªÊÃ˜Ô–
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Saris were piled up in the royal court !
Draupad∂ís dearest friend came to her rescue
in the very nick of time and saved her honour!
Du¨‹åsana sank to the ground exhausted.

A devotee of the ëJij¤åsuí type is he
who practises devotion to the Lord with the
sole motive of knowing God in reality
(XIV.26), caring not for wealth, women,
progeny, house and other objects and
unmindful of disease and danger.

Among devotees of this class, the names
of Par∂k¶it and many others are mentioned;
but the name of Uddhava is the best known
of them all. Chapters VII to XXX of Book
XI of ›r∂mad Bhågavata embody the divine
teachings of Bhagavån ›r∂ Kæ¶ƒa to Uddhava,
which are popularly known by the name of
Uddhava-G∂tå.

A devotee of the ëJ¤ån∂í type is he who
has realized God, in whose eyes God alone
remains as the abiding reality,óthere is
nothing else than God,óand whose desires
have altogether ceased as a result of that
realization, and who therefore worships God
under the natural impulse of his heart.

›r∂ ›ukadeva, Sanaka and his three
brothers, Devar¶i Nårada, Bh∂¶ma and others
are well-known figures belonging to this
category. Prahlåda too was recognized as a
devotee of this type even in his boyhood. He
received spiritual instruction from Devar¶i
Nårada, while he was yet in the womb of his
mother. He was sprung from the loins of the
demon king Hiraƒyaka‹ipu. Hiraƒyaka‹ipu
hated ›r∂ Hari, while Prahlåda was a great
devotee of the Lord. Therefore, Hiraƒyaka‹ipu
subjected him to hard persecution. He caused
him to be bitten by poisonous snakes, trampled
under the feet of elephants, hurled from palace-
tops, thrown into the sea and offered to fire.
His teachers also tried to dispose of him. But
on every such occasion the Lord came to his
rescue. For his sake the Lord manifested

Himself in the form of a man-lion and put an
end to the bloody career or Hiraƒyaka‹ipu.
Apart from fearlessness, which was a sure
sign of Prahlådaís enlightenment, the sublime
teaching that he imparted to his fellow students
while receiving his schooling at the preceptorís
house during his very childhood also proves
his state of enlightenment. For the beautiful
story of his life the reader is referred to the
Bhågavata and the Vi¶ƒupuråƒa.

The use of the indeclinable ëCaí at the
end of the verse is intended to distinguish
the J¤ån∂ from the other types of devotees
and also to bring out his superiority over the
rest. The glory of the J¤ån∂ Bhakta discussed
in verses 17, 18 and 19 below has been
adumbrated by the use of this indeclinable.

Devotees who worship God in any
form or shape with unflinching faith are all
noble souls. It is therefore that the Lord
refers to all the four types of devotees as
ëvirtuousí in this and ënobleí in the eighteenth
verse. But if we assess the relative value of
each type according to the spirit of this verse,
it will appear that the ëÅrtaí type of devotees
is superior to the ëArthårth∂í, and ëJij¤åsuí
to the ëÅrtaí, the J¤ån∂ being
superior even to the ëJij¤åsuí. For the Arthårth∂
worships God for the sake of worldly
enjoyments, taking them to be the source of
happiness. He is not fully conversant with
the glory of God; that is why he does not
develop full love for God, and that is why
he craves for enjoyments. A devotee of the
ëÅrtaí type asks nothing from God for the
sake of enjoyment. Although this proves that
he loves God more than the ëArthårth∂í, his
love is certainly shared to some extent by
bodily comforts, honour, fame, etc. It is
therefore that when faced with a grave
danger or ignominy he cries out to God for
protection against the same. A devotee of the
ëJij¤åsuí type neither seeks pleasure or
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enjoyment nor loses his nerve in the face of
worldly danger. His only interest lies in
knowing the truth about God. This shows
that although he has no attachment for
worldly enjoyments, the craving for liberation
nevertheless lingers in Him. Therefore, his
love, though distinct from and higher than
that of the ëArthårth∂í, and the ëÅrtaí types
of devotees, is yet deficient as compared to

the love of the ëJ¤ån∂í. The ëJ¤ån∂í, however,
who knows the truth of the integral Divinity,
constantly and lovingly adores God as a
matter course, without any other motive or
interest. Therefore, he is the best of all.

Addressing Arjuna as the best among
the Bharatas the Lord seeks to indicate that
he was a ëvirtuousí man, and was therefore
already engaged in the practice of adoration.

Referring thus to the four types of devotees, the Lord now proceeds to praise the Divine
Love possessed by the ëJ¤ån∂í, and establishes his superiority over the other types of devotees.

Ã·Ê¢ ôÊÊŸË ÁŸàÿÿÈQ§ ∞∑§÷ÁQ§ÌflÁ≥ÊcÿÃ–
Á¬˝ÿÊ Á„U ôÊÊÁŸŸÊ˘àÿÕ¸◊„¢U ‚ ø ◊◊ Á¬˝ÿ—H 17H

Ã·Ê◊Ỗ of these; ôÊÊŸË the man of wisdom; ÁŸàÿÿÈQ§—Ô ever established in Me; ∞∑§÷ÁQ§—
possessed of exclusive devotion; ÁflÁ≥ÊcÿÃ excels; Á¬˝ÿ— dear; Á„U for; ôÊÊÁŸŸ— to the enlightened
devotee (who knows Me in reality); •àÿÕ¸◊Ỗ extremely; •„U◊Ỗ I (am); ‚— he (the enlightened
devotee); ø and; ◊◊ to Me; Á¬˝ÿ— (is) extremely dear.

Of these, the best is the man of wisdom, ever established in Me and possessed
of exclusive devotion. For, I am extremely dear to the wise man (who knows Me
in reality), and he is extremely dear to Me.                                 (17)

altogether freed from all attachments and
desires, and are merged wholly in God,ó
who can measure the depth of love such a
devotee cherishes for the Lord. He who has
renounced for the sake of God all craving for
the pleasures and enjoyments of this world
and the next, which are so dear and agreeable
and extremely rare in the eyes of worldly
minded men,óothers cannot even imagine
how dearly such a devotee loves the Lord and
in what great esteem he holds Him. That is
why the Lord says in this verse, ìExtremely
dear am I to the man of wisdom.î And it goes
without saying that he who holds God so dear
should be extremely dear to God. For, in the
first place, God Himself is an embodiment of
Love by His very nature,* Nay, it is from a
drop of that boundless ocean of nectarine love

The word ëNityayukta¨í refers to him
who is ever and constantly established in
God alone, having lost all consciousness of
the world, of his own body, nay, of his very
ëselfí; and the word ëEkabhakti¨í stands for
him who cherishes motiveless and concentrated
love for God alone. The man of wisdom,
who knows the truth about God, has both
these virtues fully developed in him; it is
therefore that the two adjectives have been
used with reference to him.

A devotee who has fully realized the
truth and mysteries of God, who sees everything
as God, and beholds Him everywhere and at
every time, nay, in whose eyes nothing remains
apart from God, and whose mind and intellect,
having realized God as the sole and supreme
Reality and the most beloved of all, are

* ⁄U‚Ê flÒ ‚—– ⁄U‚ösÔflÊÿ¢ ∂UéäflÊ˘˘ŸãŒË ÷flÁÃH (Taittir∂ya Upani¶ad II.7)
ìGod is love absolute; it is from this love that soul derives its joyî.
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that the entire creation derives its joy.
Secondly, it has been proclaimed by the Lord:
ìHowsoever men approach Me, even so do
I seek them.î What wonder, then, that God
should bestow His utmost love on such a
devotee? It is therefore that He says: ìSuch a

devotee is extremely dear to Me.î
Showing the height and depth of love

possessed by the God-realized devotee, who
has full knowledge of the virtues, glory and
reality of God, the present verse praises him
as the best of all devotees.

The Lord declared the enlightened devotee as the best of all, and extremely dear
to Him. One may ask here: Does this mean that the other types of devotees are not so
good and dear to Him? In reply to this, the Lord says:

©UŒÊ⁄UÊ— ‚fl¸ ∞flÒÃ ôÊÊŸË àflÊà◊Òfl ◊ ◊Ã◊Ỗ–
•ÊÁSÕÃ— ‚ Á„U ÿÈQ§Êà◊Ê ◊Ê◊flÊŸÈûÊ◊Ê¢ ªÁÃ◊̃ÔH 18H

©UŒÊ⁄UÊ— (are) noble; ‚flÔ̧ all; ∞fl verily; ∞Ã these; ôÊÊŸË the man of wisdom; ÃÈ however;
•Êà◊Ê self; ∞fl indeed; ◊ My; ◊Ã◊Ỗ (such is My) belief; •ÊÁSÕÃ— (is) firmly established; ‚—
he (the enlightened devotee); Á„U for; ÿÈQ§Êà◊Ê having his mind and intellect merged in Me;
◊Ê◊Ỗ (in) Me; ∞fl alone; •ŸÈûÊ◊Ê◊Ỗ the highest; ªÁÃ◊ỖÔ goal.

Indeed, all these are noble, but the man of wisdom is My very Self: such is
My view. For such a devotee, who has his mind and intellect merged in Me, is firmly
established in Me alone, the highest goal.  (18)

but she would seek if from her beloved
husband alone. She would not even cast a
glance at another, much less rely on another,
nor does she know anyone else. Even so the
devotees referred to above depend on God
and God alone. That is why the Lord calls
them all as noble. It is therefore that He says
in verse 23: ìMy devotees, howsoever they
worship Me, in the end come to Me alone.î
Such is the fruit of devotion to God proclaimed
in IX.25 as well.

The indeclinable ëTuí is intended to
differentiate the ëJ¤ån∂í from the other types
of devotees mentioned above. It shows that
even though all of them are good and dear to
the Lord, the man of wisdom excels them all.

By calling the J¤ån∂ His own self, the
Lord shows that there is no difference
whatsoever between the man of wisdom and
Himself. Such a devotee is the same as God,
and God is the same as the devotee; there
is absolute identity between the two.

Among the four types of devotees referred
to in this context, the man of wisdom being
unquestionably the best, the other three, viz.,
the ëArthårth∂í, the ëÅrtaí and the ëJij¤åsuí
too, are devoted to the worship of God and
possess firm and supreme faith in Him. They
have definitely come to the conclusion that
God is almighty, omniscient, the universal
Lord, supremely compassionate and the greatest
friend, and  that their hopes and aspirations
can be realized through Him and Him alone.
Armed with this conviction and knowledge,
they give up dependence on everything else
and devote their life to practices such as the
worship and remembrance, adoration and
service of the Lord. They scrupulously refrain
from doing anything which may weaken
their faith in God even to the slightest degree.
Their desires have not altogether ceased; but
they seek their fulfilment from God and God
alone. It is not unnatural for a devoted and
faithful wife to want something for herself;
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Such a devotee ever remains constantly
and unshakably fixed in God, regarding Him
alone as the supreme and ultimate goal and

the supreme refuge. This is what is meant
by his being ìfirmly established in God, the
highest goal.î

Now, in order to show the rarity of such an enlightened devotee, the Lord says:

’„ÍŸÊ¢ ¡ã◊ŸÊ◊ãÃ ôÊÊŸflÊã◊Ê¢ ¬˝¬lÃ–
flÊ‚ÈŒfl— ‚fl¸Á◊ÁÃ ‚ ◊„UÊà◊Ê ‚ÈŒÈ∂¸U÷—H 19H

’„ÍŸÊ◊˜ ¡ã◊ŸÊ◊ỖÔ of a series of births; •ãÃÔ in the very last; ôÊÊŸflÊŸỖ the enlightened person;
◊Ê◊Ỗ Me; ¬˝¬lÃ worships; flÊ‚ÈŒfl— (is) God; ‚fl¸◊Ỗ all (this); ßÁÃ thus; ‚— that; ◊„UÊà◊Ê exalted
soul; ‚ÈŒÈ∂¸U÷— (is) very rare.

In the very last of all births the enlightened person worships Me, realizing
that all this is God. Such a great soul is very rare, indeed.  (19)

ëVij¤ånaí has been praised in verse 2 of this
chapter; and the word ëJ¤ånavåní refers to
the loving devotee who has attained that
knowledge, viz., the knowledge of Brahma
without attributes, together with ëVij¤ånaí or
the knowledge of qualified Brahma with and
without form, and of whom verse 3 says:
ìSome rare one knows Me in reality.î It is
for this reason that in verse 18 the Lord
speaks of him as His very self.

The whole creation is a manifestation
of God, and there is nothing apart from God:
to perceive this truth directly once for all,
and to remain ever established in it is to
worship Him realizing that ìAll this is God.î

People in the world do not in the first
place conceive a liking for the practice of
adoration. If a rare one among thousands takes
a fancy to it, his nature compels him to relax
his efforts and therefore to give up the practice
altogether. Even if a man puts forth a special
effort, through deficiency of faith and devotion
he continues to divert it towards the satisfaction
of his desires, with the result that he too fails
to realize God. This proves that God-realized
souls are very rare in this world. Hence it is
but reasonable to assume that exalted souls
of the type referred to above are very difficult
to get in this world.

The very birth in which a man attains
the rank of an enlightened devotee is the last
of his many births. For having realized God
in this way one is never born again. That
constitutes his last birth.

One is apt to interpret the first half of
this verse to mean that man attains the rank
of an enlightened devotee only after practising
devotion with an interested motive for
successive births. Such an interpretation,
however, would make it inevitable for devotees
of the ëArthårth∂í, ëÅrtaí and ëJi¤åsuí types
to go through many rounds of births. But
such a view is negatived by a number of
statements of the Lord in which He says that
all types of His devotees attain Him (VII.23;
IX.25); and nowhere in that connection does
He lay it down as compulsory for them to
go through a number of births. Of course,
in the event of his practice being slack
through deficiency of faith and love a devotee
may have to go through many births; but if
his faith and love are highly developed and
his practice is intense, he can realize God
in one single birth. Time is no determining
factor here.

The word ëJ¤ånaí forming part of
ëJ¤ånavåní refers to the same wisdom the
attainment of which along with that of
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If anyone comes in contact with such
a noble soul, he should be regarded as
exceptionally fortunate. Devar¶i Nårada says
in this ëAphorisms on Bhaktií:ó

◊„Uà‚XÔUSÃÈ ŒÈ∂¸U÷Ê˘ªêÿÊ˘◊ÊÉÊpH29H
ìAssociation with great souls is not

only rare but hard to obtain, though unfailing
in its effect.î

In verse 15 it was stated that men of a demoniac disposition who are given to evil deeds
do not worship God; while in verses 16 to 19 we were told that virtuous men worship God.
The Lord now proceeds to speak of those who, though performing noble deeds, are yet
swayed by desire and worship other gods according to the prompting of their own nature.

∑§Ê◊ÒSÃÒSÃÒN¸ÃôÊÊŸÊ— ¬˝¬lãÃ˘ãÿŒflÃÊ—Ô–
Ã¢ Ã¢ ÁŸÿ◊◊ÊSÕÊÿ ¬˝∑Î§àÿÊ ÁŸÿÃÊ— SflÿÊÔH 20H

∑§Ê◊Ò— ÃÒ— ÃÒ— by various desires; NÃôÊÊŸÊ—Ô having their wisdom carried away; ¬˝¬lãÃ
worship; •ãÿŒflÃÊ— other deities; Ã◊Ỗ Ã◊Ỗ ÁŸÿ◊◊Ỗ vows relating to each deity; •ÊSÕÊÿ
undertaking; ¬˝∑Î§àÿÊ nature; ÁŸÿÃÊ— prompted; SflÿÊ by their own.

Those whose wisdom has been carried away by various desires, being prompted
by their own nature, worship other deities, adopting rules/rites relating to each.     (20)

other hand, devotees who worship God and
whose wisdom has been spoken of in the
present verse as carried away by various
forms of desires are endowed with faith and
eligible for the celestial abode (VII.23; IX.25)
and are believed to possess a nature
predominantly Såttvika with a mixture of
Rajas. Thus there is a world of difference
between the two types of men described in
the two verses.

Actions performed by an individual
through successive births leave their impressions
behind, which are stored in the mind. The
sum-total of these impressions goes to constitute
what is known as the nature of that individual.
This is what is referred to here by the word
ëPrakætyåí. Each individual possesses a
distinctive nature of his or her own. The
inclination that one feels in oneís mind to
worship different deities is what is meant by
being prompted by that nature.

The deities referred to in this verse are
the sun-god, the moon-god, the gods of fire,
air, water and death, Indra, the Lord of
paradise, and other gods mentioned in the

The repetition of the word ëTai¨í in this
verse shows that the desires of all persons
are not of a uniform character. These desires
of a heterogeneous character cloud the vision
of man, who is at a loss to understand who
he is, what is his duty, what is the relation
between God and the individual soul, what
is the purpose of human life and what is it
that distinguishes human life from other
lives, and fails to realize that his salvation
lies in the practice of adoration, rather than
in getting lost in enjoyments. This obscuration
of judgment is what is meant by oneís
wisdom being carried away by various desires.

The worshippers of gods referred to in
this verse should not be confused with those
who have been spoken of as ëMåyayåpahæta-
j¤ånå¨í in verse 15 on account of the expression
ëHætaj¤ånå¨í used with reference to them.
Those referred to in verse 15 have been
characterized by the Lord as sinful, stupid,
vile among men and possessed of a demoniac
disposition. This shows that the element of
Tamas is predominant in them; hence they
are liable to damnation (XVI.16, 19). On the
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scriptures. By rules relating to the worship of
each are meant the various rules connected
with Japa or muttering of the Mantra sacred
to each deity, meditation, adoration, salutation,
Nyåsa (assigning the component parts of a
Mantra to the various limbs of oneís body),
Havana (pouring oblations into the sacred
fire), vows and fasts, etc., forming part of
such worship. The rules of worship etc., vary
according to the desire actuating the mind of
the worshipper, and the nature of the deity
worshipped; that is why the word ëTamí has

been used twice in the verse.
There is one more point worth

remembering in this connection. A man is
said to worship some other deity only when
he views the deity as apart from God, the
supreme Deity. If, however, he worships the
deity as no other than God and in accordance
with His commands, either disinterestedly or
with a view to pleasing God, he actually
worships God Himself rather than any other
deity, and the reward of such worship too
is God-realization.

The next two verses tell us how and in what form are the worshippers of gods rewarded
for their worship:

ÿÊ ÿÊ ÿÊ¢ ÿÊ¢ ÃŸÈ¢ ÷Q§— üÊhÿÊÌøÃÈÁ◊ë¿UÁÃ–
ÃSÿ ÃSÿÊø∂UÊ¢ üÊhÊ¢ ÃÊ◊fl ÁflŒœÊêÿ„U◊ỖH 21H

ÿ— ÿ— who so; ÿÊ◊˜Ô ÿÊ◊˜Ô whatever; ÃŸÈ◊Ỗ (celestial) form; ÷Q§— devotee (craving for some
return); üÊhÿÊ with reverence; •ÌøÃÈ◊Ỗ to worship; ßë¿UÁÃ seeks; ÃSÿ ÃSÿ of that particular
devotee; •ø∂UÊ◊Ỗ stable; üÊhÊ◊Ỗ faith; ÃÊ◊˜Ô ∞fl in that very form; ÁflŒœÊÁ◊ render; •„U◊Ỗ I.

Whatever celestial form a devotee (craving for some worldly object) chooses
to worship with reverence, I stabilize the faith of that particular devotee in that very
form.                                                                   (21)

repeating the Mantra sacred to that particular
deity as many times as is laid down in the
scriptures. The devotees should also perform
sacrifice offering oblations to the sacred fire
in the name of the deity, meditate on his or
her form, adore the Sun, Moon, Fire and
other gods whose physical forms are directly
perceptible to the eyes, and offer them
obeisance etc. This is what is meant by
worshipping the gods with faith.

The demonstrative adjective ëTåmí
occurring in the second half of this verse has
been connected with ëTanumí in the first half,
instead of being taken to quality the noun
ë›raddhåmí in the second half, which is more
proximate to it, only because ëTåmí is a
correlative of ëYåmí and these two always
go together according to the rules of Sa≈skæta
grammer (ÿûÊŒÊÌŸàÿ‚ê’ãœ—). Even if it is taken

The use of the words ëYa¨í and ëYåmí
twice in this verse is intended to bring out
the diversity both of the devotees and the
deities worshipped by them. This shows that
there are various types of devotees with
interested motives, and the deities they worship
are also numerous varying according to the
desire and temperament of those devotees.

The word ë›raddhayåí in this verse
implies unmitigated faith in the existence of
divine intelligences, in their glory and virtues,
and in the methods of their worship and its
rewards. Endowed with such faith the
worshipper instals with due ceremony an
image made of metal or wood, clay or stone
according to the pattern laid down in the
scriptures, or a painting, or as an alternative
forms a mental picture, and offers worship
with prescribed articles according to rules,
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to qualify ë›raddhåmí it will make no
difference in the sense of the verse; for in

that case it will have to be construed as ëdirected
towards that particular god (ÃûÊûÊŸÈÁfl·ÁÿáÊË◊Ỗ)í

‚ ÃÿÊ üÊhÿÊ ÿÈQ§SÃSÿÊ⁄UÊœŸ◊Ë„UÃ–
∂U÷Ã ø ÃÃ— ∑§Ê◊Êã◊ÿÒfl ÁflÁ„UÃÊÁã„U ÃÊŸỖH 22H

‚— he (the devotee referred to in the preceding verse); ÃÿÊ üÊhÿÊ with such faith;
ÿÈQ§— endowed; ÃSÿ of that particular deity (whom he chooses to worship); •Ê⁄UÊœŸ◊Ỗ worship;
ß¸„UÃ undertakes; ∂U÷Ã obtains; ø and; ÃÃ— through that deity; ∑§Ê◊ÊŸỖ desired enjoyments;
◊ÿÊ by Me; ∞fl alone; ÁflÁ„UÃÊŸ˜Ô ordained; Á„U verily; ÃÊŸ˜Ô those.

Endowed with such faith, he worships that particular deity and obtains through
that deity without doubt his desired enjoyments, as verily ordained by Me.           (22)

of administration in a well established
Government. If such an officer desires to
reward the services of an individual, he can
bestow only as much as the individual is entitled
to receive under rules for such services, and
as the officer is empowered to give.

Some people in this verse connect the
word ëHitåní (conducive to good) with ëKåmåní
(enjoyments). But such an interpretation will
be unwarranted for the simple reason that
objects of enjoyment are anything but conducive
to the interests of anyone in the real sense
of the term.

In this verse the Lord shows that equipped
with the faith stabilized by Him the devotee
worships the deity of his choice according to
the rules laid down in the scriptures, and as
a reward for such worship obtains from the
deity only such of his coveted enjoyments as
have been preordained by the Lord. The
celestials have not been authorized to give
either more or less than what is ordained by
the Lord. This shows that the position of the
celestials in the divine government is more or
less similar to that of constitutionally functioning
officers presiding over different departments

Now, disparaging the fruit of worship of other gods referred to above as perishable,
the Lord glorifies the reward of His own worship.

•ãÃflûÊÈ »§∂¢U Ã·Ê¢ ÃjflàÿÀ¬◊œ‚Ê◊ỖÔ–
ŒflÊãŒflÿ¡Ê ÿÊÁãÃ ◊jQ§Ê ÿÊÁãÃ ◊Ê◊Á¬ÔH 23H

•ãÃflÃỖ having an end, perishable; ÃÈ however; »§‹◊Ỗ fruit; Ã·Ê◊˜Ô by these; ÃÃ˜Ô that; ÷flÁÃ
is; •À¬◊œ‚Ê◊Ỗ people of small understanding; ŒflÊŸ˜Ô the gods; Œflÿ¡— the worshippers of
gods; ÿÊÁãÃ attain; ◊jQ§Ê— My devotees (howsoever they worship Me); ÿÊÁãÃ (eventually)
come; ◊Ê◊Ỗ to Me; •Á¬ alone.

The fruit gained by these people of small understanding, however, is perishable.
The worshippers of gods attain the gods; whereas My devotees, howsoever they
worship Me, eventually come to Me and Me alone.                        (23)

and have been denounced in verse 15 as
stupid and possessed of a devilish disposition,
inasmuch as they are not addicted to sin and
worship the higher intelligences according to
the procedure laid down in the scriptures,

Though disparaged as ìmen of small
understandingî, the worshippers of gods
referred to in this verse are far superior to the
vile men who while abstaining from the
worship of God are engaged in sinful acts,
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and are neither wholly devoid of intelligence
nor possessed of a demoniac nature. They
are certainly inferior to the devotees of God
and deficient in intellect inasmuch as they
worship the other deities as apart from God,
and that too under the prompting of desires
and for obtaining objects of enjoyment. Had
their intellect not been deficient, they would
have certainly grasped the truth that it is God
Himself who in the form of so many deities
receives all kinds of worship and oblations
offered into the sacred fire that God alone is
the supreme Lord of all (V.29; IX.24). It is
because of this deficiency of intellect that
they obtain an utterly insignificant and
perishable reward for their sacrificial
performances and other stupendous
undertakings involving such arduous labour.
Had they been wise and taken so much pains
over the worship of God Himself with a
sense of His glory, or had they worshipped
the other deities as identical with the supreme
Deity and with a view to pleasing Him, They
could have attained with that much labour
that great and rare fruit wherein lies the
fulfilment of human existence.

Reaching the abode of the deity
worshipped by them the devotees of gods
attain nearness of the deity and a form similar
to that of the deity and obtain celestial
enjoyments peculiar to that region; that is
what is meant by attaining the gods. This is
the highest fruit obtained through worship of
the gods; but all worshippers of gods do not
obtain even this fruit. Many of them, who
take to such worship for obtaining trivial and
momentary enjoyments like the possession of
a wife, progeny, wealth, honour and distinction
etc., do not go beyond obtaining their desired
objects of enjoyment. A few of them whose
faith in their chosen deity has particularly
developed and who love the deity more than
the enjoyments of the world and remember

the object of worship at the moment of death,
migrate to the celestial worlds. But it should
be borne in mind that the gods, the enjoyments
obtained through them, and the worlds
inhabited by them are all perishable. It is
therefore that the fruit of their worship has
been denounced as ëperishableí.

Constant residence by the side of the
Lord in His own supreme eternal divine
Abode, or union with God through identity
with Him, both these are covered by the term
ìGod-realization.î In the eyes of the devotee
of the enlightened type the whole world is a
manifestation of God, so that he is already
united with God at all times; hence the question
of attaining God does not arise in his case at
all. The devotee of the ëJij¤åsuí type too,
seeking as he does to know the truth about
God, realizes Him as soon as the knowledge
of that Truth dawns upon him. As for the
other two types, viz., the Arthårth∂ and the
Årta, they too attain none else than God
through His grace. God is supremely merciful
and the greatest friend of a soul. He does
only that which is conducive to the best
interests of the devotee,ówhich ensures his
speedy access to Him. He sternly refuses to
grant the prayer or avert the calamity of a
devotee, even though the latter is insistent in
his demand through ignorance, if by granting
that prayer or averting that danger He should
really be doing a disservice to him. He fulfils
only those desires the satisfaction of which
enhances the devoteeís faith in, and love for
the Lord. In this way the devotees of God,
besides realizing the object of their desire,
eventually succeed in realizing God Himself.
The use of the word ëApií at the end of the
verse is intended to bring out this point.

In case a devotee having once forged a
devotional link with God, with whatever object
it may be, seeks to undo it, it is Godís nature
not to allow him to do so. Herein lies the
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glory of devotion to God. Having conferred
on the devotee the object of his desire, or
even withholding such object from him, if
the same is likely to prove injurious in the
long run, the spirit of devotion of God does
not die. It stays in a dormant state within the
heart to the devotee, and draws him to God
whenever an opportunity presents itself. The

boon of devotion once obtained, through
whatever cause it may be, does not leave the
devotee, even after many births, till it has
brought him face to face with God. And once
the devotee has realized God, the question of
remission of devotion does not arise at all. In
that state the devotee, the spirit of devotion
and the deity become indistinguishably one.

The question here arises: If God is so full of love, and such a boundless ocean of
mercy, that He invariably vouchsafes His realization to his worshippers howsoever they
may worship Him, how is it that all of us do not take to His worship? In reply to this
query, the Lord says:

•√ÿQ¢§ √ÿÁQ§◊Ê¬ÛÊ¢ ◊ãÿãÃ ◊Ê◊’Èhÿ—Ô–
¬⁄¢U ÷Êfl◊¡ÊŸãÃÊ ◊◊Ê√ÿÿ◊ŸÈûÊ◊◊˜ÔH 24H

•√ÿQ§◊Ỗ beyond the reach of mind and senses; √ÿÁQ§◊Ỗ •Ê¬ÛÊ◊Ỗ to have assumed a finite
form through birth (as an ordinary human being); ◊ãÿãÃ believe; ◊Ê◊Ỗ My; •’Èhÿ— the ignorant;
¬⁄U◊˜Ô supreme; ÷Êfl◊Ỗ nature; •¡ÊŸãÃ— not knowing; ◊◊Ỗ Me (the supreme Spirit who is all
truth, all knowledge and all bliss); •√ÿÿ◊Ỗ undecaying; •ŸÈûÊ◊◊ỖÔ unsurpassable.

Not knowing My supreme nature, unsurpassable and undecaying, the ignorant
persons regard Me, the supreme Spirit beyond the reach of mind and senses, the
embodiment of Truth, Knowledge and Bliss, to have assumed a finite form through
birth (as an ordinary human being).                                                 (24)

His protection out of His infinite compassion
and love for the suppliant that the Lord
manifests Himself in various forms with all
His power, maintaining His character as the
unborn, imperishable, supreme Lord, and
plunges the entire creation in an unbounded
and unruffled ocean of supreme joy through
His transcendent sports. This is what has
been referred to here as the eternal, unsurpassed
and supreme nature of God.

Being altogether beyond the ken of the
material mind and senses, both the Absolute
and the Qualified aspects of God are really
unmanifest and supersensuous. God Almighty,
who is unborn immortal and unmanifest,
manifests Himself before the world in human
and other forms, concealing His identity
behind the veil of His Yogamåyå; His

The word ëAbuddhaya¨í refers to the
ignorant people who have no faith in the
virtues, glory, reality and sports etc., of the
Lord, and whose intellect is not only clouded
with infatuation and bewildered by thoughts
of the world but is also wholly enmeshed
in the web of sophistry. It is something
beyond their comprehension that the entire
creation is but an amplification of the twofold
Nature of God, and that being the ultimate
substratum of this twofold nature, God alone
is supreme, and there is none who surpasses
Him. His inconceivable and indescribable
reality, character, glory and incomparable
virtues cannot be rightly grasped through
mind or described through speech. It is just
in order to extend His helping hand to the
creatures of this world and take them under
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reality, therefore, remains practically unmanifest
all the time. It is therefore that ignorant men,
who have no knowledge of the truth,
mysteries, virtues, and glory of the Lord,
instead of regarding Him as the unborn and
immortal Deity, who is beyond the reach of
the mind and senses, look upon Him as an
ordinary human being having a finite form.

Those who are inclined to the parochial
view that God is ever unmanifest and
unqualified and can never manifest Himself,
are apt to take this verse to mean that ìonly
ignorant men look upon God who is really
unmanifest, i.e., formless and absolute, as
having assumed a qualified and concrete
human form.î But this interpretation does not
appear to be sound, inasmuch as both the
Qualified and Absolute aspects of God are
approved and recognized by the scriptures.
The Lord Himself says, ìThough unborn
and immortal, and the Lord of all beings,
I embody Myself forth from age to age,

keeping My Nature (Prakæti) under control,
for protecting the virtuous, destroying the
evil-doers, and establishing Dharma on a
firm footing and so on (IV.6, 7 and 8). The
alternative interpretation given above, therefore,
conflicts with this statement of the Lord and
demolishes the doctrine of Divine Descent,
which can never be the intention of the G∂tå.

Neither can the verse be interpreted to
mean that ìOnly ignorant fools hold God
with attributes appearing in a visible human
form as unmanifest, that is, without attributes
and without form.î For the same Lord who
is visible in an embodied form with attributes
is also without form and attributes. Therefore,
how can a man who knows this real truth
be dubbed as ignorant ? The Lord Himself
says: ìAll this is pervaded by Me in My
unmanifest aspect (IX.4).î Therefore, the
construction that has been put upon
this verse appears to be the only sound
interpretation.

It may be asked here: Why do people regard the Almighty Lord, appearing in human
form, as an ordinary mortal? In reply to this, the Lord says:

ŸÊ„¢U ¬˝∑§Ê≥Ê— ‚fl¸Sÿ ÿÊª◊ÊÿÊ‚◊ÊflÎÃ—Ô–
◊Í…Ê̆ ÿ¢ ŸÊÁ÷¡ÊŸÊÁÃ ∂UÊ∑§Ê ◊Ê◊¡◊√ÿÿ◊ỖH 25H

Ÿ (am) not; •„U◊Ỗ I; ¬˝∑§Ê≥Ê— manifest; ‚fl¸Sÿ to all; ÿÊª◊ÊÿÊ‚◊ÊflÎÃ— veiled by (My)
Yogamåyå (divine potency); ◊Í…U— ignorant; •ÿ◊Ỗ this; Ÿ not; •Á÷¡ÊŸÊÁÃ recognizes; ∂UÊ∑§—Ô
world; ◊Ê◊Ỗ Me; •¡◊Ỗ unborn; •√ÿÿ◊Ỗ (and) imperishable.

Veiled by My Yogamåyå (divine potency), I am not manifest to all. Hence these
ignorant folk fail to recognize Me, the unborn and imperishable Supreme Deity (i.e.,
consider Me as subject to birth and death).                               (25)

when he impersonates another character
disguises his identity through his Måyå or
histrionic tricks. This is what is meant by the
Lord being veiled by ëYogamåyåí.

When the Lord keeps Himself veiled by
His Yogamåyå, the vision of ordinary men
cannot pierce that veil; hence the majority
of men regard Him as an ordinary human

The word ëYogamåyåí denotes that
divine potency of God by which He appears
in and conceals various forms, and which is
referred to asóÅtma-ëMåyåí in IV.6, When
the Lord manifests Himself in a human or
other such form, He spreads the charm of
this Måyå all about Himself and remains
hidden behind this veil, even as an actor
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being like themselves. This is what is meant
by His not being manifest to all. He reveals
His identity to those alone who are His
loving devotees and possess full faith in an
reverence for His virtues, glory, true character
and pastimes, and to whom He desires to
make Himself known.

In common parlance we speak of the
sun being veiled by the cloud; but, in reality,
the sun never gets veiled, only the vision of
people is obstructed by the cloud. If the sun
got really veiled, there could be no light
anywhere in any part of the universe. Even
so, God is never really veiled by Måyå; if
He got veiled, no devotee could ever gain
a true vision of God. It is only with reference
to the foolish and ignorant folk that he is
said to be veiled. As a matter of fact, even
the analogy of the sun does not apply to

God; for a finite thing can never bear
comparison with the infinite. The illustration
of the sun has been employed only to convey
a rough idea of the truth.

The use of the demonstrative adjective
ëAyamí before ëLoka¨í indicates that the
words refer to all kinds of ordinary ignorant
people, other than the devotees of God, no
matter whether they are virtuous or sinful,
and not to any particular class.

Due to lack of reverence and love for
the Lord the ordinary ignorant folk, not
knowing His real nature, virtues, glory, sports
and mysteries, labour under the delusion that
›ri Kæ¶ƒa was an ordinary human being like
themselves subject to birth and death. They
fail to recognize the fact that He was the
unborn and imperishable God Himself, the
embodiment of Truth, Knowledge and Bliss.

The Lord referred to Himself above as veiled by His Yogamåyå. This should not,
however, be taken to mean that just as a man hiding himself behind a thick curtain can
neither see nor be seen by those on the other side of the curtain, even so God too fails
to perceive those who are unable to see Him. In order to clarify this and also to indicate
that Yogamåyå is only a potency of God wholly subservient to Him and can never screen
His Divine Knowledge, the Lord says:

flŒÊ„¢U ‚◊ÃËÃÊÁŸ flÃ¸◊ÊŸÊÁŸ øÊ¡È¸ŸÔ–
÷ÁflcÿÊÁáÊ ø ÷ÍÃÊÁŸ ◊Ê¢ ÃÈ flŒ Ÿ ∑§pŸÔH 26H

flŒ know; •„U◊˜Ô I; ‚◊ÃËÃÊÁŸ belonging to the past; flÃ¸◊ÊŸÊÁŸ existing at present; ø and;
•¡È¸Ÿ O Arjuna; ÷ÁflcÿÊÁáÊ those that are yet to come; ø so also; ÷ÍÃÊÁŸ (all) beings; ◊Ê◊Ỗ
Me; ÃÈ but; flŒ knows; Ÿ ∑§pŸ none (who is devoid of faith and devotion).

Arjuna, I know all beings, past as well as present, nay, even those that are yet
to come; but none (devoid of faith and devotion) knows Me.  (26)

He also knows how, in what particular
species of life and in what part of the
universe each one of them has been born in
the present Kalpa, and what they are doing.
Similarly, He knows how and what form
each one of them will take and where will
it be born in the coming Kalpas and what
it will do.

The word ëBhµutånií in this verse stands
for all living beings, both moving and immobile,
such as gods, men, beasts, birds, insects and
moths etc. The Lord says that He knows
how and in what different species all these
beings were born and existed at different
times during the numberless Kalpas that have
gone by, and what they did in those forms.
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Even this statement has been made only
from the point of view of the world, inasmuch
as the distinction of past, present and future
does not exist in the eyes of God. In His
unitary consciousness, which constitutes His
very being, everything is ever patent and
present. In fact, He is the great spirit of Time
(Mahåkåla), the basis of all conceptions of
time; hence nothing is hidden from His view.

The use of the indeclinable ëTuí is
intended to bring out the utter dissimilarity
of God from the J∂vas.

In verse 3 of this chapter the Lord has
already said, ìAmong thousands of men
scarce one knows Me in reality.î Again, in
verse 30, we shall read: ìThey know My
intergral being, comprising Adhibhµuta,

Adhidaiva and Adhiyaj¤a.î In XI.54 also the
Lord will be found to say, ìThrough single-
minded devotion, can I be directly known
in essence, perceived by men, and, even
entered into.î Therefore, the word ëKa‹canaí
in this verse should be understood to mean
ëanyone among the ordinary ignorant men,
other than the Lordís own devoteesí. It
is in order to bring out this point that the
words ìdevoid of faith and devotionî have
been added after ëKa‹canaí within brackets.
The next verse speaks of delusion in the
shape of pairs of opposites (born of attraction
and repulsion) as the cause of ignorance,
which too proves that devotees who are free
from likes and dislikes are in a position to
know Him.

This gives rise to the question: How is it that none of the ignorant men who are
devoid of faith and devotion is able to know Him? The Lord proceeds to answer this
question in the next verse:

ßë¿UÊm·‚◊ÈàÕŸ mãm◊Ê„UŸ ÷Ê⁄UÃ–
‚fl¸÷ÍÃÊÁŸ ‚ê◊Ê„¢U ‚ª¸ ÿÊÁãÃ ¬⁄UãÃ¬H 27H

ßë¿UÊm·‚◊ÈàÕŸ mãm◊Ê„UŸ through delusion in the shape of pairs of opposites (such as
pleasure and pain etc.) born of desire and hatred; ÷Ê⁄UÃ O descendant of Bharata, Arjuna;
‚fl¸÷ÍÃÊÁŸ all living creatures; ‚ê◊Ê„U◊Ỗ to infatuation; ‚ª¸ in this world; ÿÊÁãÃÔ are falling a prey;
¬⁄UãÃ¬ O chastiser of foes.

O valiant Arjuna, through delusion in the form of pairs of opposites (such as
pleasure and pain etc.), born of desire and aversion, all living creatures in this world
are falling a prey to infatuation.  (27)

instrumental in tightening the hold of ignorance
on the J∂va. That is why these two have been
called by the name of ëdelusioní.

The word ëSarvabhµutånií stands for the
generality of men, excluding the devotees
who worship God with true reverence and
faith. Falling a prey to infatuation in the
form of pairs of opposites like joy and
grief, pleasure and pain etc., born of desire
and hatred, they lose sight of the supreme
goal of their life and ignore the practice

The words ëIcchåí and ëDve¶aí in this
verse stand for ëattractioní and ërepulsioní,
which have been referred to by the Lord in
III.34 as the two principal enemies standing
in the way of manís spiritual progress, and
which have been further, declared, under the
names of ëdesireí and ëwrathí as the two
main incentives to sin and the enemies of
mankind (III.37). The pairs of opposites like
joy and grief, pleasure and pain etc., which
proceed from these two impulses are
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of adoration and remembrance of God.
Regarding the transient and momentary
enjoyments of the world, which are productive
of sorrow and fear, as a fount of delight, they

continue to waste their precious lives in
accumulating and enjoying those pleasures.
This is what is meant by their falling a prey
to infatuation.

The adjective ëSarvaí compounded with ëBhµutånií is apt to create a wrong impression
in the mind of the hearer that all beings without exception are falling a prey to infatuation
in the shape of pairs of opposites. Therefore, in order to obviate this misconception, the
Lord says:

ÿ·Ê¢ àflãÃªÃ¢ ¬Ê¬¢ ¡ŸÊŸÊ¢ ¬Èáÿ∑§◊¸áÊÊ◊ỖÔ–
Ã mãm◊Ê„UÁŸ◊È¸Q§Ê ÷¡ãÃ ◊Ê¢ ŒÎ…Ufl˝ÃÊ—ÔH 28H

ÿ·Ê◊˜Ô whose; ÃÈ but; •ãÃªÃU◊Ỗ (has) come to an end; ¬Ê¬◊˜Ô sin; ¡ŸÊŸÊ◊ỖÔ ¬Èáÿ∑§◊¸áÊÊ◊Ỗ of
men of virtuous deeds (performed in a disinterested spirit); Ã those; mãm◊Ê„UÁŸ◊È¸Q§Ê— freed
from delusion in the shape of pairs of opposites such as pleasure and pain, joy and grief,
etc. (born of attraction and repulsion); ÷¡ãÃ worship (in every way); ◊Ê◊Ỗ Me; ŒÎ…Ufl˝ÃÊ— of
firm resolve.

But those men of virtuous deeds whose sins have come to an end, being freed
from delusion in the form of pairs of opposites (born of attraction and repulsion),
worship Me with a firm resolve in every way.                            (28)

of firm resolve who remaining wholly
undaunted by the greatest of temptations and
impediments triumph over them all by dint
of their adoration, and most resolutely adhere
to their pious and devotional views and vows
without budging an inch from them.

ëWorshipping God in every wayí means
recognizing Him as all-pervading, all-
supporting, all-powerful, the Universal Soul
and the Highest and Best Person and devoting
all oneís external and internal organs exclusively
to His service. In other words, to ascertain the
truth about God by the intellect, to reflect by
the mind on the virtues, glory and reality of
God and the secrets of His sports, to chant His
names and praises by the lips, to offer salutation
to Him by bowing the head, to employ the
hands in His worship as well as in the service
of the miserable and the distressed etc., who
are His living embodiments, to use the eyes
in beholding His images, to use the feet in
visiting temples and sacred places etc., and

The indeclinable ëTuí has been used to
distinguish the great devotees of God from
the ordinary men of the world.

The first half of the verse refers to those
blessed souls who have been performing
through successive births, noble deeds enjoined
by the scriptures, such as the performance
of sacrifices, charity and penance, etc., and
practising devotion to God, who being
prompted by latencies of past lives and good
association perform noble deeds in a
disinterested way and practise adoration of
God even in the current life and who have
attained purity of heart due to the total
eradication of all evils in the shape of vicious
tendencies and activities.

He alone is said to be free from delusion
in the shape of pairs of opposites, who never
and under no circumstance loses his balance
of mind either in the midst of worldly joys
and sorrows etc., or in their absence.

ëDæŒhavratå¨í refers to those devotees
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offering all oneís possessions wholly and
solely to God to make oneself completely

subservient to His and His will aloneóall this
is included in His all-round worship.

This naturally raises the question: What does such a sinless and virtuous devotee,
who worships God with a firm resolve, seek, and what is the reward obtained by him?
In reply to this the Lord says in the next two verses that such a devotee of firm resolve
comes to know Him properly in His integral being, i.e., attains Him:

¡⁄UÊ◊⁄UáÊ◊ÊˇÊÊÿ ◊Ê◊ÊÁüÊàÿ ÿÃÁãÃ ÿ–
Ã ’˝rÊÔ ÃÁmŒÈ— ∑Î§àF◊äÿÊà◊¢ ∑§◊¸ øÊÁπ∂U◊ỖH 29H
‚ÊÁœ÷ÍÃÊÁœŒÒfl¢ ◊Ê¢ ‚ÊÁœÿôÊ¢ ø ÿ ÁflŒÈ—–
¬˝ÿÊáÊ∑§Ê∂U˘Á¬ ø ◊Ê¢ Ã ÁflŒÈÿÈ¸Q§øÃ‚—H 30H

¡⁄UÊ◊⁄UáÊ◊ÊˇÊÊÿ for deliverance from old age and death; ◊Ê◊Ỗ Me; •ÊÁüÊàÿ taking refuge
in; ÿÃÁãÃ strive; ÿ who; Ã they; ’˝rÊÔ Brahma (the Absolute); ÃÃ˜Ô that; ÁflŒÈ— know; ∑Î§àF◊Ỗ
•äÿÊà◊◊Ỗ the whole Adhyåtma (the totality of J∂vas or embodied souls); ∑§◊¸ Karma (action);
ø and; •Áπ∂U◊Ỗ the entire field; ‚ÊÁœ÷ÍÃÊÁœŒÒfl◊Ỗ together with Adhibhµuta (the field of Matter)
and Adhidaiva (Brahmå, i.e., the Creator); ◊Ê◊˜Ô Me (in My integral being); ‚ÊÁœÿôÊ◊Ỗ along
with Adhiyaj¤a (the unmanifest Divinity dwelling in the heart of all beings as their witness);
ø and; ÿ who; ÁflŒÈ— know (thus); ¬˝ÿÊáÊ∑§Ê∂U at the hour of death; •Á¬ even; ø and; ◊Ê◊Ỗ
Me (alone); Ã they (too); ÁflŒÈ— know; ÿÈQ§øÃ‚— possessed of a steadfast mind.

They who, having taken refuge in Me, strive for deliverance from old age and
death, know Brahma (the Absolute), the whole Adhyåtma (the totality of J∂vas or
embodied souls), and the entire field of Karma (action) as well as My integral being,
comprising Adhibhµuta (the field of Matter), Adhidaiva (Brahmå) and Adhiyaj¤a (the
unmanifest Divinity dwelling in the heart of all beings as their witness). And they
who, possessed of a steadfast mind, know thus even at the hour of death, they too
know Me alone.                                                     (29,30)

already said, ìFoolish and wretched men of
evil deeds, who have embraced the demoniac
nature, do not worship Meî (VII.15); it is
therefore that in verse 27 as well, while
pointing out the reason why people fail to
know God, it has been stated that ìthrough
delusion in the shape of pairs of opposites
such as pleasure and pain etc., born of desire
and hatred, all beings remain wholly merged
in ignorance.î The mind of men of this type
remains crowded with desires for various
kinds of enjoyments, and the desire for
deliverance from birth and death, which
follows the eradication of all other desires,

Deliverance from old age and death is
impossible so long as one does not secure
immunity from birth; and immunity from
birth is attained only when the J∂va is wholly
freed from the bondage of Karma caused by
ignorance, and realizes God. Realization of
God, again, is attained only through constant
practice of adoration carried on at all times
with firm determination and in a disinterested
way. And such adoration is possible only
when man, taking recourse to the company
of holy men, is freed from sins and totally
renounces all the demoniac impulses of the
mind. In this very chapter the Lord has
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does not awaken in their mind at all. It
is therefore that while pronouncing His
verdict as to who is eligible for consummate
knowledge of God it has been stated in verse
28 that his sins having come to an end, he
performs virtuous deeds, and being free from
the pairs of opposites such as pleasure and
pain etc., worships God with a firm resolve.
The mind of such a sinless person alone is
possessed with the blessed  desire of being
rid of the whirling of birth and death, and
knowing and attaining God at the earliest
moment. It is therefore that the Lord says,
he alone who, giving up dependence on all
worldly objects depends wholly and solely
on God and keeps his mind and intellect
constantly devoted to God alone with
unwavering faith is said to strive having
taken refuge in God.

In verse 1 of this chapter the Lord said
to Arjuna, ìWith the mind attached to Me
(◊ƒÿÊ‚Q§◊ŸÊ—) and practising Yoga (ÿÊª¢ ÿÈTŸỖ)
with complete dependence on Me (◊ŒÊüÊÿ—)
you will know Me in entirety.î In these two
concluding verses, substituting the word
ëYuktacetasa¨í (possessed of a stead-fast mind)
for ëMayyåsaktamanå¨í, ëMåm Å‹rityaí (taking
refuge in Me) for ëMadå‹raya¨í and ëYatantií
(strive) for ìYoga≈ Yu¤janî, the Lord repeats
the same idea, and says that he who strives
having taken refuge in Him and worships Him
with a firm resolve as mentioned in verse 28
above and with his mind fixed on Him knows
Him in His integral being.

The word ëBrahmaí, qualified by the
adjective ëTatí points to the absolute and
formless supreme Reality or supreme Spirit,
the embodiment of Truth, Knowledge and
Bliss; and knowledge of Brahma means full
realization and direct perception of the truth
of that Supreme Reality or Supreme Spirit.
The term ëAdhyåtmaí, with its attribute
ëKætsnaí, stands for the totality of individual

souls, referred to by the Lord in this chapter
as His Higher Nature (Parå Prakæti), and in
Chapter XV as the ëAk¶araí, or imperishable
soul. And Knowledge of ëAdhyåtma, means
knowledge of the fact that it is God Himself,
the embodiment of Truth, Knowledge and
Bliss, who appears as many in the form of
the individual souls; in fact, the whole
ëAdhyåtmaí, or the totality of J∂vas, has no
separate existence from God. Again, the
primeval volition of God, also known as
ëVisargaí (discharge of spirits), from which
all beings and all activities originate, is
referred to as ëKarmaí (this will be discussed
in greater detail while explaining verse 3 of
Chapter VIII). And knowledge of the entire
field of action consists in knowing the fact
that being Godís volition, this ëKarmaí is
identical with God.

The term ëAdhibhµutaí covers the whole
range of perishable matter, which the Lord
has referred to in this chapter as His lower
Nature (Aparå Prakæti), and in Chapter XV
as the ëK¶ara Puru¶aí. The Creator
(Hiraƒyagarbha) who ensouls the totality of
subtle bodies and who has been spoken of
as ëBrahmåí in Chapter VIII is referred to
as ëAdhidaivaí; and the term ëAdhiyaj¤aí
stands for that unmanifest aspect of God who
pervades within the heart of all beings as the
Inner Witness, as has been referred  to in
verses, 4, 5 and 6 of Chapter IX.

Brahma, or the absolute, Adhyåtma or
the totality of J∂vas, Karma or the primeval
volition of God, Adhibhµuta or the field of
Matter, Adhidaiva or Brahmå (Creator) and
Adhiyaj¤a or the Inner Witnessóall these
are different aspects of one and the same
God. The totality of these constitute His
integral being. It was this integral being that
the Lord promised in the beginning of this
chapter to discuss. Again, it is this very
integral Divinity that He has referred to in
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verse 7, saying, ìThere is nothing else
whatsoever besides Me, Arjunaî, and in
verse 12 saying, ìWhatever other entities are
born of Sattva, Rajas and Tamas, know them
all as evolved from Me aloneî, as well as
in verse 19 saying, ìAll this is Godî, and
the Chapter has been concluded with a
description of that very being in the words
as stated above. To know all this, that is to
say, to realize that just as the atom of water,
vapour, cloud, smoke, water and iceóall
these are nothing but different forms of
water, even so Brahma, Adhyåtma, Karma,
Adhibhµuta, Adhidaiva, and Adhiyaj¤a, all

these are nothing but God, is the same as
gaining the knowledge of Integral Brahma
or God.

The word ëApií added after ëPrayåƒakåleí
in the second half of verse 30 indicates that
to say nothing of those who come to know
God is His entirety as mentioned above
according to the maxim ìEverything is Godî,
before death, even those who come to know
Him in His entirety even at the hour of death,
know Him in reality, i.e., attain Him. The
word ëApií has been similarly used while
glorifying the state of Brahmic Bliss and the
end of Chapter II too.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡Ȩ̀Ÿ‚¢flÊŒ ôÊÊŸÁflôÊÊŸÿÊªÊ

ŸÊ◊ ‚#◊Ê˘äÿÊÿ—H 7H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the seventh chapter entitled
ëThe Yoga of J¤åna (Knowledge of Nirguƒa

Brahma) and Vij¤åna (Knowledge
of manifest Divinity)î.

U
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›r∂madbhagavad-G∂tå
Chapter VIII

The words ëAk¶araí and ëBrahmaí stand for both the qualified (VIII.21,24) and absolute
(VIII.3,11) aspects of God, and the appellation of God ëOMí is also designated as ëAk¶araí

and ëBrahmaí (VIII.13). The present chapter has been given the title of
ëAk¶arabrahmayogaí (The Yoga of the Indestructible Brahma) inasmuch
as it deals with both the qualified and absolute aspects of God, as well as
with ëOMí.

Verses 1 and 2 of this chapter embody the seven questions asked by Arjuna regarding
Brahma, Adhyåtma and so on. Briefly answering these questions in verses 3 to 5 and

stressing in the sixth the importance of the last thought at the time of
death, the Lord exhorts Arjuna in the seventh to think of Him at all times.
Verses 8 to 10 delineate the Yogic process of giving up the ghost while

contemplating with devotion on the qualified and absolute aspects of God, and also point
out the reward of such death. Glorifying the absolute aspect of the Spirit and showing
the method of Japa and meditation on the Absolute through the process of Yogic
concentration, as well as the fruit of such meditation in verses 11 to 13, the Lord declares
in the fourteenth that an easy way to attain Him is to think of Him at all times with exclusive
love. Pointing out in the fifteenth and the sixteenth that there is no more of rebirth for
him who has realized God and that all the worlds in creation are subject to appearance
and disappearance, the Lord defines the day and night of Brahmå and mentions the
appearance as well as the disappearance of all created beings in verses 17 to 19. Establishing
in the twentieth the existence of another eternal Unmanifest beyond the unmanifest Prakæti,
the Lord continues to speak of It in the twenty-first and the twenty-second under such
names as the ëIndestructibleí, ëthe supreme Goalí, ëthe supreme Abodeí, and ëthe supreme
Personí, and declares exclusive Devotion as the means of attaining the same. Describing
in verses 23 to 26 the bright and the dark paths and the states to which they lead, the
Lord praises in the twenty-seventh the Yog∂ who knows the truth about these two paths
and exhorts Arjuna to be a Yog∂. He concludes the chapter with the twenty-eight, pointing
out therein the reward of knowing this secret.

Calling upon Arjuna in verses 1 to 3 of Chapter VII to hear the truth relating
to His integral Self, the Lord undertook to discuss the same and extolled those who

possessed a knowledge of the same. He expounded the same truth in
ways more than one and also explained at length the cause of not
knowing it up to the twenty-seventh and finally concluded the chapter

by praising the devotee who knows Him in entirety along with Brahma, Adhyåtma,
Karma, Adhibhµuta, Adhidaiva and Adhiyaj¤a. Failing to grasp fully the inwardness
of Brahma, Adhyåtma, Karma, Adhibhµuta, Adhidaiva and Adhiyaj¤a as described in
verses 29 and 30 and the secret of knowing God at the time of death, Arjuna proceeds
to ask his seven questions concerning these seven categories in the first two verses
of this chapter.

Title of the
Chapter

Summary of
the Chapter

Link of the
Chapter
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•¡È¸Ÿ ©UUflÊø

Á∑¢§ ÃŒỖ’˝rÊÔ Á∑§◊äÿÊà◊¢ Á∑¢§ ∑§◊¸ ¬ÈL§·ÊûÊ◊–
•Áœ÷ÍÃ¢ ø Á∑¢§ ¬˝ÊQ§◊ÁœŒÒfl¢ Á∑§◊ÈëÿÃH 1H

Á∑§◊Ỗ what (is); ÃÃỖ that; ’˝rÊÔ Brahma (Absolute); Á∑§◊Ỗ what (is); •äÿÊà◊◊Ỗ Adhyåtma (Spirit);
Á∑§◊Ỗ what (is); ∑§◊Ô̧ Karma (Action); ¬ÈL§·ÊûÊ◊ O Best among men; •Áœ÷ÍÃ◊Ỗ Adhibhµuta (Matter);
ø and; Á∑§◊Ỗ what; ¬˝ÊQ§◊˜Ô has been designated as; •ÁœŒÒfl◊Ỗ Adhidaiva (divine intelligence);
Á∑§◊Ỗ what; ©UëÿÃ is spoken of as.

Arjuna said : Kæ¶ƒa, what is that Brahma (Absolute), what is Adhyåtma (Spirit),
and what is Karma (Action)? What is called Adhibhµuta (Matter) and what is termed
as Adhidaiva? (1)

Or, again, does it denote the act of creation
of this universe by God? Arjunaís intention
is to have this point elucidated.

Similarly, does the word ëAdhibhµutaí
mean the five gross elements, or the whole
order of living beings, the entire range of
objective reality or any other substance?
Arjunaís query: ëWhat is called Adhibhµuta ?í
is intended to clear up this doubt.

Finally, Arjuna wants to know whether
the term ëAdhidaivaí means a particular deity
presiding over some material phenomenon,
or destiny, or Hiraƒyagarbha (the Creator),
the individual soul, or any other entity.

Addressing the Lord as ëPuru¶ottamaí
in this verse, Arjuna intends to convey that
He is the best of all persons, omniscient,
omnipotent, the controller and support of all.
He thereby suggests that no one else in the
world can answer his queries as satisfactorily
and correctly as the Lord can do.

The word ëBrahmaí is used to denote
various entities such as the Vedas, the
Creator, the absolute Divinity, Prakæti
(Primordial matter) and Om etc. The object
of Arjunaís question is to know which of
the above entities is referred to in the present
context.

Similarly, the word ëAdhyåtmaí signifies
the body, the senses, mind, intellect, the
individual soul, the Oversoul and many more
such entities. Arjuna seeks to know by this
verse which of the above is meant by the
Lord when He speaks of ëAdhyåtmaí in the
present context.

It is doubtful whether ëKarmaí denotes
activity in general or noble pursuits such as
the performance of sacrifices, charity and so
on. Or does it signify the threefold varieties
of past action, such as ëPrårabdhaí (that
which has begun to bear fruit in the shape
of a pleasurable or painful experience) etc.?

•ÁœÿôÊ— ∑§Õ¢ ∑§Ê˘òÊ Œ„U˘ÁS◊ã◊œÈ‚ÍŒŸ–
¬˝ÿÊáÊ∑§Ê∂U ø ∑§Õ¢ ôÊÿÊ˘Á‚ ÁŸÿÃÊà◊Á÷—H 2H

•ÁœÿôÊ— Adhiyaj¤a (the Lord of all sacrifices); ∑§Õ◊Ỗ how (does it dwell); ∑§— who (is);
•òÊ here; Œ„U •ÁS◊ŸỖ in this body; ◊œÈ‚ÍŒŸ O killer of the demon Madhu, i.e., ›r∂ Kæ¶ƒa; ¬˝ÿÊáÊ∑§Ê∂U
at the hour of death; ø and; ∑§Õ◊Ỗ how; ôÊÿ— to be realized; •Á‚ (You) are; ÁŸÿÃÊà◊Á÷— by those
of steadfast mind.

Kæ¶ƒa, who is Adhiyaj¤a here and how does he dwell in the body? And how are
You to be realized at the time of death by those of steadfast mind?                (2)
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The object of Arjunaís query in this verse
is to know whether the term ëAdhiyaj¤aí denotes
any particular deity, or God, who is the inner
witness, or any other being. He further wants
to know as to how that ëAdhiyaj¤aí resides in
the bodies of the various living beings, and
why it is called by that name.

The word ëNiyatåtmabhi¨í in this verse

refers to those whom the Lord described as
ëYuktacetasa¨í in the concluding verse of
Chapter VII. With regard to those men of
steadfast mind Arjuna now seeks to know
how they fix their mind on God before
realizing Him at the moment of death. Is it
by means of breath-control, or Japa, or
remembrance, or meditation, or Samådhi?

Out of the seven questions asked by Arjuna above, the Lord now takes up first of
all those relating to Brahma, Adhyåtma and Karma, and briefly answers them seriatim
in the following verse:

üÊË÷ªflÊŸÈflÊø

•ˇÊ⁄¢ ’˝rÊÔ ¬⁄U◊¢ Sfl÷ÊflÊ˘äÿÊà◊◊ÈëÿÃ–
÷ÍÃ÷ÊflÊjfl∑§⁄Ê Áfl‚ª¸— ∑§◊¸‚ÁÜôÊÃ—H 3H

•ˇÊ⁄U◊˜Ô Indestructible; ’˝rÊÔ Brahma; ¬⁄U◊◊Ỗ the supreme; Sfl÷Êfl— oneís own self (the
individual soul); •äÿÊà◊◊Ỗ Adhyåtma (the Spirit); ©UëÿÃ is called; ÷ÍÃ÷ÊflÊŒỖ÷fl∑§⁄—Ô that which
brings forth the existence of beings; Áfl‚ª¸—Ô the discharge (of spirits); ∑§◊¸‚ÁÜôÊÃ— is termed
as Karma (Action).

›r∂ Bhagavån said: The supreme Indestructible is Brahma; oneís own Self (the
individual soul) is called Adhyåtma; and the discharge of spirits (Visarga), which
brings forth the existence of beings, is called Karma (Action).                       (3)

of God in the form of the individual soul,
which constitutes His own being. When this
changeless aspect or higher nature of God
permeates the lower or material Nature in the
shape of body, senses, mind and intellect,
etc., which all go by the name of self, and
presides over them, it is termed as ëAdhyåtmaí.
Therefore, the word ëAdhyåtmaí with its
qualifying adjunct ëKætsnaí in VII.29 should
be interpreted to mean ëthe totality of conscious
spirits of individual souls.í This conscious
higher Nature, being a part of God, is
identical with God; therefore, the totality of
J∂vas, or ëAdhyåtmaí as it is called, is also
identical with, or the same as, God.

The word ëBhµuta forming part of the
compound word ëBhµutabhåvodhavakara¨í
stands for all living beings, both sentient and
insentient. The ëVisargaí or discharge which

By adding the qualification ësupremeí
to the word ëIndestructibleí, the Lord intends
to convey that the word ëBrahmaí mentioned
in VII.29 stands for the absolute, formless
Divinity, the embodiment of Truth, Knowledge
and Bliss, and not for the Vedas, Brahmå
(the Creator), Prakæti (primordial Matter), or
any other substance, ëSupremeí means the
subtlest and the best. Whatever entities are
denoted by the terms ëBrahmaí and ëAk¶araí
the supreme Reality or God (who is the
embodiment of Truth, Knowledge and Bliss)
alone is the highest and the best of them all;
therefore, the words ëSupreme Indestructibleí
in this verse refer to the supreme Reality or
the Oversoul. This supreme Reality or
Oversoul is in reality the same as God.

ëSvabhåvaí (Sva¨ Bhåva¨) means oneís
own being. It is the conscious, higher Nature
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brings forth the existence of beings and
advances their cause, and which is the very
basis of the creation and preservation of the
universe, is called Karma or action. During
the final dissolution, all creatures of the
universe, along with their individual latencies
of Karma, get absorbed into God, and their
varying natures similarly lose themselves into
Prakæti or primordial Matter in a manner
which almost tantamounts to absorption. At
the beginning of the next creation when God
wills: ìI am One, let Me be manyî, they are
brought forth again. It is this primeval resolve
of God which is referred to as the discharge
of spirits or consciousness in the womb of
inert Nature. This constitutes the conjunction
of Spirit with Matter. This, again, represents
the great discharge; and it is this discharge
which is called ëVisargaí. It is this process
which is responsible for bringing forth the
various creatures. It is, therefore, that the
Lord says, ìThe birth of all beings follows
from this combination of Matter and Spiritî.
(XIV.3) This is what is meant by the springing
into existence of beings. Therefore, it should
be understood here that by ëVisargaí is meant
that primeval resolve of God which brings
forth the existence of all living beings and
advances their cause. And it is the great feat

of God in the shape of this Visarga which
quickens inert Matter with life and activates
it, with the result that there is an unceasing
flow of endless Karmas in the universe till
the very end of creation through final
dissolution. Therefore, it is this ëVisargaí
which goes by the name of Karma (action).
It is this which the Lord refers to as ëthe
entire field of Karma or actioní in VII.29.
This great discharge by God, which brings
forth the existence of beings, is itself a great
cosmic sacrifice. From this great sacrifice
have originated the various other forms
of sacrifice in the world; and the process
of offering oblations of clarified butter etc.,
during such sacrifices has also been termed
as ëVisargaí. These sacrifices also bring
forth the existence of beings. The code of
Manu says:ó

ìThe oblation thrown into the sacred
fire in accordance with the Vedic injunctions
goes to the sun, and showers descend from
the sun; even so, crop follows from rainfall
and creatures take their descent from food.î*
(III.36)

This ëVisargaí known by the name of
ëKarmaí is in reality nothing but the primeval
resolve of God. Therefore, it is also identical
with God.

The Lord now proceeds to answer adseriatim Arjunaís queries about Adhibhµuta,
Adhidaiva and Adhiyaj¤a.

•Áœ÷ÍÃ¢ ˇÊ⁄UÊ ÷Êfl— ¬ÈL§·pÊÁœŒÒflÃ◊˜Ô–
•ÁœÿôÊÊ˘„U◊flÊòÊ Œ„U Œ„U÷ÎÃÊ¢ fl⁄UH 4H

•Áœ÷ÍÃ◊Ỗ (are) Adhibhµuta; ˇÊ⁄U— ÷Êfl— (all) perishable objects; ¬ÈL§·— the shining Puru¶a
(Brahmå); ø and; •ÁœŒÒflÃ◊Ỗ (is) Adhidaiva; •ÁœÿôÊ— Adhiyaj¤a (as the inner witness of all);
•„U◊Ỗ I (the all-pervading Deity); ∞fl alone; •òÊ Œ„U in this body; Œ„U÷ÎÃÊ◊˜Ô fl⁄UÔ O best among
embodied beings, i.e., Arjuna.

All perishable objects are Adhibhµuta; the shining Puru¶a (Brahmå) is Adhidaiva;
and in this body I Myself, dwelling as the inner witness, am Adhiyaj¤a, O Arjuna !  (4)

* •ªAÊÒ ¬˝ÊSÃÊ„ÈUÁÃ— ‚êÿªÊÁŒàÿ◊È¬ÁÃDÔUÃ– •ÊÁŒàÿÊîÊÊÿÃ flÎÁCÔUflÎ¸CÔU⁄UÛÊ¢ ÃÃ— ¬˝¡Ê—H
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The lower Nature of God, and all its
evolutes which are perishable in character, are
covered by the term ëK¶arabhåvaí. It is this
very category which has been spoken of as
ëK¶etraí (the body) in Chapter XIII, and as the
ëK¶araí Puru¶a or perishable entity in Chapter
XV. This ëK¶arabhåvaí is present before us in
the form of the body, senses, mind, intellect,
ego, the elements and the various objects of
senses, and is dependent on the J∂va; in other
words, it is sustained by the conscious higher
nature of God, which is the same as the soul
or spirit. It is collectively known as Adhibhµuta.
In Chapter VII, the Lord has already declared
the Aparå or lower (insentient) nature also as
His own nature. Hence the ëK¶arabhåvaí
referred to in this verse necessarily belongs to
God, and is therefore identical with God. The
Lord Himself says, ìI am being and non-
being both.î (IX.19).

The word ëPuru¶aí in this verse stands
for the ëFirst Personí or ëBrahmåí, who is
known by the names of Sµutråtmå,
Hiraƒyagarbha and Prajåpati as well. It is he
who represents the vital energy or life of the
whole creation, sentient and insentient. All
divine intelligences or deities constitute his
limbs. He is the controller, lord and progenitor
of all. That is why he is termed as ëAdhidaivaí
(the presiding deity). It is God Himself who
takes the form of Adhidaiva. Therefore, he
too is identical with God.

Arjunaís query with reference to
Adhiyaj¤a was twofold, viz., who is Adhiyaj¤a
and how does he dwell in the body ? The
Lord answers both these questions in one
sentence. The Lord Himself is the enjoyer
and lord of all sacrifices (V.29; IX.24), and

it is He who dispenses the fruit of all actions
(VII.22). Therefore, He says in this verse, ìI
Myself am Adhiyaj¤aî. The indeclinable ëEvaí
used in this connection should be taken to
imply that even ëAdhibhµutaí and ëAdhidaivaí
are not distinct from Him. Now in reply to
the first part of the query the Lord explicitly
says that He is Himself ëAdhiyaj¤aí; but with
reference to the question how he dwells in
the body, He has simply hinted that He
dwells ëin this bodyí. It is the all-pervasive
aspect of God in the form of the inner witness
which dwells in the body; that is why the
meaning of the Lord has been made explicit
by adding the words ëas the inner witnessí in
the translation. In His all-pervasive form as
the inner witness God indwells all; it is
therefore that referring to Himself as the
Divine Person in verses 8 and 10 of this
chapter, and as the ëeternal Unmanifestí in
the twentieth, He brings out His all-pervasive
and all-sustaining character in the twenty-
second. Verses 4 and 5 of Chapter IX also
reveal the all-pervasive character of the
Unmanifest aspect of God. The Lord speaks
of that unmanifest, subtle and all-pervasive
aspect of His as ëAdhiyaj¤aí in this verse,
and in order to show His identity with it
openly declares ìI am Myself Adhiyaj¤aî.

In addressing Arjuna as ëthe best of all
embodied beingsí, the Lordís intention is to
convey that Arjuna was a devotee of the Lord
and was thus capable of grasping His meaning
from a mere hint. The hint given by the Lord,
viz., that He Himself is ëAdhiyaj¤aí, should
therefore suffice to make it clear to him that
He is everything. It should not be difficult
for Arjuna to understand this.

Replying thus to six of the seven queries of Arjuna, the Lord now commences His
reply to the seventh and the last question relating to the time of death.

•ãÃ∑§Ê∂U ø ◊Ê◊fl S◊⁄Uã◊ÈÄàflÊ ∑§∂Ufl⁄U◊Ỗ–
ÿ— ¬˝ÿÊÁÃ ‚ ◊jÊfl¢ ÿÊÁÃ ŸÊSàÿòÊ ‚¢≥Êÿ—UH 5H
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The indeclinable ëCaí has been used in
this verse in the sense of ëApií (even). By the
use of this word the Lord has brought out the
importance of birth in the human species.
The point is to show that birth in the human
species is attained by the grace of God only
after the J∂va has passed through eight million
and four hundred thousand sub-human
species. If man fails to realize God even after
obtaining such a rare opportunity, there is no
knowing what a sorry plight he may come to
when he will be blessed with a human body
again. Realizing this, one can turn to account
oneís human life up to the very last moment,
if he cares to do so. Thus making a special
occasion of the hour of death, the Lord
says that to say nothing of those who think
exclusively of Him at all times, even he
who remembers Him even upto the last
moment of his life undoubtedly realizes Him.
Thus without minimizing the efficacy of
constant remembrance of God, the Lord lays
down that one who remembers God even
at the moment of departure from the body
attains God.

The word ëMåmí (Me) in this verse
stands for that integral Divinity which the
Lord undertook in the very opening verse
of Chapter VII to discuss, and which He
actually discussed with proper explanation in
verses 29 and 30 of the same chapter. All
aspects of God are included in that integral
Divinity. Even if anyone, therefore, fixes his

mind on a particular form knowing it to be
God, it is Him alone that one remembers.
And the names, virtues, glory and stories
etc., connected with His various descents
also serve to awaken His thought, for in
recalling these, God is automatically recalled.
Hence to remember the names, virtues, glory
and sports etc., of God is equivalent to
remembrance of God Himself.

Interposition of the word ëEvaí between
ëMåmí and ëSmaraní indicates that giving up
the thought of oneís father and mother, kith
and kin, wife and progeny, wealth and
power, honour and prestige and even heavenly
bliss etc., such a man remembers God alone.
The organ of thought is mind. The use of
the word ëEvaí, which shuts out every other
thought, therefore indicates that his mind is
fixed exclusively on God.

Attainment of the divine state covers
both liberation in any of its six forms, such
as Såyujya or oneness with the Lord, and
realization of the Absolute. Which particular
state the Sådhaka attains is dependent on his
choice. A Sådhaka reaches the state on
which he sets his heart.

Concluding the verse by saying, ìthere
is no doubt about itî, the Lord lays particular
emphasis on the fact that he who remembers
Him at the last moment of his  life is sure
to realize Him, no matter where and when
he dies, and how he has conducted himself
in the past. His liberation is assured.

•ãÃ∑§Ê∂U at the hour of death; ø even; ◊Ê◊˜Ô Me; ∞fl alone; S◊⁄UŸỖ thinking of; ◊ÈÄàflÊ leaving;
∑§∂Ufl⁄U◊Ỗ the body; ÿ— who; ¬˝ÿÊÁÃ departs; ‚— he; ◊jÊfl◊Ỗ My own state; ÿÊÁÃUÔ attains; Ÿ not; •ÁSÃ
there is; •òÊ about this; ‚¢≥Êÿ— doubt.

He who departs from the body thinking of Me alone even at the time of death,
attains My state; there is no doubt about it.                                                                      (5)

It has been stated above that he who dies with his thought fixed on God attains
God and God alone. This naturally raises the question whether this holds good particularly
in the case of God-remembrance alone or it is true of every other thought. Anticipating
this question the Lord says:
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The word ëBhåvaí in this verse stands
for all categories of being, both material and
spiritual, such as God, celestial beings, men,
beasts, birds, insects, moths, plants, land,
house etc.

The word ëAnteí (last moment) here
denotes the point of time when the individual
soul, together with the life-breath, senses,
mind and intellect, gets disjoined from the
physical body.

* * *
Verses 14 and 15 of Chapter XIV declare

the three modes of Prakæti viz. Sattva, Rajas
and Tamas (the principles of harmony, motion
and inertia) as the factors determining oneís
birth in a higher or lower species; whereas
verse 16 of the same chapter attributes such
birth to the Såttvika,  Råjasika and Tåmasika
character of oneís activities in life. The present
verse, however, holds the last thought at the
time of death responsible for the nature of
oneís coming birth. The seeming contradiction
between these two kinds of statements will
disappear if we examine them more closely,
which we shall presently do.

Whatever action a man performs leaves
its impressions on his mind in the form of a
tendency. The mind thus remains crowded
with innumerable tendencies of this kind. Manís
thoughts and remembrances are determined
by these latencies as assisted by an exciting
cause. When latencies of the Såttvika type
come to the forefront due to the predominance
of Såttvika actions, manís character becomes

predominantly Såttvika, and his thoughts also
become Såttvika. Even so, when the Råjasika
and Tåmasika tendencies gain the upper hand
due to predominance of Råjasika or Tåmasika
actions, manís character becomes predominantly
Råjasika or Tåmasika and his thoughts also
conform to his character. Thus there being
unity between action, character and thought,
there can be no objection to our calling any
of them as the determining cause of a future
birth. For that makes no difference as a matter
of fact.

Now one can easily understand that a
man dying with the thought of a celestial,
human being, animal or plant or any other
living object uppermost in his mind is reborn
in a corresponding species. But how does
a man who dies with the thought of a
lifeless material object, such as land or a
house, attain the object on his next birth? Our
answer to this question is that a person
dying with the thought of land, house etc.,
takes birth in a higher or lower species
according to his nature and the character of
his actions. And born in that birth, he gets
material objects such as land and house etc.,
which were the centres of his thought at the
dying moment in his former life. That is to
say, in whatever species he is born, he will
be connected with such objects in that very
life. Just as the owner of a house identifies
himself with the house, so does a bird
building a nest in it, or a mouse or ant or
any other animal making holes in it and

ÿ¢ ÿ¢ flÊÁ¬ S◊⁄Uã÷Êfl¢ àÿ¡àÿãÃ ∑§∂Ufl⁄U◊Ỗ–
Ã¢ Ã◊flÒÁÃ ∑§ÊÒãÃÿ ‚ŒÊ ÃjÊfl÷ÊÁflÃ—UH 6H

ÿ◊˜Ô ÿ◊˜Ô whatever; flÊ •Á¬ no matter; S◊⁄UŸ˜Ô thinking of; ÷Êfl◊Ỗ entity; àÿ¡ÁÃ (one) leaves; •ãÃ
at the last (moment); ∑§∂Ufl⁄U◊˜Ô the body; Ã◊Ỗ Ã◊Ỗ that and that; ∞fl alone; ∞ÁÃ (one) attains; ∑§ÊÒãÃÿ
O son of Kunt∂, Arjuna; ‚ŒÊ ever; ÃjÊfl÷ÊÁflÃ— absorbed in its thought.

Arjuna, thinking of whatever entity one leaves the body at the time of death, that
and that alone one attains, being ever absorbed in its thought.                                      (6)
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living in those holes identify itself with it.
This should make it clear that in every
species of life one can indirectly obtain any
kind of material object.

* * *
It stands to reason that thinking of

whatever object man leaves the body at the
time of death, he attains that very object. But
the question remains: why do we think of
a particular object at the time of death? In
reply to this question the Lord says that as
a general rule only that thought appears at
the time of death, which has constantly
engaged our mind. Just as chemists and
druggists infuse certain medicinal properties
into a substance by soking it again and again
in a particular type of a fluid, even so, man
gets absorbed in the thought of an object
which he repeatedly revolves in his mind
under the influence of latencies of past
actions as well as of his present association,
environment, attachment, desire, fear and
studies. The word ëSadåí points to the
constancy of thought. That is to say, whatever
thought we constantly and repeatedly revolve
in our mind for a sufficient length of time
gets crystallized into a habit. This is what
is meant by ìconstantly remaining absorbed
in a particular thoughtî. The general rule is
that whatever thought is crystallized into a
habit automatically comes to the surface of
the mind at the moment of death.

Although in the majority of cases only
that thought which has been upper-most in
our mind throughout life comes to the forefront
at the moment of death, there are exceptions
to this rule. As in the case of JaŒa Bharata,

who died with the thought of a fawn which
he had nurtured only during the last days of
his life, the thought that has constantly and
exclusively engaged our mind during the
concluding portion of our life even for a
short period supersedes our old habits of
thought and appears on the surface of our
mind at the time of death.

How our posthumous state is determined
by the last thought at the hour of death can
be clearly understood with the help of a
homely illustration. All of us know our
impression in a photograph exactly conforms
to the pose that we adopt just at the moment
when the photo is taken. So does the thought
of a man at the moment of death determines
what form he is going to assume in the
next birth. Our mind at the time of death
represents the film of a camera; the thought
appearing in it at that time resembles the
impression taken on the film; and the physical
form that we assume in our next birth
represents the actual photo. Therefore, just
as the photographer alerts us to get ready for
the photo, and just as he who shakes his
limbs at that moment, heedless of the
photographerís warning, spoils his own
picture, even so, God, who creates all forms,
gives the warning to man that the time of
taking the picture of his next embodiment
is very near, the photo may be taken at
any moment, and if he does not take care,
his picture may be spoiled. Taking heed in
this case consists in practising constant
remembrance of God; and thinking of
objects other than God is equivalent to
spoiling the picture.

Thinking of whatever object a man dies, that very object does he attain in his next
life. And generally that thought alone haunts a man at the time of death, which has mostly
engaged his mind during his lifetime. This having been established, it becomes indispensable
for one who aspires for God-realization to remember God at the last moment of oneís
life. When that last moment may suddenly arrive, no one knows. Therefore, in the next
verse, the Lord exhorts Arjuna to think of Him at all times and fight.
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The word ëTasmµatí connects this verse
with the preceding two verses. The intention
is to emphasize that the human body is
transient; the end may come any moment.
If constant remembrance of God does not
become habitual with us and life departs
from the body even while we are engaged
in the thought of enjoyments of the world,
human life, which is a passport for God-
realization, will have been frittered away in
vain. Therefore, remembrance of God should
be constantly practised.

The case for constant God-remembrance
is thus fully established and it is but reasonable
for the Lord to exhort Arjuna to practise the
same. But why should the Lord command
him in the same breath to fight as well ?
Our answer to this question is that Arjuna
was a K¶atriya by birth, and participation in
a righteous war is the duty of a K¶atriya
enjoined upon him by his very birth. Warfare
should, therefore, be understood here to
cover all activities performed with a view to
discharging the obligations devolving on a
man by virtue of his Varƒa or order in
society and Å‹rama or stage in life. Actions
performed in a disinterested spirit as a behest
from God and with a view to discharging
the duties enjoined upon him by his Varƒa
and Å‹rama, make for purification of the
heart. Besides this, verses 4 to 30 of Chapter
III advance many other weighty reasons
establishing the necessity of performing oneís
duty, a careful consideration of which will

lead us to conclude that the duties attaching
to oneís Varƒa and Å‹rama must necessarily
be performed. Commanding Arjuna to fight
the Lord intends to bring out this point.

The use of the indeclinable ëCaí is
intended to give priority to remembrance
over all other duties. Warfare and other
duties enjoined by oneís Varƒa and Å‹rama
are performed according to the need of the
situation, and in conformity with certain
prescribed rules at the time appointed for
them; and it is in that way that they ought
to be performed. As for remembrance of
God, however, man needs must perform it
at all times and under all circumstances.

One may ask here : How can it be
possible to carry on side by side remembrance
of God, on the one hand, and such strenuous
functions enjoined by oneís Varƒa and Å‹rama
as participation in a fight, on the other. Our
answer is that they can be easily carried on
together. There are diverse ways of doing it,
varying according to the ideas, taste and
competence of Sådhakas. The devotee who
possesses adequate knowledge of Godís virtues
and glory and loves none but Him, and who
knows the world not only as a creation of
God but as really identical with Him and also
as a stage for divine sports, ever sees God as
if present before his eyes in every particle of
matter even as Prahlµada and the cowherd
damsels of Vraja did; therefore, it is quite
easy for him to carry on other activities side
by side with constant remembrance of God.

ÃS◊Êà‚fl¸·È ∑§Ê∂U·È ◊Ê◊ŸÈS◊⁄U ÿÈäÿ øÔ–
◊ƒÿÌ¬Ã◊ŸÊ’ÈÁh◊Ê¸◊flÒcÿSÿ‚¢≥Êÿ◊˜Ô  H 7H

ÃS◊ÊÃỖ therefore; ‚fl¸·È ∑§Ê∂U·È at all times; ◊Ê◊Ỗ Me; •ŸÈS◊⁄U think at all times of; ÿÈäÿUÔ fight;
ø and; ◊ƒÿÌ¬Ã◊ŸÊ’ÈÁh— having set your mind and intellect on Me; ◊Ê◊Ỗ Me; ∞fl alone; ∞cÿÁ‚
you will come to; •‚¢≥ÊÿU◊Ỗ without doubt.

Therefore, Arjuna, think of Me at all times and fight. With mind and reason
thus set on Me, you will doubtless come to Me.                            (7)
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Even so, the Sådhaka who having developed
an aversion for worldly enjoyments has made
God the principal object of his love, and who
performs duties as enjoined by his Varƒa and
Å‹rama in a disinterested spirit as a behest
from God Himself and only for His sake,
can also perform other actions side by side
with constant remembrance of God. Just as
a rope-dancer performs acrobatic feats of
various kinds while minding the balance of
his feet on the rope, or even as a chauffeur
chats with the inmates of his car and also
goes on watching the road so as to avoid an
accident, all the time focussing his attention

on the wheel, even so, the duties attaching to
oneís Varƒa and Å‹rama can be efficiently
performed even while constantly remembering
God.

Grasping by the intellect the virtues and
glory of God as well as the truth relating
to Him and making a firm resolve with
supreme faith, and constantly dwelling with
the mind on God no less than on His virtues
and glory with exclusive faith and loveóthis
is what is meant by setting oneís mind and
reason on God. The phrase ëMadgatena
Antarµatmanµaí at the end of Chapter VI
expresses the same idea.

Arjunaís seventh query was briefly answered in verse 5, which describes the
destiny of one who dies with the thought of God uppermost in his mind. The same question
is now dealt with in detail in the following three verses, which describe the final state
reached by the Yog∂s who having controlled the mind through the Yoga of discipline dwell
on the Adhiyaj¤a aspect of God, i.e., the formless unmanifest God with attributes.

•èÿÊ‚ÿÊªÿÈQ§Ÿ øÃ‚Ê ŸÊãÿªÊÁ◊ŸÊÔ–
¬⁄U◊¢ ¬ÈL§·¢ ÁŒ√ÿ¢ ÿÊÁÃ ¬ÊÕÊ¸ŸÈÁøãÃÿŸỖUH 8H

•èÿÊ‚ÿÊªÿÈQ§Ÿ disciplined through Yoga in the form of practice of meditation; øÃ‚Ê
with the mind; ŸÊãÿªÊÁ◊ŸÊ not wandering after anything else; ¬⁄U◊◊ỖÔ supremely effulgent; ¬ÈL§·◊Ỗ
Being, i.e., God; ÁŒ√ÿ◊Ỗ divine; ÿÊÁÃ attains; ¬ÊÕ¸ O son of Pæthµa (Kunt∂), Arjuna; •ŸÈÁøãÃÿŸỖ
constantly engaged in contemplation (of God).

Arjun, he who with his mind disciplined through Yoga in the form of practice
of meditation and thinking of nothing else, is constantly engaged in contemplation
of God, attains the supremely effulgent divine Puru¶a (God).                 (8)

subject of discussion here being God, the word
should be taken to refer to a mind which remains
exclusively fixed on God.

The supremely effulgent divine Puru¶a
mentioned in this verse is the same as the all-
pervading, formless and unmanifest God with
attributes, who creates, sustains and destroys
the universe, and who has been referred to as
ëAdhiyaj¤aí in verse 4 and as ëthe supreme
Puru¶aí in verse 22 of this chapter. Knowing
Him in reality through constant meditation, and
becoming one with Him as what is meant by
attaining that supreme divine Puru¶a.

Practice of the limbs of Yoga such as
Yama, Niyama, Åsana, Prµaƒµayµama, Pratyµahµara,
Dhµaraƒµa and Dhyµana is called ëAbhyµasayogaí.
A mind which has been thoroughly
disciplined through this Yoga and remains
constantly engaged in practice is called
ëAbhyµasayogayuktaí.

A mind which when employed in the
thought of a specific object does not deviate
from it even for a moment to think of any
other object, or in other words, which remains
constantly and exclusively fixed on the object
of meditation is known as ëNµanyagµamin.í The
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Bringing out the glory of the supreme
divine Puru¶a, the Lord says that He is ever
in the know of everything. There is nothing
in the physical, astral and causal worlds, past,
present or future, visible or invisible, which
He does not really know; hence He is all-
wise. He is the beginning of all; no one
existed or ever came into being before Him,
nor has He any cause or origin. He Himself
is the origin of everything, and is the most
ancient of all. Hence He is ageless. He is the
universal Lord and is all powerful and the
indweller of all. He alone is the controller of
all; and it is He who duly dispenses the fruit
of noble deeds and misdeeds of all. Hence
He is the Ruler of all. Although He is so
powerful, He is exceptionally subtle. He is
the greatest of all great truths or principles
and is ever present in all. That is why He is
realized only by the most acute intellect of
men of subtle vision. It is therefore that He is
called subtler than the subtle. Even though so
subtle, He is verily the support of the entire
universe; it is He who holds, sustains and
nourishes everything and everybody. Therefore,
He is the sustainer of all. Though He permeates
all, and is ever engaged in sustaining and
nourishing all, He is nevertheless far beyond
all, and so transcendent in character, that the
mind is utterly incapable of conceiving Him

in reality. He is the original source of the
power of conception possessed by the mind,
and the power of ratiocination possessed by
the intellect. They derive their vitality and
activity from the life-current flowing from
Him. He ever sees them, and sees all, and
continues to energize them; but they cannot
perceive Him. Hence He is beyond conception.
Though inconceivable, He is all effulgence
and ever lends radiance to all. Even as the
sun is self-luminous, and illumines the whole
universe by its light, so does that self-luminous
supreme Being ever illumines all by His
uninterrupted divine light of Knowledge. That
is why He is spoken of as eternally shining
like the sun. In Him who is an embodiment
of such transcendent, eternal and infinite
Knowledge, the darkness of nescience or
ignorance cannot even be conceived. Just as
the sun has never witnessed darkness, even
so He is ever wholly beyond the darkness of
ignorance. Nay, even as the inky darkness
of night is dispelled by the very twilight
appearing before sunrise, so does the ignorance
even of a man wholly engrossed in worldly
enjoyments gets dissipated by the bright rays
of His luminous Knowledge. It is therefore
that He is said to be far beyond darkness or
ignorance. One should always remember such
a God, who is the embodiment of pure

Having spoken about the attainment of the divine Puru¶a, the Lord now proceeds
to describe Him.

∑§Áfl¢ ¬È⁄UÊáÊ◊ŸÈ≥ÊÊÁ‚ÃÊ⁄U◊áÊÊ⁄UáÊËÿÊ¢‚◊ŸÈS◊⁄Ul—Ô–
‚fl¸Sÿ œÊÃÊ⁄U◊ÁøãàÿM§¬◊ÊÁŒàÿfláÊZ Ã◊‚— ¬⁄USÃÊÃỖÔUH 9H
∑§Áfl◊Ỗ all-wise; ¬È⁄UÊáÊ◊Ỗ ageless; •ŸÈ≥ÊÊÁ‚ÃÊ⁄U◊Ỗ Ruler of all; •áÊÊ— •áÊËÿÊ¢‚◊Ỗ minuter than

the minutest; •ŸÈS◊⁄UÃỖ contemplates on; ÿ— who; ‚fl¸Sÿ œÊÃÊ⁄U◊Ỗ sustainer of all; •ÁøãàÿM§¬◊Ỗ
having a form beyond human conception; •ÊÁŒàÿfláÊ¸◊Ỗ refulgent as the sun; Ã◊‚— ¬⁄USÃÊÃỖ
far beyond the darkness of ignorance.

He who contemplates on the all-wise, ageless Being, the Ruler of all, subtler than
the subtle, the universal sustainer, possessing a Form beyond human conception,
refulgent like the sun and far beyond the darkenss of ignorance;            (9)



* Chapter VIII * 397

existence, absolute knowledge and unmixed
bliss.*

Although the present verse gives us to
understand that God being inconceivable by
nature, the mind and intellect of man are
unable to grasp Him, yet knowing Him as
endowed with the marks mentioned in this

verse we can certainly remember and
contemplate on Him again and again; and
such remembrance and contemplation alone
enables us to realize Him in the end. It is
therefore that mention has been made of the
practice of God-remembrance, and it was but
reasonable to do so.

capacity to regulate its function according to
will, acquired through the practice of such
Yoga. In the space between the two eyebrows
is located a spiritual centre which the authorities
on Yoga call ëÅj¤åcakraí. It is described as
consisting of two petals with a triangular Yoni.
The spirits of fire, the sun and the moon join
in this triangle. At the time of departure for
what is known the great beyond, adepts in
Yoga collect the five vital airs by the power
of Yoga and lock them up once for all in this
centre. It is not an easy task, a good deal of
practice is required to hold the vital airs in
the Åj¤åcakra in this way. There are seven
sheaths in the vicinity of this Åj¤åcakra, which

Supreme love for God is called Bhakti or
devotion.– ëBhaktyµa Yukta¨í, therefore, means
one who is possessed of such Love. ëLoveí is
a relative term which always presupposes an
object. This shows that the form of discipline
referred to here is not worship of the absolute,
formless Brahma as identical with oneself,
which is otherwise known as J¤µanayoga
(the discipline of knowledge), but Bhakti or
devotion, which presupposes an object of
worship other than the worshipper.

Abhyåsayoga or the Yoga of eight limbs,
referred to in verse 8 above, is the Yoga spoken
of in this verse. ëPower of Yogaí, therefore,
means control over the life-breath and the

Describing thus the supreme divine Puru¶a, the Lord now proceeds to tell us the
mode of Sµadhana and its reward.

¬˝ÿÊáÊ∑§Ê∂U ◊Ÿ‚Êø∂UŸ ÷ÄàÿÊ ÿÈQ§Ê ÿÊª’∂UŸ øÒflÔ–
÷̋ÈflÊ◊̧äÿ ¬̋ÊáÊ◊Êfl≥ÿ ‚êÿ∑̃§Ô ‚ Ã¢ ¬⁄¢U ¬ÈL§·◊È¬ÒÁÃ ÁŒ√ÿ◊̃ÔÔÔUH 10H

¬˝ÿÊáÊ∑§Ê∂UÔ (even) at the hour of departure (from this world); ◊Ÿ‚Ê •ø∂UŸ (contemplating
on God) with an unshaken mind; ÷ÄàÿÊ ÿÈQ§— full of devotion; ÿÊª’∂UŸ by dint of Yoga;
ø then; ∞fl verily; ÷˝ÈflÊ— ◊äÿ in the space between the two eyebrows; ¬˝ÊáÊ◊˜Ô the life-breath;
•Êfl≥ÿ holding; ‚êÿ∑˜§ firmly; ‚— he; Ã◊˜Ô that; ¬⁄U◊Ỗ supreme; ¬ÈL§·◊Ỗ Being; ©U¬ÒÁÃ attains;
ÁŒ√ÿ◊Ỗ divine.

Having by the power of Yoga firmly held the life-breath in the space between the
two eyebrows even at the time of death, and then contemplating on God with a steadfast
mind, full of devotion, he reaches verily that supreme divine Puru¶a (God).      (10)

* The ›vetµa‹vatara Upani¶ad contains a Mantra which bears a close resemblance with this verse.
It runs as follows:ó

flŒÊ„U◊Ã¢ ¬ÈL§·¢ ◊„UÊãÃ◊ÊÁŒàÿfláÊZ Ã◊‚— ¬⁄USÃÊÃ˜Ô–
Ã◊fl ÁflÁŒàflÊÁÃ◊ÎàÿÈ◊ÁÃ ŸÊãÿ— ¬ãÕÊ ÁfllÃ˘ÿŸÊÿH (III.8)

ìI know that great Being who is refulgent like the sun and far beyond the darkness of ignorance.
It is only by knowing Him that one is able to transcend death; there is no other way to attain Godî.

† ‚Ê ¬⁄UÊŸÈ⁄UÁQ§⁄UËE⁄U– (SµåƒŒilya-Sµutras, 2)
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are known by the names of Indu, Bodhin∂,
Nåda, Ardhacandrikå, Mahånåda, Kalå
(embodying the sun, moon and fire) and
Unman∂. Reaching the Unman∂ sheath through
the vital airs, the J∂va realises the Supreme
Puru¶a or God. There is no compulsory rebirth
for him now. Either he does not take birth at
all, or even if he does so he comes to this
world of his own accord, or by the will of
God, for the good of the world.

The process of this Sådhanå can be learnt
only by direct instruction from a master who
has practical knowledge of Yoga. None should

make any attempt to practise it merely with
the help of books; for such an attempt is
calculated to do more harm than good.

With reference to mind the word ëAcalaí
has been used in the same sense here as
ëNånyagåmin, in verse 8 of this chapter. In
other words, a mind which when once fixed
on the object of meditation remains rooted
there and does not deviate in the least is
called ëAcalaí (VI.19).

The supreme divine Puru¶a referred to
in this verse is the same as has been
described in verses 8 and 9 above.

Only those great men of wisdom who
are knowers of the Veda can speak something
about that Brahma; no one else is entitled
to do so. They tell us that Brahma is
ëIndestructibleí; in other words, it is that
great Reality which never undergoes loss
or diminution in any shape or form in
any circumstance, and whichever remains
immortal, absolute and unchanged. The
Lord is speaking here of the same unmanifest
Indestructible whose worship is mentioned
in XII.3.

That which imparts the knowledge of
God is called the Veda. This Veda has been
handed down to us in the form of the four
Sa≈hitås or collections of hymns and the
exegetic literature known as the Bråhmaƒas,
such as Aitareya etc. The life and centre of
the Veda is the supreme Brahma or Oversoul.
He is the meaning of the Veda. The great
men of wisdom who know this meaning and
knowing it strive ceaselessly for its realization,
and ultimately succeed in realizing it,óthey
alone are the true knowers of the Veda.

Verse 5 made a brief reference to the destiny of an ordinary person who dies with
the thought of God uppermost in his mind. Verses 8 and 10 then described the final state
of Yog∂s who meditate on the formless transcendent unmanifest aspect of God with
attributes, known as Adhiyaj¤a. And now, while devoting verses 11 to 13 to a description
of the final state of Yog∂s who worship the supreme indestructible absolute formless Brahma,
the Lord first of all glorifies that Brahma and undertakes to speak about Him.

ÿŒˇÊ⁄¢U flŒÁflŒÊ flŒÁãÃ Áfl≥ÊÁãÃ ÿlÃÿÊ flËÃ⁄UÊªÊ—Ô–
ÿÁŒë¿UãÃÊ ’˝rÊÔøÿZ ø⁄UÁãÃ ÃûÊ ¬Œ¢ ‚æ˜UÔªÔ̋„UáÊ ¬˝flˇÿÔÔÔUH 11H

ÿÃỖ which; •ˇÊ⁄U◊Ỗ the Indestructible; flŒÁflŒ— the knowers of the Veda; flŒÁãÃ term (as);
Áfl≥ÊÁãÃ enter; ÿÃ˜Ô which; ÿÃÿ— striving recluses; flËÃ⁄UÊªÊ— free from passion; ÿÃ˜Ô which; ßë¿UãÃ—
desiring; ’˝rÊÔøÿ¸◊˜Ô celibacy; ø⁄UÁãÃ (they) practise; ÃÃ˜Ô that; Ã to you; ¬Œ◊Ỗ (supreme) state;
‚æ˜UÔª˝ÔU„UáÊ with brevity; ¬˝flˇÿ (I) shall speak of.

I shall tell you briefly about that Supreme goal (viz., God who is an embodiment
of Truth, Knowledge and Bliss), which the knowers of the Veda term as the
Indestructible, which striving recluses free from passion merge into, and desiring
which the celibates practise Brahmacarya.                                            (11)
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The word ëYataya¨í here refers to those
recluses who are men of strong dispassion
qualified for God-realization, established
in Brahma and possessed of spiritual
qualifications of high order.

The word ëVi‹antií (enter) in this verse
has not been used in the sense that we speak
of entering a house or apartment from without.
It denotes the process of identification, which
represents the climax of Sådhana. Brahma or
God, being our own Self, is ever present
with us. Our error or misconception lies in
mistaking that which is already attained as
something unattained. The removal of this
misconception or ignorance is what is meant
by entering in God.

Etymologically speaking, ëBrahmacaryaí
means to live and move in Brahma, or to
walk in the path leading to Brahma, i.e., to
follow practices which may enable one to
advance on the Godward path. It is such
practices that are termed as the rule of
conduct laid down for a ëBrahmacår∂í,* and
which form part of the obligatory duties
attaching to the stage of Brahmacarya or
student life, and must be followed by all
Sådhakas to the best of their ability and
according to their own circumstances.

The basic principle of Brahmacarya is
conservation and purification of the generative
fluid. This greatly helps God-realization

through the eradication of desires. The semen
of those who have taken a vow of perpetual
celibacy and have turned its flow upwards
does not take a downward course under any
circumstance whatsoever; that is why they
advance easily on the path leading to God-
realization. At a lower rung of the ladder stand
those whose generative fluid does have a
downward flow, but who manage to conserve
it by wholly abstaining from sexual  indulgence
in thought, word and deed. This too is
tantamount to Brahmacarya. With reference
to this latter the GaruŒa-Puråƒa says:ó

ìAbstaining from sex-indulgence in
thought, word and deed everywhere, at
every time and under all circumstances is
called Brahmacarya.î†

The institution of Å‹ramas too has God-
realization for its object. Brahmacarya is the
first of the four Å‹ramas. It is incumbent on
those who belong to this Å‹rama to observe
the rules of Brahmacarya with scrupulous
care. It is, therefore, that the Lord says,
ìDesirous of attaining Brahma, the celibates
practise Brahmacarya.î

The Lord undertakes in this verse to
tell Arjuna something about the supreme
Brahma or Oversoul referred to above, viz.,
ìwho that Brahma is, and through what kind
of practice followed at the time of death can
one realize Him.î‡

The next two verses actually describe what the preceding verse promised to tell.

‚fl¸mÊ⁄UÊÁáÊ ‚¢ÿêÿ ◊ŸÊ NUÁŒ ÁŸL§äÿ øÔ–
◊ÍäãÿȨ̂œÊÿÊà◊Ÿ— ¬̋ÊáÊ◊ÊÁSÕÃÊ ÿÊªœÊ⁄UáÊÊ◊̃ÔÔÔÔUH 12H

* Vide commentary on VI.14
† ∑§◊¸áÊÊ ◊Ÿ‚Ê flÊøÊ ‚flÊ¸flSÕÊ‚È ‚fl¸ŒÊ– ‚fl¸òÊ ◊ÒÕÈŸàÿÊªÊ ’˝rÊÔøÿZ ¬˝øˇÿÃH (238.6)
‡ The Ka¢hopani¶ad also contains a Mantra which is analogous to the above verse:ó

‚fl¸ flŒÊ ÿà¬Œ◊Ê◊ŸÁãÃ Ã¬ÊöÔÁ‚ ‚flÊ¸ÁáÊ ø ÿmŒÁãÃ–
ÿÁŒë¿UãÃÊ ’˝rÊÔøÿZ ø⁄UÁãÃ ÃûÊ ¬Œ¢ ‚¢ª˝„UáÊ ’˝flËêÿÊÁ◊àÿÃÃ˜ÔH (I.ii.15)

ìI shall briefly tell you about the goal which all the Vedas proclaim, nay, which all austerities are
declared as leading to, and seeking which celibates observe the vow of Brahmacarya. Om is the word
for that stateî.
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The five senses of perception, viz., the
sense of hearing etc., and the five organs of
action, such as the organ of speech etc.,ó
these are the ten media for contacting worldly
objects; hence they are termed as doors.
Besides these, the different centres in the
body which are the seats of these senses and
organs are also called doors. Withdrawing
these from external objects, that is, suspending
all their functions such as hearing etc., and
at the same time controlling all their seats,
the senses should be turned inwards. This
is what is meant by closing the doors of the
senses. The process is known as Pratyåhåra
in the terminology of Yoga.

Situated between the navel and the
throat, the heart has been compared to a
lotus, and is supposed to be the seat of the
mind and the vital airs. Emptied of all
thoughts, the ever-wandering mind is confined
within the region of the heart. The process
is described in the verse as ëfixing the mind
in the heart.í

After fixing the mind in the heart, the
vital airs have to be raised upwards through
an ascending nerve, and placed in the head.
In course of this process the mind too

follows the breath, and gets fixed in the
head. This very process is termed in the
Science of Yoga as ëDhåraƒåí.

Restraining the senses as laid down
above, and fixing the mind and the vital airs
firmly in the head is the same as remaining
steadfast in Yogic concentration. The use of
the word ëAtmana¨í before ëYogadhåraƒåmí
is intended to convey that the mind has to
be concentrated on God, and not on any
other deity or Nature.

The word Om is an appellation of the
indestructible supreme Reality or God, who
is one without a second; and the name and
the object named being recognized as
essentially one, it is quite in the fitness of
things to speak of Om as the one ëindestructible
syllableí and also as Brahma (vide. X.25).
The Ka¢hopani¶ad also says:ó

ìThis indestructible syllable is Brahma,
this indestructible syllable is the supreme.
Knowing this very syllable man is able to
attain whatever he may like to have.î*

It may be asked here: How can it be
possible for one to utter the word Om when
all the senses, including the organ of speech
as well as the mind have been restrained and

•ÊÁ◊àÿ∑§ÊˇÊ⁄¢U ’˝rÊÔ √ÿÊ„U⁄Uã◊Ê◊ŸÈS◊⁄UŸ˜Ô–
ÿ— ¬˝ÿÊÁÃ àÿ¡ãŒ„¢U ‚ ÿÊÁÃ ¬⁄U◊Ê¢ ªÁÃ◊ỖUH 13H

‚fl¸mÊ⁄UÊÁáÊ all the doors (of the senses); ‚¢ÿêÿ having closed; ◊Ÿ— the Mind; NUÁŒ within
(the cavity of) the heart; ÁŸL§äÿ firmly holding; ø and; ◊ÍÁä¸Ÿ in the head; •ÊœÊÿ fixing; •Êà◊Ÿ—
on God; ¬˝ÊáÊ◊Ỗ the life-breath; •ÊÁSÕÃ— remaining steadfast in; ÿÊªœÊ⁄UáÊÊ◊Ỗ Yogic concentration;
•Ê◊˜Ô Om (the sacred Praƒava or ever new appellation of God); ßÁÃ this; ∞∑§ÊˇÊ⁄U◊Ỗ ’˝rÊÔ the
one indestructible Brahma (God); √ÿÊ„U⁄UŸỖ uttering; ◊Ê◊Ỗ Me (the Absolute); •ŸÈS◊⁄UŸỖ meditating
on; ÿ— who; ¬˝ÿÊÁÃ departs (from this world); àÿ¡ŸỖÔ leaving; Œ„U◊Ỗ the body; ‚— he; ÿÊÁÃ reaches;
¬⁄U◊Ê◊Ỗ ªÁÃ◊Ỗ the highest goal.

Having controlled all the senses, and firmly holding the mind in the cavity of
the heart, and then drawing the life-breath to the head, and thus remaining steadfast
in Yogic concentration on God, he who leaves the body and departs uttering the
one Indestructible Brahma, OÀ, and dwelling on Me in My absolute aspect, reaches
the supreme goal.  (12-13)

* ∞ÃhKflÊˇÊ⁄¢U ’˝rÊÔ ∞ÃhKflÊˇÊ⁄¢ ¬⁄U◊˜Ô– ∞ÃhKflÊˇÊ⁄¢ ôÊÊàflÊ ÿÊ ÿÁŒë¿UÁÃ ÃSÿ ÃÃ˜ÔH (I.ii.16)
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the vital airs have been fixed in the head? Our
answer to this is that the verse does not insist
on vocal utterance. Utterance here means
utterance by the mind.

As the verse refers to the last moments
of the Yog∂ who follows the path of
Knowledge, the word ëMåmí here stands for
the absolute formless Brahma, the embodiment
of Truth, Knowledge and Bliss. Just as by
declaring in verse 4 that He Himself is
Adhiyaj¤a in this body, the Lord has shown
His identity with the Adhiyaj¤a aspect of God;
even so, He has used the word ëMåmí in this
context to bring out His identity with Brahma.

One should not wonder here how to
carry on together the mental repetition of OÀ
as well as meditation on Brahma, the meaning
of OÀ. For it is certainly within the power of
the mind to carry on both the practices
together. It is a common experience that even
though externally engaged in a particular
activity, people are mentally busy with other
thoughts as well besides those pertaining to
the work in hand. There are very few people
who, when externally engaged in a particular
action uninterruptedly, think of nothing else
than the action itself. Nay, often it so happens
that though externally speaking or doing one
thing man is revolving just the opposite thing
in his mind side by side with the thought of
his external occupation. When one experiences
no difficulty in this, why should there be any
difficulty in carrying on in a lonely place
mental repetition of the appellation of God,
viz., OÀ, side by side with meditation on God
Himself? Mental repetition of the Name
should, on the other hand, prove helpful in
fixing oneís thought on the object named. The
great sage Pata¤jali too says that till the stage
of what is called Savikalpa Samådhi, the
distinction of word, its meaning and the
consciousness of its meaning persists in the
mind (vide Yoga Sµutras I.41). Hence it is but

natural that a thought of the name of the object
meditated upon should exist in the mind side
by side with that of the object itself. Pata¤jali
says:óìThe sacred syllable OÀ (also called
Praƒava) is the name of God. Repetition of
this Name and meditation on the object
signified by it, viz., God, should be carried on
together.î (ÃSÿ flÊø∑§— ¬˝áÊfl—– ÃîÊ¬SÃŒÕ¸÷ÊflŸ◊Ỗ–
Ibid, II.27-58).

Realization of the absolute, formless
Brahma as identical with oneself is what is
meant by ëreaching the supreme goal, in this
verse. Lasting freedom from the cycle of births
and deaths, attainment of liberation or Mok¶a
and realization of ëNirvåƒa Brahmaí are only
different names for this supreme state.

In verses 8 to 10 above the object of
worship, viz., the supreme Puru¶a, has been
described as omniscient, the ruler and sustainer
of all, and self-luminous like the sun. All
these are divine attributes of the all-pervading
God. Verses 11 to 13, however, mention no
such attribute as may present any difficulty
in treating them as dealing with the absolute,
formless Brahma. Moreover, in the former
verses the worshipper has been characterized
as ëfull of devotioní, which indicates that the
mode of worship referred to therein is the
one in which the worshipper and the object
of worship are held as different, and realization
of the supreme divine Puru¶a or God with
attributes has been declared to be the reward
of his worship. In these verses, however, the
subject of discussion being the mode of
worship in which the worshipper and the
worshipped are one, no such qualification
has been used with reference to the
worshipper, and attainment of the supreme
goal (absolute Brahma) has been declared to
be the fruit of his worship. Over and above
this, verse 11 also undertakes to broach a
new subject. At the same time, if all the six
verses are treated as dealing with one subject,
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the references to Yoga contained in them
should have to be regarded as suffering from
the defect of repetition. All these arguments

seem to establish conclusively that the six
verses referred to above deal with two
subjects and not one.

remembrance here consists in constantly and
repeatedly dwelling on a mental image of His
divine form or on His divine names, virtues,
glory and sports etc.

When the love-intoxicated devotee who
remembers the Lord with exclusive devotion
can no longer bear his separation from Him,
the Lord too begins to feel His separation
from the devotee unbearable. For His vow is:
ìHowsoever men approach Me, even so do
I seek them.î (IV.11) And when God Himself
longs to meet the devotee, who can stand in
His way? That is why the verse says that
God is easily attainable by such a devotee.

But the question is, ìIs it an easy thing
to be in constant thought of the Lord at all
times?î Our answer to this question is that
for one who is possessed of reverence and
love for God and the God-realized saints,
and who firmly believes that by constantly

He whose mind having lost all
attraction for everything else remains constantly
and lovingly attached to God alone, who is
the repository of supreme Love,
is one who is said to be possessed of
ëan undivided mindí. The word ëSatatamí
indicates that remembrance of God should
go on uninterruptedly without even a
momentís break; and the word ëNitya‹a¨í
shows that such uninterrupted remembrance
should be carried on throughout oneís life
without a dayís respite.

The verse speaks of constant remembrance
of God with a heart full of love, and contains
expressions like ëIí and ëheí which are indicative
of distinction between the worshipper and the
object of worship. Therefore, the word ëMåmí
or ëMeí used in it stands for Bhagavån ›r∂ Kæ¶ƒa,
the Supreme Person, who is an embodiment
of Divinity with attributes. And even so

The modes of practice followed at the hour of death by the Yog∂s who worship the
formless God with attributes and the absolute formless Brahma respectively have been
thus described with their fruits; but such practice during the last moments can be followed
only by those who have brought their mind under control through previous practice of
Yoga. For an ordinary man it is most difficult to fix the mind as laid down above at
the last moment either on the unmanifest Divinity with attributes, or on the absolute formless
Brahma. Under such circumstances one is naturally led to enquire an easy way to God-
realizaiton. To this the Lord now replies that constant and uninterrupted thought of God
is an easy way to His realization.

•ŸãÿøÃÊ— ‚ÃÃ¢ ÿÊ ◊Ê¢ S◊⁄UÁÃ ÁŸàÿ≥Ê—Ô–
ÃSÿÊ„¢U ‚È∂U÷— ¬ÊÕ¸ ÁŸàÿÿÈQ§Sÿ ÿÊÁªŸ—ÔUH 14H

•ŸãÿøÃÊ— not thinking of anyone else; ‚ÃÃ◊Ỗ continuously; ÿ— who; ◊Ê◊Ỗ Me (the supreme
Person); S◊⁄UÁÃ thinks of; ÁŸàÿ≥Ê— always; ÃSÿ to that; •„U◊Ỗ I; ‚È∂U÷— easily attainable; ¬ÊÕ¸ O son of
Pæthå (Kunt∂), Arjuna; ÁŸàÿÿÈQ§Sÿ ever absorbed in Me; ÿÊÁªŸ— Yog∂.

Arjuna, whosoever always and constantly thinks of Me with undivided mind,
to that Yog∂ ever absorbed in Me I am easily attainable.                   (14)
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remembering God at all times one can easily
attain Him, it is no doubt easy to be in
constant thought of the Lord through His
grace. But it is certainly difficult for one who

lacks faith and love, who has no knowledge
of Godís virtues and glory, and who does
not enjoy the privilege of being in touch with
a God-realized saint.

becomes a source of sorrow when either it
ceases to be, or when he himself is forced to
part with it. Besides this, the sense of
imperfection attaching to all objects and states
of existence and the fear of destruction attendant
upon them all, is a perennial source of pain.
Sins committed through attachment in the
course of accumulation and enjoyment of
objects which appear delightful also lead to
various forms of suffering and tortures in
hell. Rebirth being thus full of sorrow and
sorrow alone from the time of entering the
womb till death, it has been characterized as
the abode of sorrow; and contact with the
various species of life and the enjoyments
obtained therein being transient, it has been
further described as transitory by nature.

The great souls referred to above are
no more subjected to rebirth only because
those devotees, possessed of exclusive love
for God, succeed in realizing Him. The rule
is that he who is once able to realize God,
who is an endless ocean of all joys and the
supreme support and asylum of all, and who
is also called the Supreme Spirit or the
Supreme Person, is never and under no
circumstance disunited from Him. That is
why the Lord says that after God-realization
one is no more subjected to rebirth.

Through constant practice of adoration
and meditation carried on with utmost faith
and love when the Sådhaka reaches the
climax of Sådhanå, after attaining which no
Sådhanå remains to be done, and the Sådhaka
immediately obtains direct perception of
God, he is said to have reached the ëhighest
perfection.í And the term ëMahåtmåna¨í
(great souls) has been used with reference
to those enlightened devotees who have
reached this state of perfection.

The transmigration of an individual soul
from one species of life to another, under the
impulse of Karma, cannot cease till he has
attained God. This transmigration of a soul
under the impulse of Karma is called rebirth.
And there is no species of life whatsoever
which is not full of sorrow and transient.
Death itself is a positive proof of the
transitoriness of life, but even of such objects
with which we come in contact during our
life, there is none which ever remains the
same, and contact with which may last for
ever. That which appears agreeable today,
becomes disagreeable tomorrow when its
present form undergoes some change, or when
our mental attitude towards the same is
changed. Even that which man regards as
positively conducive to happiness in life

By declaring in the next verse that God-realized souls are never born again, the
Lord now reveals that a God-realized saint is never disunited from God.

◊Ê◊È¬àÿ ¬ÈŸ¡¸ã◊ ŒÈ—πÊ∂Uÿ◊≥ÊÊEÃ◊˜ÔÔ–
ŸÊ¬AÈflÁãÃ ◊„UÊà◊ÊŸ— ‚¢Á‚Áh¢ ¬⁄U◊Ê¢ ªÃÊ—ÔUH 15H

◊Ê◊˜Ô Me; ©U¬àÿ having come to; ¬ÈŸ¡¸ã◊ rebirth; ŒÈ—πÊ∂Uÿ◊˜Ô the abode of sorrow; •≥ÊÊEÃ◊Ỗ
transitory; Ÿ not; •Ê¬AÈflÁãÃ are subjected to; ◊„UÊà◊ÊŸ— great souls; ‚¢Á‚Áh◊Ỗ perfection; ¬⁄U◊Ê◊˜Ô
the highest; ªÃÊ— having attained.

Great souls, who have attained the highest perfection, having come to Me, are no
more subject to rebirth, which is the abode of sorrow, and transient by nature. (15)
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Brahmå is the name of the fourfaced deity
who taking his birth from the lotus in the
navel of God, at the beginning of creation
brings forth the entire universe. He is known
as prajåpati, Hiraƒyagarbha and Sµutråtmå as
well. It is he who has been referred to as the
ëAdhidaivaí in verse 4 of this chapter. The
heavenly region where he has his abode and
which forms the uppermost limit of this material
universe is known as the ëBrahmalokaí or
ëBrahmabhuvanaí. The word ëLokå¨í covers

all the divisions of the universe, higher as
well as lower, such as Bhµu¨í Bhuva¨, Sva¨,
Atala, Vitala and so on, which are presided
over by so many celestial regents or guardians
known as Lokapålas.

Worlds which are by their very nature
liable to disappear with the dissolution of the
universe and to appear again at the beginning
of every creation, and the inhabitants of
which are subject to rebirth, are called
ëpunaråvartina¨í.

The statement that great souls who have realized God are never reborn, indicates
that other souls are subject to rebirth. Therefore, one is naturally tempted to enquire up
to what limit J∂vas are compelled to return even after reaching it. In reply to this, the
Lord says:

•Ê’˝rÊÔ÷ÈflŸÊÀ∂Ê∑§Ê— ¬ÈŸ⁄UÊflÌÃŸÊ˘¡È¸ŸUÔÔ–
◊Ê◊È¬àÿ ÃÈ ∑§ÊÒãÃÿ ¬ÈŸ¡¸ã◊ Ÿ ÁfllÃÔUH 16H

•Ê’˝rÊÔ÷ÈflŸÊÃỖ from the heavenly realm of Brahmå (the Creator) downwards; ∂UÊ∑§Ê— (all)
the worlds; ¬ÈŸ⁄UÊflÌÃŸ— liable to appear and reappear; •¡È¸Ÿ O Arjuna; ◊Ê◊Ỗ Me; ©U¬àÿ reaching;
ÃÈ but; ∑§ÊÒãÃÿ O son of Kunt∂; ¬ÈŸ¡¸ã◊ rebirth; Ÿ not; ÁfllÃÔU there is.

Arjuna, all the worlds from Brahmaloka (the heavenly realm of the Creator,
Brahmå) downwards are liable to birth and rebirth. But, O son of Kunt∂, on attaining
Me there is no rebirth. (For, while I am beyond Time, regions like Brahmaloka,
being conditioned by time, are transitory.)  (16)

The statement that all the worlds from Brahmaloka downwards are liable to appear
and disappear raises the question: What is it that renders them liable to appearance and
disappearance? Anticipating this question the Lord now proceeds to establish the transitory
nature of all the worlds by stating the duration of Brahmåís day and night.

‚„UdÿÈª¬ÿ¸ãÃ◊„Uÿ¸Œ˜’˝rÊÔáÊÊ ÁflŒÈ—UÔÔ–
⁄UÊÁòÊ¢ ÿÈª‚„UdÊãÃÊ¢ Ã˘„UÊ⁄UÊòÊÁflŒÊ ¡ŸÊ—UH 17H

‚„UdÿÈª¬ÿ¸ãÃ◊Ỗ as covering a thousand Mahåyugas; •„U— (is) the day; ÿÃ˜Ô (that) which;
’˝rÊÔáÊ— of Brahmå (the Creator); ÁflŒÈ— (who) know (from realization); ⁄UÊÁòÊ◊Ỗ (and so his)
night; ÿÈª‚„UdÊãÃÊ◊Ỗ as extending to a thousand Mahåyugas; Ã those; •„UÊ⁄UÊòÊÁflŒ— (are) knowers
of (the reality about) Time; ¡ŸÊ— Yog∂s.

Those Yog∂s who know from realization Brahmåís day as covering a thousand
Mahåyugas, and so his night as extending to another thousand Mahåyugas, know
the reality about Time.                                                  (17)
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The word ëYugaí in this verse stands
for a ëcelestial Yugaí, which consists of one
set of the four earthly Yugas, viz., Satyayuga,
Tretå, Dvåpara and Kali. The measure of
time of the celestial is reckoned as 360 times
longer than the measure obtaining on the
earth. In other words, a day and night of
twenty-four hours of the celestials is equivalent
to one terrestrial year; one celestial month
consists of thirty earthly years, and three
hundred and sixty earthly years constitute
one celestial year. Twelve thousand such
celestial years go to form a ëcelestial Yugaí.
It is also called a ëMahåyugaí or ëCaturyug∂í
which consists of 12000x360 or 43,20,000
human years. According to the celestial measure,
every Kaliyuga extends to twelve hundred
years, every Dvåpara consists of two thousand
four hundred years, each Tretå lasts for three
thousand six hundred years, and each
Satyayuga runs for four thousand eight hundred
years. The aggregate of these four Yugas
comes to 12,000 years. This constitutes a
celestial Yuga. Thousand such celestial Yugas
go to make a day of Brahmå, and the same
number of Yugas constitute his night.
Reckoned in human years the duration of the
different Yugas is as follows:ó
Kaliyugaó1200x360 or 4,32,000 years
Dvåparaó2400x360 or 8,64,000 years

(Twice as much as Kaliyuga)
Tretåó3600x360 or 12,96,000 years

(Three times as much as Kaliyuga)
Satyayugaó4800x360 or 17,28,000 years

(Four times as much as Kaliyuga)
Totaló12000x360 or 43,20,000 years.

The above figure represents one celestial
Yuga. Thousand such celestial Yugas or
4,32,00,00,000 human years go to make a
day of Brahmå, and his night also is of the
same length. The subject has been fully dealt

with in verses 64 to 73 of chapter I of
Manusmæti (the Code of Manu). The day of
Brahmå is known as a ëKalpaí (cycle) or
ëSargaí (the period of creation) and the night
as ëPralayaí or dissolution. Thirty rounds of
such days and nights taken together make
one Brahmic month, twelve such months
make one Brahmic year, and hundred such
years constitute the span of Brahmåís life.
By stating the duration of Brahmåís day and
night, the Lord indicates that even Brahmåís
life and abode are thus finite and limited by
time; hence they are also transient. When
such is the case with the life and abode of
Brahmå, there is no wonder that the
worlds lower than the Brahmaloka and the
bodies of beings inhabiting them should be
transient.

Having come to know the duration of
Brahmåís day and night, man becomes
cognizant of the transitory character of
Brahmaloka as well as of all the worlds
enclosed within its circle. He then comes
to realize that when the worlds themselves
are transitory, the enjoyments obtained
therein should be much more fleeting and
perishable. And that which is transitory and
perishable can never bring lasting happiness.
Therefore, it is the height of folly to get
attached to enjoyments of this world and the
next and strive to obtain them, and to fritter
away the human existence by indulging in
frivolities. The span of a manís life is very
short. Therefore wisdom lies in devoting
oneself to the remembrance of God with a
heart full of love, and realizing Him at the
earliest moment, wherein lies the fruition of
human existence. And he alone who realizes
this knows the truth about Time in the form
of day and night, and makes the best use
of his valuable time.

Showing thus the length of Brahmåís day and night, the Lord now tells us of the
repeated appearance of all embodied beings at the coming of each such day and of their
dissolution at each such nightfall, thereby revealing their transitory character.
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The word ëVyaktií stands for that which
is perceived by the mind and senses. All
embodied beings can be so perceived.
Therefore, the word ëVyaktaya¨í qualified
by the adjective ëSarvå¨í denotes all embodied
beings that are manifest, no matter whether
they are gods, human beings, manes, beasts,
birds or any other creatures.

The word ëAvyaktaí (Unmanifest) here
refers to the lower Prakæti of God in its subtle
state, also known as the subtle body of
Brahmå, that is the state anterior to the
evolution of the five gross elements.

At the commencement of Brahmåís
day, that is to say, when Brahmå emerges
from the state of deep sleep and enters the
waking life, there appears a change in the
subtle state of Prakæti, which assumes a gross
form, and all embodied beings become
connected in different ways with that gross
form of Prakæti according to their respective
Karma. This is what has been spoken of in
this verse as the emanation of all embodied
beings from the unmanifest.

At the end of a thousand celestial Yugas,
when Brahmå passes from the awakened state
to a state of deep sleep, that marks the
commencement of the cosmic night. At that
time Prakæti gives up its gross form and reverts
to the subtle state and all embodied beings,

being deprived of their gross bodies, get
embedded into the subtle state of Prakæti. This
is what is meant by the merging of all embodied
beings in the  subtle body of Brahmå, known
as the Unmanifest. The soul itself, being unborn
and imperishable, does not in reality go through
the process of emanation and dissolution.
Therefore, the emanation of beings in this
context should be construed to mean the
crystallization of the subtle element of Prakæti,
connected with the beings rooted in Prakæti,
into the gross form, and their dissolution should
be taken to mean the melting of the gross
forms back into the subtle state.

The ëUnmanifestí referred to in this
verse as the subtle state of Prakæti or Matter
is essentially the same as the Prakæti mentioned
in verses 7 and 8 of Chapter IX. Only they
represent two different phases of the same
substance. In other words, the ëUnmanifestí
mentioned in this verse stands for the ëAparåí
or lower Prakæti which has been shown in
VII.4 as eightfold divided. Verses 7 and 8
of Chapter IX, on the other hand, speak of
Prakæti or Matter in its primordial and
indescribable state prior to its division into
eight forms. The same primordial Prakæti,
when it passes from the causal to the subtle
state, comes to be known as the ëAparåí or
lower Prakæti with its eight divisions.

•√ÿQ§ÊŒỖ√ÿQ§ÿ— ‚flÊ¸— ¬˝÷flãàÿ„U⁄UÊª◊UÔÔ–
⁄UÊòÿÊª◊ ¬˝∂UËÿãÃ ÃòÊÒflÊ√ÿQ§‚ÜôÊ∑§ÔUH 18H

•√ÿQ§ÊÃỖ from the Unmanifest (i.e., Brahmåís subtle body); √ÿQ§ÿ—Ô embodied beings
(both sentient and insentient); ‚flÊ¸— all; ¬˝÷flÁãÃ emanate; •„U⁄UÊª◊ at the coming of the cosmic
day; ⁄UÊòÿÊª◊ (and) at the cosmic nightfall; ¬˝∂UËÿãÃ merge; ÃòÊ into that; ∞fl alone; •√ÿQ§‚ÜôÊ∑§
subtle body of Brahmå, known as the Unmanifest.

All embodied beings emanate from the Unmanifest (i.e., Brahmåís subtle body)
at the coming of the cosmic day; at the cosmic nightfall they merge into the same
subtle body of Brahmå, known as the Unmanifest.                         (18)

Even though at the commencement of Brahmåís night all beings get dissolved into
the Unmanifest, they do not attain immunity from rebirth till they succeed in realizing
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The word ëBhµutagråma¨í in this verse
stands for living beings in general including
both sentient and insentient creatures. The
qualifying words ëSa¨í, ëEvaí and ëAyamí
used with reference to the same show that
the selfsame beings who merge in the
Unmanifest at the cosmic nightfall, and who
have been referred to in the preceding verse
as ëSarvå¨ Vyaktaya¨í, rise again at the
cosmic dawn. Their merging into the
Unmanifest neither brings them liberation
nor does it bring about the cessation of their
separate existence. That is why immediately
after the period of the cosmic night ends,
they all manifest themselves, obtaining physical
bodies suited to their respective qualities and
karmas. The Lord says that the multitude of
beings, both sentient and insentient, which
thus repeatedly merge into the Unmanifest
and then emanate from it again and again,
and which are directly visible to us, are ever
the same; these have not newly appeared.

By using the word ëBhµutvåí twice in
the verse, the Lord shows that the processes
of emanation of beings from the Unmanifest
and their merging into the same have gone
on repeatedly from time without beginning.
Even on the completion of Brahmåís life of
a hundred years reckoned according to his
measure, when the gross body of Brahmå

too gets dissolved into primordial Prakæti,
and along with him all embodied beings also
merge into the same, this circuit of their
appearance and disappearance does not come
to an end. They continue to appear and
disappear even after that (IX.8). So long as
an embodied being does not realize God, he
will thus continue to emanate from Prakæti
and merge into her again and again.

The adjective ëAva‹a¨í qualifies
ëBhµutagråma¨í. He who is subject to another,
and is not free, is said to be ëAva‹a¨í. All
embodied beings emanating from the
Unmanifest and again merging into the
Unmanifest are subject to their own individual
nature, which is a product of their respective
traits and karmas existing from time without
beginning. Being subject to such nature, each
being is compelled to undergo repeated births
and deaths. That is why in XIII.21 the Lord
says that it is the soul bound by Prakæti who
enjoys the guƒas born of Prakæti in the form
of pleasure and pain, and that it is his
association with Prakæti which is responsible
for his birth in higher and lower species. This
makes it clear that the soul, while reaching
beyond the realm of Prakæti, succeeds in
realizing God, does not take birth again.

It may be asked here: Who is it that
ordains with due precision and care the

God, and continue to revolve in the whirligig of births and deaths. In order to show this,
the Lord says:

÷ÍÃª˝Ê◊— ‚ ∞flÊÿ¢ ÷ÍàflÊ ÷ÍàflÊ ¬˝∂UËÿÃUÔÔ–
⁄UÊòÿÊª◊˘fl≥Ê— ¬ÊÕ¸ ¬˝÷flàÿ„U⁄UÊª◊ÔUH 19H

÷ÍÃª˝Ê◊— multitude of beings; ‚— ∞fl •ÿ◊Ỗ this selfsame; ÷ÍàflÊ ÷ÍàflÊ emanating again and
again; ¬˝∂UËÿÃ is dissolved; ⁄UÊòÿÊª◊ at the coming of the cosmic night; •fl≥Ê— under compulsion
of its nature; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ¬˝÷flÁÃ rises (again); •„U⁄UÊª◊ at the
commencement of the cosmic day.

Arjuna, this multitude of beings, being born again and again, is dissolved under
compulsion of its nature at the coming of the cosmic night, and rises again at the
commencement of the cosmic day.                                        (19)
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repeated birth of all embodied beings according
to their respective traits and karma: is
it Prakæti, God Himself or Brahmå (the
Creator)? Our answer to this question is
that there being reference to the day and
night of Brahmå in this as well as in the
preceding verses, it is to be understood that
it is Brahmå himself who brings forth beings
again and again clothing them with forms
appropriate to their respective traits and
karmas. At the end of the final dissolution,
when Brahmå has not yet come into being,

the act of creation is done by God Himself;
but after the birth of a new Brahmå, the
function of creation is carried on by him
alone.

The process of creation described in
verses 7 to 10 of Chapter IX and again in
verses 3 to 4 of Chapter XIV has reference
to the very first creation after the Final
Dissolution, whereas the process described
in these verses refers to the creation at the
commencement of a day of Brahmå and on
the termination of a Brahmic night.

The question now is: Is this Unmanifest, to which all beings return at the
commencement of a Brahmic night, and from which again they emanate at the beginning
of a Brahmic day, the highest truth or state? Or is there anything higher than this? In
reply to this possible query, the Lord says:

¬⁄USÃS◊ÊûÊÈ ÷ÊflÊ̆ ãÿÊ̆ √ÿQ§Ê̆ √ÿQ§Êà‚ŸÊÃŸ—ÔÔ–
ÿ— ‚ ‚fl¸·È ÷ÍÃcÊÈ Ÿ≥ÿà‚È Ÿ ÁflŸ≥ÿÁÃÔUH 20H

¬⁄U— much higher; ÃS◊ÊÃ˜Ô than this; ÃÈ even; ÷Êfl— Existence (there is); •ãÿ— yet another
(distinct); •√ÿQ§— unmanifest; •√ÿQ§ÊÃỖ Unmanifest; ‚ŸÊÃŸ— eternal; ÿ— which; ‚— that
(supreme divine Person); ‚fl¸·È ÷ÍÃcÊÈ Ÿ≥ÿà‚È with the destruction of all beings; Ÿ not; ÁflŸ≥ÿÁÃ
perishes.

Far beyond even this Unmanifest, there is yet another unmanifest Existence, that
Supreme Divine Person, who does not perish even though all beings perish. (20)

of the same class or category. While the former
is insentient, perishable and objective, this
latter ëUnmanifestí is the sentient, imperishable
subject. Besides, the latter Unmanifest is the
Lord, Controller and Supervisor of the former,
and therefore much superior to, and altogether
different from the same. It has been called
ëeternalí inasmuch as it has no beginning or
end.

ëAll beingsí in this verse stand for the
whole multitude of embodied beings, both
sentient and insentient, who appear during
Brahmåís day and disappear during his
night, including their mind, senses, bodies,
objects of enjoyment and abodes, etc. The
absorption of these beings, divested of their

The word ëAvyaktåtí taken together with
the demonstrative adjective ëTasmåtí, in this
verse, refers to the Unmanifest mentioned in
verse 18 above, in which all embodied beings
merge during a Brahmic night. Another
unmanifest Existence or Substance, distinct from
this, is the one spoken of in verse 4 of this chapter
as ëAdhiyaj¤aí, in verse 9 as the ëall wise eternal
Beingí etc., in verse 10 as the supreme Divine
Person, in verse 22 as the ëSupreme Personí,
and in IX.4 as the ëUnmanifest aspectí of God.
By calling this latter as ëhigherí than and
ëdifferentí from the former, the Lord establishes
its decided superiority to and diversity from the
former Unmanifest. That is to say, though both
these substances are ëUnmanifestí, they are not
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gross and subtle bodies, into the primordial
Prakæti, or undifferentiated Måyå, during the
Final Dissolution, is what has been spoken
of here as their destrution. Even at that time
the supreme Divine Puru¶a or God, who is
the supervisor of that Prakæti, and has been

referred to here as the eternal Unmanifest,
exists in His own glory, absorbing within
Himself all those beings together with Prakæti
itself. This is what is meant by the statement
that ìthis eternal Unmanifest does not perish,
even though all beings perish.î

Verses 8 and 10 declare realization of the supreme Divine Puru¶a as the fruit of
worship of the Adhiyaj¤a aspect of God; verse 13 similarly pronounces attainment of the
supreme goal as the reward of worship of the supreme indestructible Absolute; whereas
verse 14 holds out God-realization as the boon obtainable from the worship of Bhagavån
›r∂ Kæ¶ƒa or God with form and attributes. In order that the above three states of realization
may not be misconstrued as distinct from one another, the Lord while declaring their
oneness shows that after their realization there is no rebirth.

•√ÿQ§Ê˘ˇÊ⁄U ßàÿÈQ§SÃ◊Ê„ÈU— ¬⁄U◊Ê¢ ªÁÃ◊ỖÔÔ–

ÿ¢ ¬˝Êåÿ Ÿ ÁŸflÃ¸ãÃ ÃhÊ◊ ¬⁄U◊¢ ◊◊ÔUH 21H
•√ÿQ§— the Unmanifest; •ˇÊ⁄U— ßÁÃ as the Indestructible; ©UQ§— has been spoken of; Ã◊˜Ô

that; •Ê„ÈU— (they) call; ¬⁄U◊Ê◊Ỗ ªÁÃ◊Ỗ the supreme Goal; ÿ◊˜Ô (and) which (eternal Unmanifest);
¬˝Êåÿ attaining; Ÿ not; ÁŸflÃ¸ãÃ they return (to this mortal world); ÃÃ˜Ô that (is); œÊ◊ Abode
or State; ¬⁄U◊◊Ỗ supreme; ◊◊ My.

The same Unmanifest which has been spoken of as the Indestructible is also
called the Supreme Goal; that again is My supreme Abode, attaining which they
return not to this mortal world.                                                (21)

all knowledge and all bliss, and also divine
and sentient in character, is in reality identical
with God. Therefore, the ësupreme Abodeí
mentioned in this verse stands for the Lordís
eternal Abode, His very being and His divine
state. That is to say, there is no difference in
reality between the attainment of the eternal
Abode of God, of the divine state and of
God Himself. Similarly, there is no real
difference between the attainment of the
indestructible Unmanifest, of the supreme Goal
and of God. Diversity of fruit exists only in
the eyes of the Sådhakas following different
courses of discipline. It is therefore that the
fruit has been called by different names. There
being no essential difference between the
various fruits, they have been shown as identical
in the present verse.

The words ëUnmanifestí and
ëIndestructibleí, in this verse, stand for the
same ëAdhiyaj¤aí who has been referred to
as the ëeternal Unmanifestí in the preceding
verse, and as the ësupreme Divine Puru¶aí
in verse 10 of this chapter.

The words ësupreme Goalí denote the
state of liberation or final beatitude, which
is the highest object worth attaining, the
attainment of which leaves nothing to be
attained, and which brings the total cessation
of all forms of suffering as soon as it is
attained. Therefore, ësupreme Goalí stands
here for the absolute formless Divinity, the
embodiment of Truth, Knowledge and Bliss,
who is spoken of as the ësupreme
Indestructibleí. (Ch. VIII.13).

The eternal Abode of God, being all truth,
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Showing thus the identity of the eternal Unmanifest with the supreme Goal and the
supreme Abode, the Lord now proceeds to tell us the means of attaining that eternal
unmanifest supreme Puru¶a.

¬ÈL§·— ‚ ¬⁄U— ¬ÊÕ¸ ÷ÄàÿÊ ∂UèÿSàflŸãÿÿÊ–
ÿSÿÊãÃ—SÕÊÁŸ ÷ÍÃÊÁŸ ÿŸ ‚fl¸Á◊º¢ ÃÃ◊ỖÔUH 22H

¬ÈL§·— Puru¶a; ‚— that; ¬⁄U— (eternal unmanifest) supreme; ¬ÊÕ¸ O son of Pæthå (Kunt∂),
Arjuna; ÷ÄàÿÊ Devotion; ∂Uèÿ— (is) attainable; ÃÈ indeed; •ŸãÿÿÊ through exclusive; ÿSÿ
•ãÃ—SÕÊÁŸ residing in whom; ÷ÍÃÊÁŸ all beings; ÿŸ (and) by whom; ‚fl¸◊ỖÔ all this; ßŒ◊ ÃÃ◊Ỗ
(is) pervaded.

Arjuna, that eternal unmanifest Supreme Puru¶a in whom all beings abide, and
by whom all this is pervaded, is attainable only through exclusive Devotion.     (22)

Puru¶a has already been discussed in verses
8 to 10 above, it will be seen that there is some
difference between the subject matter of those
verses and that of the present verse. Whereas
the above verses merely deal with the practice
attained by Yog∂s at the hour of death with its
reward, the present verse speaks of exclusive
devotion which can be practised at all times
by all kinds of people, and of the realizaiton
of God through such practice. It is in order to
deal with this latter aspect of devotion that the
subject of that worship has been taken up again
for discussion in the present verse.

Exclusive devotion consists in
surrendering everything to the almighty
God, who sustains all and is the inner
witness of all, remaining supremely contented
at all times with His dispensation, and
constantly thinking of Him with undivided
love in every way. Realizing the virtues,
nature and essence of God through such
exclusive Devotion, the Sådhaka gets absorbed
in the object of his worship and speedily
attains the object of his existence by directly
perceiving Him. This is what is meant by
realizing God through exclusive devotion.

Just as the four elements of air, fire,
water and earth are part and parcel of ether,
which is their sole cause and substratum,
even so, the entire creation consisting of
sentient and insentient beings is part and
parcel of God, has emanated from God and
on God alone does it rest. This is what is
meant by the statement that all beings reside
in the supreme Puru¶a. Similarly, the statement
that ëall this is pervaded by the supreme
Puru¶aí should be understood to mean that
just as air, fire, water and earth are all pervaded
by ether, even so, the entire creation is pervaded
by God. This very idea has been elaborated
in verses 4, 5 and 6 of Chapter IX.

The ëSupreme Puru¶aí mentioned in this
verse stands for the all-pervading ëAdhiyaj¤aí
aspect of God. The formless God with
attributes, whose worship has been discussed
in verses 8, 9 and 10 of this chapter, and
the eternal Unmanifest referred to in verse
20 are just the same as this ëAdhiyaj¤aí. It
is in this aspect of God that all beings are
said to reside, and it is by Him alone that
all beings are spoken of as pervaded.

Although the worship of this unmanifest

In the course of His answer to the seventh question of Arjuna, the Lord clearly
explained how man realizes God at the last moment of his life. Incidentally He also
mentioned that without God-realization there is no escape for the J∂va from the round
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The word ëKålaí (time) here stands for
the path on which the deities presiding over
the different periods of time exercise their
authority within their respective limits. That
which has been spoken of as ëKålaí in this
verse, has been referred to as the ëbrightí and
the ëdarkí paths in the twenty-sixth, and as
the two Sætis (paths) in verse 27. Besides,
the words ëAgni¨í, ëJyoti¨í and ëDhµuma¨í
too do not represent divisions of time.
Therefore, it will not be correct to interpret
the word ëTatraí, appearing in verses 24 and
25, as referring to ëtimeí and it is quite in
order to construe ëKålaí in the sense of a
path falling within the jurisdiction of the
deities presiding over the different periods
of time.

Here it may be asked: When such is the
case, why do people consider it auspicious
for the deceased if one dies during the bright
fortnight and when the sun takes a northerly
course ? Our answer to this question is that
in a sense the popular belief referred to
above is also correct; for death during those
periods brings the soul immediately in contact
with the deities presiding over them. Therefore,
a soul departing from this world during those

periods reaches his destination easily and
quickly. But this should not lead one to
conclude that an individual departing at night,
or during the dark fortnight, or when the sun
takes a southerly course, does not proceed
along the bright path or Arcimårga as it is
called in the Upani¶ads. In this connection it
should be understood that a departing soul
will take that very path by which he is to
travel, irrespective of the time of death. Of
course, it is true that if a soul qualified to
traverse the bright path dies during the night,
his contact with the deity presiding over the
day-time will be established only at daybreak,
and meanwhile he will remain in the charge
of the resplendent fire-god. Even so, if he
dies during the dark fortnight, his contact
with the deity presiding over the bright fortnight
will be established only when the bright
fortnight commences, and till then he will
remain in the charge of the deity presiding
over the day-time. In the same way, if he
departs during the southerly course of the
sun, his contact with the deity presiding over
the northerly course will be established when
the sun actually takes a northerly direction,
and in the meantime he will remain in the

of births and deaths even though he may ascend even up to Brahmaloka. But with regard
to those who reach the state from which there is no return, the Lord did not mention
in that connection as to how and by which path they go. Even so, with regard to those
who pass on to a state from which they have to return, the route by which they travel
was not mentioned. The Lord, therefore, now introduces the two paths in the next verse.

ÿòÊ ∑§Ê∂U àflŸÊflÎÁûÊ◊ÊflÎÁûÊ¢ øÒfl ÿÊÁªŸ—–
¬˝ÿÊÃÊ ÿÊÁãÃ Ã¢ ∑§Ê∂¢U flˇÿÊÁ◊ ÷⁄UÃ·¸÷ÔÔUH 23H

ÿòÊ ∑§Ê∂U at which time; ÃÈ and; •ŸÊflÎÁûÊ◊Ỗ the state of non-return; •ÊflÎÁûÊ◊Ỗ the state from
which they have to return; ø and; ∞fl alone; ÿÊÁªŸ— the Yog∂s; ¬˝ÿÊÃÊ— having departed
(from this world); ÿÊÁãÃ attain; Ã◊˜Ô ∑§Ê∂U◊˜Ô that time, i.e., the two respective paths; flˇÿÊÁ◊
I shall describe; ÷⁄UÃ·¸÷ O best of Bharatas, Arjuna.

Arjuna, I shall now tell you the time (path) departing when Yog∂s do not return,
and also the time (path) departing when they do return.                   (23)
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charge of the deity presiding over the bright
fortnight. Mutatis-mutandis the same rule applies
in the case of those who are qualified to
travel by the southern path.

The use of the word ëYogina¨í (Yog∂s)
in this verse shows that it does not speak
of the transmigration of ordinary mortals
who migrate from one species to another in
this very world or proceed to hell. The
description, contained in this as well as in
the following verses, of the ëbrightí and the
ëdarkí paths is a description of the migration
of only superior types of men who are

devoted to worship of God, or to such noble
pursuits as the performance of sacrifices,
charity and austerity etc.

The prefix ëPraí before ëYåtå¨í is
intended to indicate the departure of souls
proceeding to the higher worlds. By using
the word ëVak¶yåmií, the Lord undertakes
to reveal to Arjuna the difference between
the two paths, one leading to the regions
from which one has to return and the other
leading to a state of non-return, the names
by which the two paths are known, and the
deities who preside over them.

Of the two paths which the foregoing verse undertook to describe, the Lord now
proceeds to speak of the one leading to the state from which there is no return.

•ÁªAÖÿȨ̂ÁÃ⁄U„U— ≥ÊÈÄ‹— ·á◊Ê‚Ê ©UûÊ⁄UÊÿáÊ◊Ỗ–
ÃòÊ ¬˝ÿÊÃÊ ªë¿UÁãÃ ’˝rÊÔ ’˝rÊÔÁflŒÊ ¡ŸÊ—ÔÔUH 24H

•ÁªA— ÖÿÊÁÃ— the fire-god, who is all-effulgence; •„U— the deity presiding over day-light;
≥ÊÈÄ‹—U the deity presiding over the bright fortnight; ·á◊Ê‚Ê— ©UûÊ⁄UÊÿáÊ◊Ỗ the deity presiding
over the six months of the northward course of the sun; ÃòÊ by that path (which is presided
over by all the aforesaid deities); ¬˝ÿÊÃÊ— departed; ªë¿UÁãÃ reach; ’˝rÊÔ God; ’˝rÊÔÁflŒ— ¡ŸÊ—
the Yog∂s who have known Brahma.

(Of the two paths) the one is that in which are stationed the all-effulgent fire-
god and the deities presiding over daylight, the bright fortnight, and the six months
of the northward course of the sun, respectively; proceeding along it after death,
Yog∂s, who have known Brahma, being successively led by the above gods, finally
reach Brahma.                                                               (24)

to the deity presiding over daylight. And if
such a worshipper dies during the day, he
immediately hands over the departing soul
to the god of daylight.

The word ëAha¨í stands for the deity
presiding over daylight, whose form is much
brighter than that of the fire-god. He has
jurisdiction over the entire range of what is
known as the Bhµuloka, including the
atmospheric region, and his function is to
establish contact between the soul who travels
by the path following the northerly course
of the sun and the deity presiding over the
bright fortnight. That is to say, if a Sådhaka

The word ëJyoti¨í (effulgence) is a
qualification of ëAgni¨í, which stands for the
god of fire. The Upani¶ads speak of this god
by the name of ëArci¨í, which is a synonym
of ëJyoti¨í. The god of fire is all effulgence
of an ethereal character; his jurisdiction
extends over the whole terrestrial globe
including the ocean, and his function is to
bring the soul qualified to travel by the path
following the northerly course of the sun in
contact with the deity presiding over daylight.
If such a soul dies during the hours of the
night, this god keeps him in his charge
overnight and hands him over after sunrise
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dies during the dark fortnight, he has to
remain under the care of the god of daylight
till the arrival of the bright fortnight, when
he is handed over to the deity presiding over
the same. And if he dies during the bright
fortnight, the god of daylight immediately
takes the Sådhaka to the furthest limit of his
own jurisdiction and hands him over to the
deity presiding over the bright fortnight.

The word ë›ukla¨í stands for the deity
presiding over the bright fortnight. His form
is even more resplendent than that of the god
of daylight. His jurisdiction extends even beyond
the sphere of the earth, and covers the entire
region lying between the earth, and heaven
in which the sun shines for a whole human
fortnight and nights are also of the same length.
His function is to take the Sådhaka travelling
by the path which follows the northerly course
of the sun to the very limit of his jurisdiction
and hand him over to the deity presiding over
the northerly course of the sun. If a Sådhaka
dies during the southerly course of the sun,
this deity too, like the other deities mentioned
above, takes care of the former till the sun
turns towards the north; and if a soul departs
during the northerly course, he immediately
hands over the latter to the deity presiding
over the northerly course of the sun.

The six months of the year, when the
sun moves in a northerly direction, are called
ëUttaråyaƒaí or the northward course of the
sun. The words ëSaƒmåså¨ Uttaråyaƒamí in
the verse refer to the deity presiding over this
northward course of the sun. His form is
even more resplendent than that of the deity
of the bright fortnight. His jurisdiction extends
even beyond the intermediate region to those
heavenly regions where the sun shines for
as many as six months of the human calendar,
and the nights too are of the same length.
His function is to take the departing soul

who travels by the path following the northerly
course of the sun to the furthest limit of his
jurisdiction and hand him over to the deity
presiding over the year, as described in the
Upani¶ads (vide Chånd. Up. IV.xv.5; V.x.1, 2;
Bæ. Up. VI.ii.15). The god of the year then
takes the soul to the abode of the sun-god,
from where the latter takes him to the moon-
god and the moon-god to the god of lightning
in the latterís abode. Attendants of the
supreme Lord then arrive there from His
abode and take the Sådhaka to that region,
where at last he is brought face to face with
God. It should be remembered here that the
word ëCandraí (moon) figuring in this
description does not refer to the planet which
moves round the earth, or to the deity
presiding over the same.

The word ëBrahmavida¨í in this context
stands for worshippers who have obtained,
through the scriptures and the teachings of
preceptors, indirect knowledge of the truth
about Brahma without attributes, or of the
virtues, glory, reality and essence of God
with attributes, as well as for the Karmayog∂
devoted to disinterested action. It does not
refer to the illumined saints who have already
realized God; for in the case of these latter
migration after death from one place to
another does not stand to reason. The ›ruti
also says: ìHis life-breath does not leave the
bodyî (Bæ. Up.); ìIt gets dissolved in the
body itselfî (Ibid; III.ii.11); ìBecoming Brahma
Itself, he realizes Brahma,î (IV.iv.6).* The
devotee who has realized God with attributes
may either ascend to the supreme Abode of
God along the path described above or may
lose his identity in the very being of God
according to his choice.

The word ëBrahmaí here stands for
God with attributes. Reaching Brahma means
direct vision of God obtained after reaching

* Ÿ ÃSÿ ¬˝ÊáÊÊ sÔ‰à∑˝§Ê◊ÁãÃ– •òÊÒfl ‚◊fl∂UËÿãÃ– ’˝rÊÔÒfl ‚Ÿ˜Ô ’˝rÊÔÊåÿÁÃ–
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the Lordís eternal indestructible Abode, which
is variously known as Satyaloka or the
supreme Abode, as Såketaloka, Goloka, or
Vaikuƒ¢haloka, and even as Brahmaloka.

The reader should, however, note that this
Brahmaloka is not the same as mentioned in
verse 16 of this chapter and characterized as
subject to appearance and disappearance.

Describing thus the path travelling by which one does not return, the Lord now speaks
of the path going by which the Sådhaka returns to this mortal world.

œÍ◊Ê ⁄UÊÁòÊSÃÕÊ ∑Î§cáÊ— ·á◊Ê‚Ê ŒÁˇÊáÊÊÿŸ◊Ỗ–
ÃòÊ øÊãº˝◊‚¢ ÖÿÊÁÃÿÊ¸ªË ¬˝Êåÿ ÁŸflÃ¸ÃÔÔUH 25H

œÍ◊— the deity presiding over smoke; ⁄UÊÁòÊ— the goddess presiding over the night-time;
ÃÕÊU even so; ∑Î§cáÊ— the deity presiding over the dark fortnight; ·á◊Ê‚Ê— ŒÁˇÊáÊÊÿŸ◊Ỗ the deity
presiding over the six months of the southward journey of the Sun; ÃòÊ (travelling) by
that path; øÊãº˝◊‚◊Ỗ ÖÿÊÁÃ— the lustre of the moon; ÿÊªË the Sådhaka who performs actions
with an interested motive; ¬˝Êåÿ attaining; ÁŸflÃ¸Ã returns (to this mortal world).

The other path is that wherein are stationed the gods presiding over smoke, night,
the dark fortnight, and the six months of the southward course of the sun; the Yog∂
(devoted to action with an interested motive) taking to this path after death is led by
the above gods, one after another, and attaining the lustre of the moon (and enjoying
the fruit of his meritorious deeds in heaven) returns to this mortal world.        (25)

part of the day, while the goddess of night
holds her sway over the other part where
there is night. In this way the sphere of
authority of these deities shifts according to
the rotation of the earth round the sun in
course of a day. The function of the goddess
of night is to take the Sådhaka departing by
the path following the southward course of
the sun beyond her jurisdiction to the
intermediate region lying between the earth
and heaven and hand him over to the deity
presiding over the dark fortnight. If the
Sådhaka dies during the bright fortnight, he
is kept by this deity in her own charge till
the arrival of the dark fortnight; and if he
dies during the dark fortnight, he is immediately
committed to the charge of the deity presiding
over the same.

The word ëKæ¶ƒa¨í stands for the deity
presiding over the dark fortnight. His form
too is all darkness. His jurisdiction extends
over the intermediate region lying between
the earth and heaven, where the sun shines

The word ëDhµuma¨í in this verse stands
for the deity presiding over smoke, which
is a symbol of darkness. The form of this
deity is all darkness. Like the fire-god, he
has his jurisdiction over the entire globe
including the ocean. His function is to take
Sådhakas travelling by the path following the
southward course of the sun to the goddess
presiding over night. When a Sådhaka of this
class passes away during the day-time, he
is taken care of by this deity during the day
and at the commencement of the night
handed over to the goddess of night.

The word ëRåtri¨í should be similarly
understood to mean the deity presiding over
night. The form of this deity also is all
darkness. Like the god of daylight, he has
jurisdiction over the entire range of this
planet including the atmospheric region. Of
course, it should be borne in mind in this
connection that the god of daylight exercises
his authority over that part of the globe alone
where there is daylight during a particular
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for a whole terrestrial fortnight, and nights
too are of the same duration. His authority
is, however, equally shared by the deity
presiding over the bright fortnight, who
holds his sway in that part of the intermediate
region where the moon shines during a
particular period of the month; whereas this
deity exercises his authority over the other
part where there is no moonlight during that
part of the month. In this way the sphere
of authority of these two deities as well shifts
according to the revolution of the moon
round our planet in course of a month. His
function is to hand over the Sådhaka departing
by the path following the southward course
of the sun to the deity presiding over this
course. When a Sådhaka of this class departs
during the northward course of the sun, he
is taken care of by this deity till the sun
returns to the southward course; and if he
dies during the southward course, he is
immediately handed over to the deity presiding
over the same.

The six months of the year, when the
sun takes the southward course, are known
as the ëDak¶iƒåyanaí. In the present context,
however, the word stands for the deity who
presides over this southward course. The
form of this deity too is all darkness. The
jurisdiction of this deity extends over the
celestial worlds beyond the intermediate region,
where the sun shines for a period equivalent
to six earthly months, and nights also are of
the same length. His authority over these
worlds is, however, equally shared by the
deity presiding over the northern course of
the sun, who holds his sway over those parts
of the heavenly worlds where the sun shines
during a particular part of the year; whereas
the god of the southward course exercises
his authority over the other parts where
darkness prevails during that particular period.
The sphere of authority of these two deities,

therefore, shifts according to the revolution
of the earth round the sun in course of a
year. The function of this deity is to take
the Sådhaka proceeding to the heavenly
regions by the path following the southward
course of the sun beyond the limit of his
jurisdiction, and hand him over to the deity
presiding over the world of the Manes as
described in the Upani¶ads. This latter deity
hands him over to the deity presiding over
the heavens, and this last deity takes him to
the moon-world (Chån. Up.V.x.4). The moon-
world here implies all the worlds up to
Brahmaloka, which are subject to appearance
and disappearance. The reader should,
however, note that the world of the Manes,
or Pitæloka, as referred to in the Upani¶ads
is not that Pitæloka which is a part of the
intermediate region, and where the sun shines
for a full human fortnight and nights also are
of the same length.

Men who perform meritorious deeds for
obtaining the heaven-world etc., also exercise
control over their senses. From this point of
view, it is quite in order to call them Yog∂s.
Besides, a man fallen from Yoga also ascends
to heaven by this path and returns to this
mortal plane after residing there for some
time. Since he too belongs to the class of
persons who travel by this path, the use of
the term ëYog∂í is quite appropriate in this
case. By using the word ëYog∂í in this
context the Lord further indicates that this
path is not for men of a Tåmasika disposition
given to sinful pursuits, but for those who
are entitled to the higher worlds by virtue
of their devotion to duties enjoined by
scriptures (II. 42, 43, 44 and IX. 20, 21 etc.).

The deity presiding over the moon-
world possesses a form whose lustre is
refreshingly cool. The word ëJyoti¨í here
signifies an effulgent form resembling that of
the moon-god; and he who attains such a
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form is said to have attained the lustre of
the moon. This means that the Sådhaka who
ascends to the moon-world is endowed with
a celestial form possessing a cool lustre and
enjoys heavenly pleasures as a reward for
his meritorious deeds. On the expiry, however,
of the time-limit allotted for his residence
there he has to return to this mortal world.
This he is compelled to do when the stock
of merits responsible for his residence there
as well as for the enjoyment of heavenly
pleasures gets exhausted through enjoyment.
In course of his return journey to this
terrestrial lane he assumes various shapes
and forms. For instance he descends from

the moon-world to ether. Lower down he
assumes the form of air, and is then transformed
into smoke. From the state of smoke he
enters vapour; from vapour he takes the form
of a cloud and from the cloud he comes
down to the earth in the form of rain-drops
and thereby enters the seeds of foodgrains
like wheat, barley, rice, sesamum, beans etc.,
or other herbs and plants. Through them he
gradually enters the semen of a male living
being and in the process of his union with
a female makes his way through semen-
drops into the latterís womb. In this way he
is reborn into a species determined by his
previous Karmas (Chån. Up. V.x. 5, 6, 7).

Describing thus the two paths that follow the northward and southward courses
respectively of the sun, the Lord now proceeds to declare them as eternal and thus winds
up the topic.

≥ÊÈÄ‹∑Î§cáÊ ªÃË sÔÃ ¡ªÃ— ≥ÊÊEÃ ◊ÃÔ–
∞∑§ÿÊ ÿÊàÿŸÊflÎÁûÊ◊ãÿÿÊflÃ¸Ã ¬ÈŸ—ÔÔUH 26H

≥ÊÈÄ‹∑Î§cáÊ bright and dark (otherwise known as Devayåna or the path of gods and
Pitæyåna or the path of Manes); ªÃË paths; Á„U because; ∞Ã these two; ¡ªÃ— of the world;
≥ÊÊEÃ (as) eternal; ◊Ã are considered; ∞∑§ÿÊ (proceeding) by one of them; ÿÊÁÃ one reaches;
•ŸÊflÎÁûÊ◊Ỗ the supreme state from which there is no return; •ãÿÿÊ (and proceeding) by the
other; •ÊflÃ¸Ã ¬ÈŸ— one comes back (to this mortal world).

These two paths of the world, the bright and the dark, are considered to be
eternal. Proceeding by one of them, one reaches the supreme state from which there
is no return; and proceeding by the other, one returns to the mortal world, being
subject to birth and death.  (26)

enter His own supreme Abode by endowing
him with a human body. If he makes the
best use of his life on that occasion, he can
certainly reach the destined goal by traversing
any of these two paths. In this way both
these paths have indirect relation with every
living being. These two paths have existed
for all beings from time without beginning,
and will ever exist for them. It is for this
reason that they have been called ëeternalí.
Even though during the Final Dissolution,

The word ëJagata¨í in this verse stands
for the totality of living beings, both sentient
and insentient, who live and move in the
various regions of the universe, upper as well
as lower; for all classes of beings can
proceed by either of these two paths on
obtaining the necessary qualificaiton. Some
time or other in course of his peregrination
through the eight million odd species of life,
God vouchsafes to every J∂va a golden
opportunity to attain the celestial regions or
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when all the worlds merge in God, these two
paths and the deities presiding over them also
disappear in God, nevertheless they are
created again, as of old, when there is a new
creation. Therefore, there can be no objection
to their being called eternal.

The path which leads to the supreme
Abode of God is full of light and heavenly
in character. The deities too presiding over
this path are all effulgent, and the heart of
those who travel by this path is also ever
illumined by the light of wisdom. It is for
these reasons that this path has been termed
as the ëbrightí path. On the other hand, the
path which leads to the celestial regions
including the Brahmaloka, or the abode of
Brahmå, is dark when compared with the
ëbrightí path; the deities too presiding over
it are constituted of darkness; and those who
depart by this path also remain deluded by

ignorance. Hence this second path has been
styled as ëdarkí.

The word ëAnåvættimí in this verse
stands for the supreme Abode of God,
attaining which the Sådhaka does not return
to this mortal plane. In verse 24 it was stated
that the Yog∂s departing by the ëbrightí path
finally reach Brahma or God. The word
ëAnåvættimí has been used in this verse just
in order to make it clear that on attaining
Brahma or God one does not take birth
again; hence He is also termed as ëAnåvættií.

By using the expression ëPuna¨ Åvartateí,
the Lord indicates that all the worlds attained
through the ëdarkí path are subject to
appearance and disappearance. The intention
is to show that the worlds which are reached
through the ëdarkí path are all perishable.
Hence he who departs along this path has
to return to the mortal plane.

Now, while praising the Yog∂ who possesses knowledge of these two paths, the Lord
exhorts Arjuna to become a Yog∂.

ŸÒÃ ‚ÎÃË ¬ÊÕ¸ ¡ÊŸãÿÊªË ◊ÈsÔÁÃ ∑§pŸÔ–
ÃS◊Êà‚fl¸·È ∑§Ê∂U·È ÿÊªÿÈQ§Ê ÷flÊ¡¸ÈŸÔÔUH 27H

Ÿ not; ∞Ã these two; ‚ÎÃË paths; ¬ÊÕ¸ O son of Kunt∂; ¡ÊŸŸ˜Ô knowing; ÿÊªË Yog∂; ◊ÈsÔÁÃ
gets deluded; ∑§pŸ any; ÃS◊ÊÃỖ therefore; ‚fl¸·È ∑§Ê∂U·È at all times; ÿÊªÿÈQ§— ÷fl be steadfast
in Yoga; •¡È¸Ÿ O Arjuna.

Knowing thus the secret of these two paths, O son of Kunt∂, no Yog∂ gets deluded.
Therefore, Arjuna, at all times be steadfast in Yoga in the form of equanimity (i.e.,
strive constantly for My realization).                                        (27)

devoted to disinterested action or worship,
and the J¤ånayog∂, who renounces the sense
of doership, both depart by the bright path
and reach the supreme Abode of God,
whence they have no more to return. Realizing
this truth full well and with perfect faith is
what is meant by knowing the secret of these
two paths.

All Sådhakas who follow any of the
paths recommended in the ›åstras as a means

The word ëSæt∂í, together with the
demonstrative adjective ëEteí, stands for the
two paths described in the preceding verses.
The virtuous soul who either performs religious
acts or worships gods with an interested
motive leaves this world by the ëdarkí path
and attains the heaven-world according to
the relative worth of his Karma, returning to
earth when the stock of his merits gets
exhausted (IX.20,21). Even so, the Karmayog∂,
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to God-realization, such as Karmayoga or
the Yoga of action, Dhyånayoga or the Yoga
of Meditation. Bhaktiyoga or the Yoga of
Devotion, and J¤ånayoga or the Yoga of
Knowledge, are to be known as Yog∂s.
Among such Yog∂s whoever succeeds in
realizing the truth about the two paths referred
to above does not get deluded. This is what
is indicated by the use of the word ëKa‹canaí
in this verse. Even though pursuing any of
the aforementioned Yogas he who does not
know the secret of these two paths has a
natural tendency to get attached to the
enjoyments of this world or the next, and
fall from Yoga. This is what is meant by
his being deluded. On the other hand, he
who knows the secret of these two paths
does not get attached to any form of enjoyment,
realizing as he does that enjoyments obtained
in any of the worlds up to Brahmaloka are
perishable and trivial, and remains constantly
engaged in practices leading to God-realization.
This is what is meant by his not getting
deluded.

The importance of Yoga as a discipline
for God-realization is so great that the Yog∂

who is established in such a Yoga fully
realizes the truth about these two paths, so
that he no longer falls into the delusion of
getting attached to any form of enjoyment.
It is therefore that the Lord asks Arjuna to
devote himself with reverence to the constant
practice of Karmayoga with special emphasis
on devotion, for the pleasure of the Lord
Himself. This is the force of the use of the
word ëTasmåtí in this verse. Verse 7 of this
chapter also contained a similar exhortation
for Arjuna for it was this form of practice
that Arjuna was eminently qualified for.

The exhortation referred to above is
intended to emphasize the fact that the span
of life allotted to a human being is extremely
short, and one may be overtaken by death at
any moment. If, therefore, a man does not
strive to devote every moment of his life to a
spiritual discipline, his Sådhanå will suffer
from occasional breaks. And if death overtakes
him during any such break he will be
compelled to take birth again as one fallen
from Yoga. Therefore, it is incumbent on
every human being to remain constantly
engaged in practices leading to God-realization.

In this way the Lord exhorted Arjuna to be steadfast in Yoga. He now concludes
the chapter by glorifying the man who is established in Yoga, and pointing out the fruit
of applying himself to spiritual practice in accordance with the spirit of the profound truth
revealed in the chapter.

flŒ·È ÿôÊ·È Ã¬—‚È øÒfl ŒÊŸ·È ÿà¬Èáÿ»§∂U¢ ¬˝ÁŒCÔU◊Ỗ–
•àÿÁÃ Ãà‚fļÁ◊Œ¢ ÁflÁŒàflÊ ÿÊªË ¬⁄¢U SÕÊŸ◊È¬ÒÁÃ øÊl◊̃ÔÔÔUH 28H
flŒ·È to (a study of) the Vedas; ÿôÊ·È to (the performance of) sacrifices; Ã¬—‚È to (the

practice of) austerities; ø as well as; ∞fl doubtless; ŒÊŸ·È (and) to the practice of charities;
ÿÃỖ which; ¬Èáÿ»§∂U◊Ỗ the reward; ¬˝ÁŒCÔU◊Ỗ has been ascribed (in the scriptures); •àÿÁÃ transcends;
ÃÃ˜Ô that; ‚fl¸◊Ỗ all; ßŒ◊Ỗ this (profound truth); ÁflÁŒàflÊ realizing; ÿÊªË the Yog∂; ¬⁄U◊Ỗ supreme;
SÕÊŸ◊Ỗ state; ©U¬ÒÁÃ attains; ø and; •Êl◊˜ Ôbeginningless.

The Yog∂, realizing this profound truth, doubtless transcends all the rewards
ascribed in the scriptures for the study of the Vedas, as well as for the performance
of sacrifices, austerities and charities, and attains the primal supreme state.  (28)
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The word ëYog∂í here stands for the
Sådhaka who constantly applies himself,
with reverence and devotion, to any one of
the practices that have been recommended
in the scriptures as a means to God-realization.
ëIdamí covers the entire body of teachings
contained in this chapter. And realization of
this profound truth consists in thoroughly
grasping the meaning of whatever has been
taught in this chapter, viz., the worship of
both the qualified and absolute aspects of
God, as well as of God with form and
without form, the virtues, glory and greatness
of God, practices leading to God-realization,
the worlds from which man has to return and
the state of being which brings cessation of
rebirth and so on.

The word ëVedasí covers all the four
Vedas together with the branches of learning
that are considered as auxillary to them, as
well as all other scriptures agreeing with the
Vedas. ëSacrificeí means all kinds of ritual
acts enjoined by the scriptures, such as worship,
offering of oblations into the sacred fire, and
so on. Similarly ëausteritiesí means all forms
of askesis recognized by the ›åstras, such as
the observance of religious vows, keeping
fasts, practice of sense-control, performance
of oneís own obligatory duties and so on.
Even so ëCharitiesí include all kinds of gifts
sanctioned by the ›åstras, such as the gift of
food, the gift of learning, the gift of land etc.,

and all philanthropic acts.  The word ëPuƒyaí
forming part of the compound word
ëPuƒyaphalamí stands for the store of religious
merit that accrues from a study of the Vedas
and the performance of sacrifices, charities,
austerities, and other  religious acts, carried
on with reverence and devotion and with an
interested motive; and the attainment of the
various celestial worlds up to Brahmaloka
and of the enjoyments obtained there is the
fruit of such merit promised in the Vedas and
other scriptures. Knowing all these worlds,
as well as the enjoyments obtained in them,
as transient and momentary, when one ceases
to have any attraction for them, and cultivating
complete indifference towards them actually
leaves them far behind, one is said to have
transcended all the rewards promised in the
scriptures.

The word ëSthånamí in this verse,
together with the adjectives ëParamí and
ëÅdyamí qualifying it, stands for that which
has been spoken of in this very chapter as
the supreme Abode of God, whence one
does not return to the whirligig of births and
deaths, and which is at the beginning of all,
beyond all and superior to all. To realize it,
and then enter it is what is meant by attaining
it. Attainment of the supreme Goal, the
supreme State or the Divine State, and
Realization of the Divine Puru¶a are only
other names for it.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ •ˇÊ⁄U’˝rÊÔÿÊªÊ

ŸÊ◊ÊCÔU◊Ê˘äÿÊÿ—H 8H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the Dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the eighth chapter entitled
ìThe Yoga of Indestructible Brahmaî.

U
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˙

›r∂madbhagavad-G∂tå
Chapter IX

The knowledge imparted by the Lord in this chapter has been called by Him the
sovereign science and the sovereign secret. Therefore, this chapter has
been given the title of ìYoga of the sovereign science and the sovereign
secretî.

In verses 1 and 2 of this chapter, the Lord undertakes to impart to Arjuna once more
the knowledge of both the absolute and embodied aspects of Divinity, and sings the glory

of that Knowledge. Verse 3 declares that people having no faith in this
knowledge revolve in the whirligig of births and deaths. In verses 4 to 6
the Lord describes, at the outset, the all-pervasive and detached character

of His unmanifest aspect, and indicating His divine power of Yoga declares in the end that
all beings abide in Him even as air abides in ether. Thereafter, verses 7 to 10 tell us how
at the time of final dissolution all beings enter Godís Prakæti, how at the beginning of creation
they are again brought forth by Prakæti under His supervision, and how while engaged in such
acts of creation and dissolution, God ever remains unattached to them. Denouncing in verses
11 and 12 those who being unacquainted with Godís supreme glory despise Him, the Lord
tells us in verses 13 and 14 the way in which those great souls who are acquainted with His
glory adore Him. Verse 15 speaks of the J¤ånayog∂, who worships God through his offering
of Knowledge as one with him, as well as of those who worship Him in various ways in
diverse celestial forms, such as the moon-god, the sun-god, Indra (the Lord of paradise) and
the god of fire etc., knowing them as distinct from themselves as well as from God. Describing
His identity along with His virtues, glory and various manifestations, in verses 16 to 19 the
lord tells us that the whole of this universe, both in its manifest and unmanifest form, is His
own manifestation. Verses 20 and 21 declare that those who perform sacrifices and other
religious acts for obtaining the enjoyments of heaven, ascend to heaven only to return to this
world when their allotted span is over. Verse 22 embodies the Lordís vow of personally
supplying the needs and safeguarding the interests of devotees who constantly remember Him
in a disinterested spirit. In verses 23 to 25 the Lord declares that even those who worship
other deities indirectly worship Him, though with a mistaken approach, and that such devotees
do not know Him in reality; the result being that whereas worshippers of the other gods go
to those gods, His own worshippers attain Him. Showing devotion to be comparatively easy
of practice in verse 26, Arjuna is exhorted in the twenty-seventh to offer all his acts to God;
while verse 28 declares God-realization to be the fruit of such offering. Declaring in verse
29 that He is equally present in all beings; the Lord glorifies in the thirtieth and the thirtyfirst
the adoration practised by him who is exclusively devoted to Him. In verse 32 the Lord tells
us that surrender to Him ensures attainment of the supreme goal to women, Vai‹yas (members
of the agriculturist and mercantile classes), ›µudras (those belonging to the artisan and labouring
classes) and even to those of sinful birth. In verses 33 and 34 the Lord praises the pious
Bråhmaƒas and devout royal sages, declares the human body to be mortal and exhorting
Arjuna to surrender himself to Him, discusses the true character of surrender with all its limbs.
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At the beginning of Chapter VII, the Lord undertook to impart to Arjuna the knowledge
of Nirguƒa Brahma along with the knowledge of manifest Divinity. Discussing that subject

accordingly, He finally spoke of realizing God together with what He called
Brahma. Adhyåtma, Karma, Adhibhµuta, Adhidaiva and Adhiyaj¤a, and also
of fixing oneís thought on God at the hour of death. Thereupon, in Chapter

VIII, Arjuna addressed seven questions to the Lord in order to seek enlightenment on the
above terms, as well as on the subject of worshipping God at the last hour. The Lord briefly
answered six of these questions in verses 3 and 4 of that chapter, while all the remaining
verses were taken up in answering the seventh. Thus the discussion of J¤åna or the
Knowledge of Nirguƒa Brahma along with Vij¤åna or the Knowledge of manifest Divinity,
started in Chapter VII, having not been completed, the Lord takes up the subject again in
Chapter IX for a clearer exposition. And in order to establish the link of this discourse with
the subject discussed in Chapter VII, He undertakes in the very first verse to unfold the
Knowledge of Nirguƒa Brahma along with the Knowledge of manifest Divinity once more.

üÊË÷ªflÊŸÈflÊø

ßŒ¢ ÃÈ Ã ªÈsÔÃ◊¢ ¬˝flˇÿÊêÿŸ‚Íÿfl–
ôÊÊŸ¢ ÁflôÊÊŸ‚Á„UÃ¢ ÿÖôÊÊàflÊ ◊Êˇÿ‚˘≥ÊÈ÷ÊÃỖH 1H

ßŒ◊Ỗ this; ÃÈ once more; Ã to you; ªÈsÔÃ◊◊Ỗ most secret; ¬˝flˇÿÊÁ◊ shall discuss at length;
•Ÿ‚Íÿfl who are uncarping; ôÊÊŸ◊Ỗ the Knowledge of Nirguƒa Brahma; ÁflôÊÊŸ‚Á„UÃ◊Ỗ along
with the knowledge of manifest Divinity; ÿÃ˜Ô which; ôÊÊàflÊ knowing; ◊Êˇÿ‚ you shall be
free; •≥ÊÈ÷ÊÃỖ from the evil of worldly existence.

›r∂ Bhagavån said: To you, who are devoid of the carping spirit, I shall now unfold
the most secret knowledge of Nirguƒa Brahma alongwith the knowledge of manifest
Divinity, knowing which you shall be free from the evil of worldly existence.         (1)

Title of the
Discourse

carping spirit, is disqualified for it. In XVIII.67
the Lord explicitly states that the teaching of
the G∂tå should never be imparted to one
who finds fault with Him.

The word ëJ¤ånamí with the adjectives
ëIdamí and ëVij¤ånasahitamí stands here for
the knowledge of the Absolute, formless
Brahma as well as that of the qualified aspect
of God with form and without form along with
the secret of their respective glory and greatness,
and the instructions leading to that knowledge,
contained in Chapters VII, VIII and IX.

The fault of ëAsµuyåí consists in belittling
the merits of men possessing merits, finding
fault with their virtues, reviling them and
attributing false blame to them. He who is
entirely free from this evil of ëAsµuyåí by his
very nature is called ëAnasµuyuí.*

By calling Arjuna ëAnasµuyuí or
uncarping, the Lord indicates that he alone
who has faith in Him, and is free from the
fault-finding spirit, is qualified to receive the
instruction contained in this chapter; while
he who is lacking in faith, and full of the

* Our scriptures define ëAnasµuyåí as follows:ó
Ÿ ªÈáÊÊŸ˜Ô ªÈÁáÊŸÊ „UÁãÃ SÃÊÒÁÃ ◊ãŒªÈáÊÊŸÁ¬–
ŸÊãÿŒÊ··È ⁄U◊Ã ‚ÊŸ‚ÍÿÊ ¬˝∑§ËÁÃ¸ÃÊH (Atrismæti, 34)

ìHe who does not detract from the merits of those possessing merits, praises even those of scanty
worth and does not take delight in the faults of others is said to possess the virtue of Anasµuyå.î
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This knowledge has been described as
ëGuhyatamamí, ëthe most secret thingí,
because of all secrets in the world the
knowledge of the true character, love, virtues,
glory, greatness and splendour etc., of the
integral Divinity or Puru¶ottama and the
conception of surrender to Him are the most
secret of all. Teachings of a similar nature
embodied in verse 20 of Chapter XV and
verse 64 of Chapter XVIII as well have been

called most secret by the Lord.
The world ëevilí here stands for all forms

of suffering and actions which are responsible
for the same, vices of all kinds, the shackles
of worldly existence in the form of birth and
death, and the origin of them all, viz., Ignorance.
Being rid of the evil of worldly existence,
therefore, means securing complete and lasting
immunity from all these and realizing God,
the embodiment of supreme Bliss.

In order to inspire Arjunaís faith in, and love for, the teaching which He promised
to impart in the preceding verse, viz., the knowledge of absolute formless Brahma along
with the knowledge of the qualified aspect of God, both with and without form, and in
order to stimulate in him an ardent desire to hear it and carry it into practice, the Lord
now reveals the true glory of such knowledge.

⁄UÊ¡ÁfllÊ ⁄UÊ¡ªÈsÔ¢ ¬ÁflòÊÁ◊Œ◊ÈûÊ◊◊˜Ô–

¬˝àÿˇÊÊflª◊¢ œêÿZ ‚È‚Èπ¢ ∑§Ã¸È◊√ÿÿ◊˜ÔÔH 2H
⁄UÊ¡ÁfllÊ a sovereign science; ⁄UÊ¡ªÈsÔ◊Ỗ a soveregin secret; ¬ÁflòÊ◊˜Ô most holy; ßŒ◊Ỗ this

Knowledge (of absolute formless Brahma along with the Knowledge of the qualified aspect
of God with and without form); ©UûÊ◊◊Ỗ most excellent; ¬˝àÿˇÊÊflª◊◊Ỗ directly enjoyable; œêÿ¸◊˜Ô
attended with virtue; ‚È‚Èπ◊˜Ô ∑§ÃÈ¸◊˜Ô very easy to practise; •√ÿÿ◊Ỗ (and) imperishable.

This knowledge of both the Nirguƒa and Saguƒa aspects of Divinity is a sovereign
science, a sovereign secret, supremely holy, most excellent, directly enjoyable, attended
with virtue, very easy to practise and imperishable.                        (2)

been fully dealt with in this knowledge.
Besides this, the Lord has unfolded His
whole secret here and revealed the truth that
He, who stood before Arjuna as ›r∂ Kæ¶ƒa,
was none else than the Creator and Destroyer
of the whole universe, the substratum of all,
the Almighty Lord, the supreme Brahma,
and the supreme person, and that Arjuna
should completely surrender himself to Him.
Such a supreme secret could be revealed
only before a qualified and faithful devotee
like Arjuna, who was free from the carping
spirit, and not before anybody and everybody.
It is therefore that the Lord calls this knowledge
ëa sovereign secretí.

The word ëIdamí stands for the same
ëJ¤ånaí and ëVij¤ånaí, i.e., knowledge of
both the Nirguƒa and Saguƒa aspects of
God, which the Lord undertook to unfold
in the preceding verse. The Knowledge
referred to here is superior to all other known
and unknown forms of knowledge; for him
who has truly assimilated this knowledge,
nothing remains to be known. It is therefore
that it has been spoken of as a ësovereign
scienceí. The true nature of the qualified and
absolute, as well as of the manifest and
unmanifest aspects of God, His virtues, glory
and greatness, the process of His worship
and the fruit of such worship, all this has
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This knowledge is so edifying and
ennobling in character that whosoever hears
of and reflects on it and acts according to
it with faith is completely rid of all sins and
vices and is hallowed for all time to come.
It is therefore that it has been called ësupremely
holyí, and of all that is good and noble in
the world, it is the noblest and the best;
therefore, it has been characterized as ëmost
excellentí.

The fruit of this knowledge of both the
Nirguƒa and Saguƒa aspects of God is not
something invisible like effect of offering
oblations to oneís departed ancestors. Even
as the Sådhaka advances on the path of self-
surrender to God, he is rid of his vices, evil
ways and sufferings, and begins to enjoy
supreme peace and incomparable bliss. Nay,
he who fully attains this knowledge immediately
realizes God, the ocean of supreme peace
and supreme bliss, supremely loving, highly
compassionate and friendly to all. It is
therefore that the Lord calls it ëdirectly
enjoyableí. And besides it does not come in
conflict with any other Dharmas or duties,
such as those enjoined by oneís Varƒa or
grade in society and Å‹rama or stage in life;
and being a supreme virtue in itself, it is

superior to every other form of virtue. Hence
it is ëattended with virtueí or full of virtue.

Action performed with some interested
motive ceases after yielding its fruit. Even
so, worldly knowledge, once acquired, is
forgotten unless kept alive by constant
reference. This knowledge of the Nirguƒa
and Saguƒa aspects of God is, however,
proof against decay. Once duly acquired, this
knowledge never gets lost under any
circumstance whatsoever. Moreover, its fruit
too is imperishable. Hence it is called ëÅvyayaí
or imperishable. This should not, however,
lead anyone to conclude that because this
knowledge is of such a great moment, it must
be very difficult indeed to act according to
it and attain it. In order to obviate this
misapprehension the Lord says: ìIt is very
easy to practise.î The long and short of it
is that the practice of self-surrender to God,
as advised in this chapter, is exceptionally
easy. For it involves no exertion of any kind,
nor does it require any external urdertaking
or preparation. To say nothing of those who
have attained perfection in it, the Sådhaka
treading this path begins to enjoy supreme
peace and incomparable bliss from the very
beginning of his practice.

If the knowledge of both the Nirguƒa and Saguƒa aspects of God is of such a great
moment, and its practice also so very easy, one is tempted to ask: Why does everybody
not adopt the same? In order to show that failure to adopt it is mainly attributable to
want of faith, the Lord now proceeds to denounce those who do not repose faith in this
knowledge.

•üÊgœÊŸÊ— ¬ÈL§·Ê œ◊¸SÿÊSÿ ¬⁄UãÃ¬Ô–

•¬˝Êåÿ ◊Ê¢ ÁŸflÃ¸ãÃ ◊ÎàÿÈ‚¢‚Ê⁄Uflà◊¸ÁŸÔÔH 3H
•üÊgœÊŸÊ—Ô reposing no faith; ¬ÈL§·Ê— people; œ◊¸Sÿ •Sÿ in this Dharma; ¬⁄UãÃ¬Ô O scorcher

of foes, Arjuna; •¬˝Êåÿ failing to reach; ◊Ê◊Ỗ Me; ÁŸflÃ¸ãÃÔ revolve; ◊ÎàÿÈ‚¢‚Ê⁄Uflà◊¸ÁŸÔÔÔ in the path
of the world of death.

Arjuna, people having no faith in this Dharma, failing to reach Me, continue
to revolve in the path of the world of birth and death.                                           (3)

The word ëDharmasyaí, with the
demonstrative adjective ëAsyaí qualifying it,

stands for the knowledge of the Nirguƒa and
Saguƒa aspects of God, which has been extolled
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in the preceding verse, and which has been
discussed in the whole of this chapter. ëReposing
no faith in this Dharmaí means entertaining
doubt and misconception about the statements
contained in this chapter regarding the essential
character, glory, virtues and greatness of God,
the means to His realization and the fruit of
such realization as untrue, far from possible
and contrary to facts, belittling them as nothing
but sentiments couched in an attractive garb,
and entertaining other such notions which run
counter to faith.

ëA‹raddadhånå¨í (lacking in faith) refers
to those who having no faith in the essential
character, virtues, glory and greatness etc. of
God, do not practise devotion to Him in any
form and fritter away their human existence,

which is such a rare acquisition, in enjoying
worldly pleasures and obtaining the means
to such enjoyment.

In course of his peregrination through
eight million and four hundred thousand
varieties of existence as living beings, the
J∂va rarely attains the human body through
the grace of God for securing liberation from
the cycle of births and deaths, and realizing
God. Even after obtaining such a rare boon
in the shape of human existence, those who
fail to practise adoration and meditation etc.,
through lack of faith in the teachings of the
Lord are unable to realize God and begin
to revolve as heretofore in the whirligig of
births and deaths. This is what the Lord
seeks to convey through this verse.

Commencing His teaching on the Nirguƒa and Saguƒa aspects of God, which He
promised to impart and extolled in the foregoing verses, the Lord now proceeds first of
all to describe His Unmanifest aspect along with Its glory.

◊ÿÊ ÃÃÁ◊Œ¢ ‚flZ ¡ªŒ√ÿQ§◊ÍÌÃŸÊÔ–
◊àSÕÊÁŸ ‚fl¸÷ÍÃÊÁŸ Ÿ øÊ„¢U ÃcflflÁSÕÃ—ÔÔH 4H

◊ÿÊÔ by Me; ÃÃ◊Ỗ is permeated (as ice by water); ßŒ◊Ỗ this; ‚fl¸◊˜Ô entire; ¡ªÃỖ universe;
•√ÿQ§◊ÍÌÃŸÊ as unmanifest Divinity; ◊àSÕÊÁŸ rest on (the idea within) Me; ‚fl¸÷ÍÃÊÁŸÔ all beings;
Ÿ not; ø and; •„U◊Ỗ (therefore, really speaking,) I; Ã·ÈÔ in them; •flÁSÕÃ— (am) present.

The whole of this universe is permeated by Me as unmanifest Divinity (like ice
by water), and all beings rest on the idea within Me. Therefore, really speaking,
I am not present in them.                                                                  (4)

the whole universe consisting of the entire
sentient and insentient creation.

Even as the air, fire, water and earth
are permeated by ether, an ornament of gold
is permeated by gold, and earthenware is
permeated by earth, so is the entire universe
permeated by the unmanifest aspect of God
with attributes, who is its Creator. The ›ruti
says:ó

ìWhatever sentient and insentient creation
there is in this universe, all that is permeated
by God.î* (I‹opani¶ad, II.I)

The word ëAvyaktamµurtinåí stands for
that all-pervading, formless Divinity with
attributes, who has been referred to as
ëAdhiyaj¤aí in verse 4 of Chapter VIII, as
the ësupreme Divine Puru¶aí in verses 8 and
10, as ëthe all-wise eternal Beingí in verse
9, as the ëUnmanifestí and ëIndestructibleí in
verses 20 and 21, and as ëthe supreme
Puru¶a attainable only through exclusive
Devotioní in verse 22.

The word ëJagatí, with the adjectives
ëIdamí and ëSarvamí qualifying it, stands for

* ß¸≥ÊÊflÊSÿÁ◊ŒöÔ‚flZ ÿÁà∑§@ ¡ªàÿÊ¢ ¡ªÃ˜Ô–
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The word ëSarvabhµutånií in this verse
stands for all sentient and insentient beings,
including their bodies, senses, mind, intellect,
and their objects, as well as the abodes of
such beings. Laying hold of His Prakæti, God
Himself creates, sustains, and destroys the
universe; it is He who holds this entire
creation in an infinitesimal part of His Being
(X.42); and He alone is the goal, sustainer,
abode, support, restingplace, origin, end and
repository of all (IX.18). In this way the
existence of all beings depends on God. It
is therefore that the verse speaks of all beings
as resting in God.

Though permeating every atom of this
universe, even as the atmosphere pervades
every particle of a cloud, God is entirely
beyond the world, and absolutely unconnected
with it. He remains intact even when the
entire universe is no more, just as the
atmosphere remains intact even after the
dispersal of the cloud. God does not cease
with the cessation of the world. He shines in
His glory even where there is no trace of any
material existence. This is what the Lord
seeks to bring out when He says that really
speaking, He is not in beings. In other words,
He is eternally existent in His own Self.

The statement of the Lord: ëI am not
in them,í may be explained in other ways
also as given below:ó

Just as all living beings and objects seen
in a dream being in the dreamer, the latter

is not wholly limited by the objects of his
dream, but exists beyond them as well, even
so God, though permeating the whole universe,
is not limited by it inasmuch as the latter
exists in a fraction of His Being. Thus, being
greater than the world, and its substratum,
He is not in the world alone.

Secondly, a dreamer, though directly
perceiving all the objects of dream in the
course of his dream, has really no connection
whatsoever with such objects or with the acts
of his dream, and remains wholly beyond
and unconnected with the dream-world; he
existed before the dream, exists even while
dreaming, and will exist after waking from
the dream. Even so God ever exists and does
not cease even when the whole world ceases
to exist. On the other hand, He shines in His
own glory even where there is no trace of
the world. Thus, being altogether beyond the
world, and unattached to it, He is not in the
world.

Thirdly, just as the objects perceived in
a dream being really non-different from the
dreamer, nay, his very self, he is not in them,
but he alone exists, even so, the world being
identical with God, nay, the very Self of
God, He is not in the world, but He alone is.

Thus, being the substratum of the world,
and wholly beyond it, and the world being
His very Self, God is not in the world. From
the monistic standpoint this view also is quite
correct.

Ÿ ø ◊àSÕÊÁŸ ÷ÍÃÊÁŸ ¬≥ÿ ◊ ÿÊª◊ÒE⁄U◊ỖÔ–
÷ÍÃ÷ÎÛÊ ø ÷ÍÃSÕÊ ◊◊Êà◊Ê ÷ÍÃ÷ÊflŸ—ÔÔH 5H

Ÿ not; øÔ and; ◊àSÕÊÁŸ abiding in Me; ÷ÍÃÊÁŸ (all those) beings; ¬≥ÿ behold; ◊ Mine;
ÿÊª◊˜Ô (the wonderful power of) My divine Yoga; ∞E⁄U◊˜Ô ÷ÍÃ÷ÎÃ˜Ô the Sustainer of beings; Ÿ not;
ø and; ÷ÍÃSÕ— dwelling in beings; ◊◊ Mine; •Êà◊Ê Self; ÷ÍÃ÷ÊflŸ— the Creator of beings.

Nay, all those beings abide not in Me; but behold the wonderful power of My
divine Yoga; though the Sustainer and Creator of beings, Myself in reality dwells
not in those beings.                                                      (5)

The preceding verse stated that all
beings abide in God; whereas in the present

verse the Lord says, ìThose beings do not
abide in Me.î How are these contradictory
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statements to be reconciled ? By inviting
Arjuna to behold the wonderful power of
His divine Yoga in this connection the Lord
indicates that what appears impossible on the
face of it can be made possible by the
miraculous power of His divine Yoga. Just
as a cloud both does and does not exist in
the atmosphere, even so the world exists, and
also does not exist in Him. The entire world
is a creation of His power of Yoga, and He
is its substratum; therefore all beings exist in
Him. And notwithstanding this, He is wholly
beyond them all; hence the world does not
exist in Him. Therefore, so long as the world
exists in oneís conception, everything abides
in God; the world has no other substratum
than God. And when a man realizes God,
nothing exists in his conception but God;
therefore in the eyes of him who has attained
this state, the world does not exist in God.

The statement of the Lord contained in
this verse can also be interpreted in a
different way so as to confirm rather than
contradict what He stated in the preceding
verse. When it is conceded that as the dream-
world rests on the thought of the dreamer,
even so the entire universe hangs on Godís
thought alone, and that really speaking there
is no existence apart from God, it will be
easy to understand the statement of the Lord
that ëthose beings do not abideí in Him. If
so, how does the world appear before the
eyes? What is the secret of its appearance?
Anticipating this question the Lord says,

ìThat is a miracle of My wonderful power
of Yoga. The world does appear in Me, and
in reality nothing exists apart from Me. How
wonderful !î That is to say, so long as the
world exists in the eyes of man, everything
abides in God; the world has no other
substratum than God. And in reality God
alone is everything, nothing exists but God.
On realizing God, the Sådhaka directly
perceives this truth. In the eyes of such a
God-realized soul nothing exists apart from
God. Therefore, it is quite correct to say that
those beings do not really exist in
God. From the monistic standpoint this
interpretation appears to be quite sound.

The words ëAi‹varam Yogamí denote
the wonderful power, possessed by none
other than God, of remaining absolutely
detached from everything, even though creating
and sustaining everything, and pervading the
whole creation. While inviting Arjuna to
behold the wonderful power of His divine
Yoga, the Lord refers to all the facts mentioned
in this and the preceding verse.

By using the words ëMama Åtmåí the
Lord refers to His qualified, formless aspect.
For it is this formless aspect of God possessed
of attributes, that creates and sustains this
universe. This is what the Lord means by
speaking of His Self as ëthe Sustainer and
Creator of beingsí. But, nevertheless God is
in reality wholly beyond this world. It is,
therefore, that the verse says: ìHe dwells not
in those beings.î

In the preceding verses the Lord stated that all beings are permeated by, and dwell
in His unmanifest aspect. In order to elucidate the point further, the idea is explained
in the following verse by means of an illustration.

ÿÕÊ∑§Ê≥ÊÁSÕÃÊ ÁŸàÿ¢ flÊÿÈ— ‚fl¸òÊªÊ ◊„UÊŸỖÔ–
ÃÕÊ ‚flÊ¸ÁáÊ ÷ÍÃÊÁŸ ◊àSÕÊŸËàÿÈ¬œÊ⁄UÿÔÔH 6H

ÿÕÊÔ just as; •Ê∑§Ê≥ÊÁSÕÃ—Ô ÁŸàÿ◊ỖÔ (is) ever present in ether (because born of ether); flÊÿÈ—
air; ‚fl¸òÊª— moving everywhere; ◊„UÊŸỖ the extensive; ÃÕÊ even so; ‚flÊ¸ÁáÊ ÷ÍÃÊÁŸ all beings
(because they have originated from My thought); ◊àSÕÊÁŸ (are) dwelling in Me; ßÁÃ thus;
©U¬œÊ⁄Uÿ know.
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In order to bring out the similarity of
all beings with air, the terms ëMahåní and
ëSarvatraga¨í have been used with reference
to air. That is to say, just as the air has access
all round, even so all beings are ever
wandering from one state of existence to
another; and just as the air is very extensive
in volume, even so the multitude of beings
is very large.

The air has its origin in ether, it stays
in ether, and also disappears into ether. This
is what is sought to be conveyed by the use
of the word ëNityamí with reference to
ëÅkå‹asthita¨í. The intention is to show that
at every moment and under all circumstances
ether is the substratum of air.

Like ether, God is uniform, formless,

actionless, infinite, unattached and immutable;
and like the air, all beings spring from God,
abide in God and finally merge into God. This
is what is sought to be conveyed by the simile
employed in this verse. Sprung from ether,
remaining in and finally disappearing into ether,
air can never and under no circumstance remain
apart from ether, but ever remains in it; and
yet ether has no connection whatsoever with
the air or its movement and other changes in
it, and is always beyond it. Even so, since
the emanation, existence and dissolution of
beings are events that take place only in the
thought of God, the whole multitude of beings
exist in God alone; and yet God is entirely
beyond those beings, and is always wholly
immune from all sorts of changes.

While discussing the knowledge of the Nirguƒa and Saguƒa aspects of God, and its
glory, the Lord depicted so far the all-pervasive, unattached and immutable character of
His formless aspect just with a view to revealing the truth about it. Now, while elucidating
His character as the creator of beings, He refers in the next two verses to the destruction
of being during the final dissolution, and to their emanation at the beginning of the next
creation, with a view to explaining the truth of His acts of creation etc.

‚fl¸÷ÍÃÊÁŸ ∑§ÊÒãÃÿ ¬˝∑Î§ÁÃ¢ ÿÊÁãÃ ◊ÊÁ◊∑§Ê◊ỖÔÔ–
∑§À¬ˇÊÿ ¬ÈŸSÃÊÁŸ ∑§À¬ÊŒÊÒ Áfl‚Î¡Êêÿ„U◊ỖÔÔH 7H

‚fl¸÷ÍÃÊÁŸ all beings; ∑§ÊÒãÃÿÔ O son of Kunt∂, Arjuna; ¬˝∑Î§ÁÃ◊Ỗ Prakæti; ÿÊÁãÃ enter; ◊ÊÁ◊∑§Ê◊ỖÔÔ
Mine; ∑§À¬ˇÊÿ during the final dissolution; ¬ÈŸ— again; ÃÊÁŸ them; ∑§À¬ÊŒÊÒ at the beginning
of creation; Áfl‚Î¡ÊÁ◊ send forth; •„U◊Ỗ I.

Arjuna, during the final dissolution all beings enter My Prakæti (the Prime
Cause), and at the beginning of creation, I send them forth again.            (7)

Just as the extensive air, which is moving everywhere, (being born of ether)
ever remains in ether, likewise, know that all beings (who have originated from My
thought) abide in Me.                                                    (6)

A whole daytime of Brahmå is known
as a ëKalpaí, and his nights are also of the
same duration. Taking this as a unit we can
gauge the extent of a whole lifetime of
Brahmå consisting of a hundred years. The
word ëKalpak¶ayaí denotes the expiry of a
whole lifetime of Brahmå. It is also known

as the final dissolution (Mahåpralaya).
The word ëSarvabhµutånií stands for all

sentient and insentient beings, including their
body, senses, mind, intellect, objects of
enjoyment and abodes etc.

ëPrakætií denotes the prime cause of the
universe, or Primordial Nature, which has
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been referred to as ëMahadbrahmaí in verses
3 and 4 of Chapter XIV, and which is also
called ëPradhånaí or undifferentiated Matter.
By calling it ëMåmikåmí (Mine) the Lord
indicates that this Prakæti is His own Energy.
During the final dissolution all embodied
beings, including their body, senses, mind,
intellect, objects of enjoyment and abodes,
get dissolved into Prakæti. In other words,
they return to Primordial Nature along with
their causal body, consisting of the latencies
of their guƒas and karmas. This is what is
meant by the entering of all beings in Prakæti.

It will be remembered that verses 18
and 19 of Chapter VIII also speak of the
emanation of beings from the Unmanifest at
the commencement of the cosmic day, and
of their merging into the same at the
commencement of the cosmic night. It will,
therefore, be relevant to ask here: Is that
ëUnmanifestí the same as the Prakæti referred
to in this verse? And is there any difference
between the dissolution of beings into that
Unmanifest and the entering of beings in this
Prakæti? A reference to those verses will
show that the Unmanifest spoken of there
refers to the formless or subtle state of
Prakæti, and not to Primordial Nature. All
embodied beings dissolve into that Unmanifest
with their subtle bodies, whereas they merge
into Primordial Prakæti with their causal
bodies. In the former state, Brahmå
(the Creator) does not lose his identity; he
only sleeps. And in the latter state Brahmå
himself disappears. Thus there is a world
of difference even between the dissolution

of beings referred to in the above-mentioned
verses and the final dissolution spoken
of here.

Again, in verse 6 of Chapter VII, the
Lord stated that the entire creation disappeared
into Him; whereas, in the present verse, He
speaks of beings merging in Prakæti. Both
these statements are correct; in fact, they
represent the same thing. It has been already
submitted that Prakæti is Godís own energy
or power; and energy or power can never
be separated from its possessor. In this way
dissolution in Prakæti is just the same as
dissolution in God. Therefore, this verse
speaks of all beings entering Prakæti. And
since this Prakæti belongs to God and has
God for its substratum, it is He in whom
everything dissolves. In this way both these
statements convey the same thing.

At the end of the period of final
dissolution, which is of the same length as
the span of Brahmåís life consisting of a full
hundred years of his measurement, the desire
arises in God for evolving a new creation,
so as to enable the J∂vas to work out their
respective karmas. The point of time when
this desire springs up in God is referred to
here as ëKalpådií or the beginning of creation.
It is also known as the commencement of
a ëMahåsargaí or new creation after final
dissoluiton. At that time God revolves from
His thought Brahmå or Hiraƒyagarbha with
his abode for starting the process of creation
of beings. This is what is meant by His
sending forth beings at the beginning of
every new creation.

¬˝∑Î§ÁÃ¢ SflÊ◊flCÔUèÿ Áfl‚Î¡ÊÁ◊ ¬ÈŸ— ¬ÈŸ—ÔÔ–

÷ÍÃª˝Ê◊Á◊◊¢ ∑Î§àF◊fl≥Ê¢ ¬˝∑Î§Ãfl¸≥ÊÊÃ˜ÔÔÔH 8H
¬˝∑Î§ÁÃ◊Ỗ Prakæti or Nature; SflÊ◊Ỗ My own; •flCÔUèÿ wielding; Áfl‚Î¡ÊÁ◊ (I) release (according

to their respective karmas); ¬ÈŸ— ¬ÈŸ— again and again, repeatedly; ÷ÍÃª˝Ê◊◊Ỗ multitude of beings;
ß◊◊Ỗ this; ∑Î§àF◊Ỗ all; •fl≥Ê◊Ỗ compelled; ¬˝∑Î§Ã— of their own individual nature; fl≥ÊÊÃ˜Ô by force.

Wielding My Nature I release, again and again, (according to their respective
karmas) all this multitude of beings subject to the influence of their own nature.  (8)



* Chapter IX * 429

Nature, and the individual nature of a J∂va
is a part of that cosmic Nature. Remaining
tied down to this individual nature is what
is meant by ëbeing subject to the influence
of their own natureí.

He who having surrendered himself to
God cuts asunder the bond of this nature,
no longer remains under its subjection. He
reaches God, beyond Prakæti, and realizes
Him (VII.14).

So long as the J∂va remains under the
subjection of his nature, He brings them forth
again and again at the beginning of every
round of creation in different species as
heretofore according to their respective Guƒas
and Karmas.

The word ëPrakætimí, with the adjective
ëSvåmí qualifying it, stands for Primordial
Nature, in which, according to the preceding
verse, all beings enter. And when God
recalls this Prakæti, which lies hidden within
Him in the form of a potentiality for carrying
on the work of creation etc., He is said to
wield His Nature for that purpose.

ëBhµutagråmamí accompanied by ëImamí
and ëKætsnamí stands for the totality of
embodied beings, both sentient and insentient,
already referred to by the term ëSarvabhµutånií
occurring in the foregoing verse. The word
ëPrakæte¨í refers to the individual nature of
these beings, formed out of their respective
Guƒas and Karmas. Godís Prakæti is cosmic

Even while thus engaged in the act of creation etc., of the universe, God is never bound
by His actions. With a view to revealing this secret of divine action, the Lord now says:

Ÿ ø ◊Ê¢ ÃÊÁŸ ∑§◊Ê¸ÁáÊ ÁŸ’äŸÔÁãÃ œŸTÿÔ–
©UŒÊ‚ËŸflŒÊ‚ËŸ◊‚Q¢§ Ã·È ∑§◊¸‚ÈÔÔÔH 9H

Ÿ not; ø and; ◊Ê◊˜Ô Me (the supreme Spirit); ÃÊÁŸ those; ∑§◊Ê¸ÁáÊ actions; ÁŸ’äŸÁãÃ bind;
œŸTÿ O conqueror of riches, Arjuna; ©UŒÊ‚ËŸflÃ˜Ô apart as it were; •Ê‚ËŸ◊Ỗ standing; •‚Q§◊Ỗ
unattached; Ã·È ∑§◊¸‚È to those actions.

Arjuna, those actions, however, do not bind Me, unattached as I am to such
actions, Myself standing apart, as it were.                                     (9)

standing apart as it were from those actions.
It is only because He remains unattached to
those actions and their fruit, and because He
entertains no sense of doership or partiality
in respect of such actions, that those actions
do not bind him.

This shows that even in the case of
others the easiest way to get rid of bondage
in the form of fruits of actions, such as birth
and death, joy and grief, pleasure and pain
etc., is what has been stated above. He who,
knowing this secret of Karma, acts without
attachment to fruits, and without the sense
of doership, easily escapes from the binding
effect of Karma.

ëTesu Karmasuí refers to all such acts
as are performed by God for the creation,
maintenance and destruction etc., of the
universe, and which have already been briefly
referred to in the preceding verse. God has
no attachment whatsoever for those actions
or their fruit: this is what is meant by His
remaining unattached to those actions. And
He remains altogether unconcerned with,
and devoid of the sense of doership and
partiality in respect of all those activities for
the creation etc., of beings which are being
carried on under His supervision by Prakæti
according to the Guƒas and Karmas of those
beings. This is what the Lord means by His
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In order to explain the absence of doership ascribed to Him in the above verse by
the words ëUdås∂navad Ås∂nam,í the Lord now says:

◊ÿÊäÿˇÊáÊ ¬˝∑Î§ÁÃ— ‚ÍÿÃ ‚ø⁄UÊø⁄U◊ỖÔ–
„UÃÈŸÊŸŸ ∑§ÊÒãÃÿ ¡ªÁm¬Á⁄UflÃ¸ÃÔÔÔH 10H

◊ÿÊ •äÿˇÊáÊ with Me as the supervisor; ¬˝∑Î§ÁÃ—Ô Prakæti (Nature); ‚ÍÿÃÔ brings forth;
‚ø⁄UÊø⁄U◊Ỗ (the whole creation) consisting of sentient and insentient beings; „UÃÈŸÊÔ •ŸŸ due
to this cause (alone); ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ¡ªÃỖ (the wheel of) Sa≈såra; Áfl¬Á⁄UflÃ¸Ã
is going round.

Arjuna, with Me Presiding, Nature brings forth the whole creation, consisting
of both sentient and insentient beings; it is due to this cause that the wheel of Sa≈såra
is going round. (10)

from Him and it is through His energy that
it brings forth the entire creation.

In short, it is Godís supervision and the
doership of Prakæti, that are responsible for
all such activities as the creation, maintenance
and destruction of the universe. This is what
is sought to be conveyed by the latter half
of the verse.

In verse 13 of Chapter IV and again
in verse 8 of this chapter, the Lord stated
that it was He who brought forth the multitude
of beings in their different forms, whereas
in the present verse He says that the whole
creation consisting of sentient and insentient
beings is evolved by Prakæti. Though these
two statements appear as mutually
contradictory, there is really speaking no
contradiction between them. Statements in
which the Lord declares Himself to be the
Creator of the world should be understood
to mean that He does not actually create the
world Himself, but that He does so through
the medium of His energy, viz., Prakæti,
which He wields on such occasions. And
where He speaks of Nature as carrying on
the creation etc., of the world it should be
understood that the latter does so under His
supervision; for she derives her existence and
activity from Him. She cannot do anything
independently without the backing of God.
It is, therefore, that the Lord said in verse 8,

By calling Himself a mere supervisor,
the Lord indicates that with reference to the
processes of creation etc., of this universe the
Lord stands as a mere presiding Spirit to
whom Nature owes its existence and activity;
and that deriving its existence and  activity
from Him, it is His Prakæti which carries on
all such activities as the creation of this
unvierse.

The cultivator himself unites the seed
with the earth as a supervisor; the earth then
brings forth varieties of plants according to
the seeds sown by the cultivator. So does
God sow the seed of life in Prakæti as
supervising agent (XIV.3). In this way when
union between Matter and Spirit has been
brought about, Prakæti evolves the entire
creation of both sentient and insentient beings
in various species of life according to the
respective karma of each being.

This illustration has been given only to
convey a rough idea of the process; in reality
however, there is no similarity between the
cultivator and God. For the cultivator, on the
one hand, has a limited knowledge and
limited power and is confined to a limited
space, and he cannot make the earth yield
anything by communicating his own strength
or energy. God, on the other hand, is all-
knowing, all-powerful and all-pervading.
Nature itself derives its existence and activity
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ìWielding My Nature, I bring forth the
creation;î whereas in the present verse He
says: ìWith Me as the supervisor, Nature

evolves the universe.î In reality, these two
statements represent the same fact from two
different points of view.

While discussing the knowledge of the Saguƒa and Nirguƒa aspects of God as
promised by Him, the Lord dealt with in verses 4 to 6 of this chapter the secret and
glory of His formless aspect with attributes. Thereafter, showing in verses 7 to 10, His
non-attachment and indifference to all such activities as the creation of the world, He
pointed out the secret of the transcendence of such actions. Now, in order to bring out
the importance of his qualified and embodied aspect, the way to adore Him through
devotion, and the secret of His virtues and glory, He proceeds in the next two verses
to denounce those men of a demoniac disposition, who are ignorant of His greatness.

•fl¡ÊŸÁãÃ ◊Ê¢ ◊Í…UÊ ◊ÊŸÈ·Ë¥ ÃŸÈ◊ÊÁüÊÃ◊ỖÔÔ–

¬⁄¢U ÷Êfl◊¡ÊŸãÃÊ ◊◊ ÷ÍÃ◊„UE⁄U◊˜ÔÔÔÔH 11H
•fl¡ÊŸÁãÃ think low of; ◊Ê◊ỖÔ Me; ◊Í…UÊ—Ô fools; ◊ÊŸÈ·Ë◊Ỗ ÃŸÈ◊Ỗ a human semblance; •ÊÁüÊÃ◊Ỗ

having assumed; ¬⁄U◊Ỗ ÷Êfl◊Ỗ supreme nature; •¡ÊŸãÃ—Ô not knowing; ◊◊ Mine; ÷ÍÃ◊„UE⁄U◊Ỗ the
supreme Lord of (the entire) Creation.

Fools, not knowing My supreme nature, think low of Me, the Overlord of the
entire creation, who have assumed the human form. (That is to say, they take Me,
who have appeared in human form through My Yogamåyå for the deliverance of
the world, for an ordinary mortal.)                                      (11)

divine potency (IV.6ó8). Those who are
ignorant of this secret and have no faith in
it are referred to here as not knowing the
supreme nature of the Lord.

The word ëMµuŒhå¨í (fools), in this verse,
stands for men possessed of a fiendish and
demonical nature, referred to in the next verse
as well as in VII.15, and whose distinguishing
marks have been discussed in verses 7 to 20
of Chapter XVI. Not knowing His transcendent
glory as the supreme Lord of all embodied
beings, from Brahmå, the Creator, down to
the tiniest insect such fools look down upon
›r∂ Kæ¶ƒa as an ordinary human being just
like themselves, and therefore disobey His
commands and level absurd charges against
Him. This is what is meant when the Lord
says, ìFools think low of Me.î*

The substantive ëBhåvamí with its
qualification ëParamí, in this verse, stands for
that supreme glory of the Lord, which has
been represented in verses 4 to 6 in the form
of attributes such as ëall-pervasivenessí etc.,
nay, which has been further referred to as
His ëdivine Yogaí, and which has been
spoken of in verse 24 of Chapter VII as
screened from the knowledge of the unwise.
Out of compassion for all embodied souls
and in order to take them all under His
protection, and with a view to establishing
Dharma, redeeming His devotees and enacting
various other sports, the all-pervading and
all-powerful God, who is the substratum of
all, and who creates and destroys the whole
universe, Himself appeared in a human form
as ›r∂ Kæ¶ƒa through His own Yogamåyå of

* The venerable Bhismå related to Duryodhana a dialogue between Brahmå and other celestials about
Bhagavån ›r∂ Kæ¶ƒa. That gives an indication of ›r∂ Kæ¶ƒa's glory. Cautioning the celetials, Brahmå said:
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those whose knowledge bears no fruitful
result, and is founded neither on truth, nor
on reasoning (XVIII.22). Regarding worldly
enjoyments, real and delightful, men who
possess no knowledge of Godís glory remain
addicted to such enjoyments. They erroneously
believe that the highest joy consists only in
the enjoyment of sensuous pleasures, and
that there is nothing higher than that (XVI.11);
it is, therefore, that they remain deprived of
true happiness. Hence they have been spoken
of as ëMoghaj¤ånå¨í. Misusing their faculty
of knowledge, such men wantonly throw it
away.

Those whose mind is distracted, and is
ever unsteady, because of its attachment to
the various objects of the world, are called
ëVicetasa¨í. The mind of men possessed of
a demoniac temperament goes on frisking
every moment from one thought to another.

The term ëMoghå‹å¨í stands for men
possessed of hopes and aspirations which
never reach their fulfilment. Such vain hopes
are always nursed by men of the demoniac
type, who have no idea of Godís glory and
power (XVI.10ó12). Hence they have been
spoken of as ëMoghå‹å¨í in this verse.

ëMoghakarmåƒa¨í refers to those whose
activities in the form of sacrificial performance,
charity and austere penance etc., are futile,
i.e., do not yield the fruit promised in the
scriptures. Sacrifices etc., performed without
faith, and in contravention of scriptural
ordinance, by low types of worldly-minded
men, who possess no faith in God nor in
the scriptures, bring them no fruit either in
this world or in the next. That is why such
men have been called ëMoghakarmåƒa¨í, or
indulging in futile actions (XVI.23; XVII.28).

The word ëMoghaj¤ånå¨í stands for

◊ÊÉÊÊ≥ÊÊ ◊ÊÉÊ∑§◊Ê¸áÊÊ ◊ÊÉÊôÊÊŸÊ ÁfløÃ‚—–
⁄UÊˇÊ‚Ë◊Ê‚È⁄UË¥ øÒfl ¬˝∑Î§ÁÃ¢ ◊ÊÁ„UŸË¥ ÁüÊÃÊ—ÔÔÔÔH 12H

◊ÊÉÊÊ≥ÊÊ— cherishirg vain hopes; ◊ÊÉÊ∑§◊Ê¸áÊ— indulging in futile pursuits; ◊ÊÉÊôÊÊŸÊ—Ô possessing
fruitless knowledge; ÁfløÃ‚— bewildered persons; ⁄UÊˇÊ‚Ë◊Ỗ  fiendish; •Ê‚È⁄UË◊Ỗ demoniac; ø and;
∞fl alone; ¬˝∑Î§ÁÃ◊Ỗ nature; ◊ÊÁ„UŸË◊Ỗ delusive; ÁüÊÃÊ— have adopted.

Those bewildered persons with vain hopes, futile actions and fruitless knowledge
and are possessed of a fiendish, demoniacal and delusive nature.                 (12)

ëëBhagavån Våsudeva (son of Vasudeva) the supreme Lord of all the worlds, is worthy of adoration to you
all. ›r∂ Kæ¶ƒa, who bears the marks of Bhagavån Vi¶ƒu Himself, viz., His conch, discus, and club, wields
extraordinary power. Never despise Him as an ordinary human being. He is the supreme secret, the supreme
goal, the supreme Reality and the supreme glory. He is indestructible, unmanifest, eternal, the supreme Effulgence,
the Supreme Bliss and the Supreme Truth. No celestial nor the lord of heaven, Indra, much less any human
being, should ever ignore Lord Våsudeva, the possessor of infinite strength, treating Him as a human being. He
is the Ruler of all senses. Fools, who declare Him to be an ordinary man, are the most vile among men. This great
Master of Yoga is the very soul of the entire creation. He bears the distinguishing mark of ›r∂vatsa (a curl of
golden hair on the chest). He is the same as the most illustrious Vi¶ƒu, who has a lotus sprung from His navel.
Those who insult Him holding Him to be an ordinary mortal, and fail to recognize Him in His true colour, are
possessed of a Tåmasika disposition. Bhagavån ›r∂ Kæ¶ƒa bears a typical diadem on His head and the celebrated
Kaustubha jewel on His chest, and dispels the fear of His friends. He who treats him with contumely is condemned
to the most terrible hell.
∞fl¢ ÁflÁŒàflÊ ÃûflÊÕZ ∂UÊ∑§ÊŸÊ◊ËE⁄UE⁄U—– flÊ‚ÈŒflÊ— Ÿ◊S∑§Êÿ¸— ‚fl¸∂UÊ∑§— ‚È⁄UÊûÊ◊Ê—H  (Mahå., Bh∂¶ma. 66.23)

ëëO great celestials, knowing thus His essential character, all should humbly bow their heads to
Bhagavån Våsudeva, the Supreme Lord of all creation.íí
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That is why such persons have been spoken
of as ëVicetasa¨í, or bewildered.

He who is disposed, like fiends, to bear
ill will towards others without any rhyme or
reason, as well as to injure others and inflict
suffering on them is said to possess a
ëfiendish nature.í Even so, the tendency to
persecute others, and rob them of their
legitimate dues or possessions out of lust or
greed, and with a view to achieving oneís
own selfish ends is called a ëdemoniac
dispositioní. And lastly, the proclivity to
inflict suffering on others through error of

judgment or delusion, is known as the
delusive nature. Instead of trying to renounce
such vicious propensities he who deliberately
clings to them, believing them to be good
and desirable, is said to have ëembraced such
natures.í Men who have no knowledge of
the glory of God generally do so; that is why
they have been spoken of as having embraced
such a nature.

The use of the indeclinable ëEvaí indicates
that such men invariably embrace the fiendish,
demoniacal and delusive nature, and never
adopt the divine nature.

cultivate such virtues is what is meant by
ëimbued with the divine natureí.

ëMahåtmåí means one who possesses a
great soul. And a great soul is he who has
clung to God in every way with the object
of achieving his great aim of God-realization.
Therefore, the term ëMahåtmåna¨í has been
used in the present verse to indicate those
disinterested devotees of God who love none
else than God, who are ever steeped in
divine love, and who are from every point
of view qualified for God-realization.

The word ëMåmí (Me) refers to God
with attributes, or Puru¶ottama (the Supreme

The indeclinable ëTuí has been employed
in this verse with a view to bringing out the
contrast between the low types of ingorant
men, possessed of the demoniac nature, as
described in verses 11 and 12 above, and
the superior type of men, possessed of
special merit, described in the present verse.

The word ëPrakætimí, along with the
adjective ëDaiv∂mí qualifying it, singnifies virtues
of the Såttvika type, which essentially belong
to God (Deva) and lead one to the realization
of God, and which have been mentioned in
verses 1 to 3 of Chapter XVI under 26 different
names, such as ëFearlessnessí etc. To adopt and

Denouncing in the above words men possessed of the demoniac nature, who have
no idea of the glory of God, the Lord now proceeds to describe the marks of the superior
type of devotees, who are conversant with the glory of God, love none else than God,
and have embraced the divine nature, with a view to revealing the truth about devotion
to the Saguƒa aspect of God.

◊„UÊà◊ÊŸSÃÈ ◊Ê¢ ¬ÊÕ¸ ŒÒflË¥ ¬˝∑Î§ÁÃ◊ÊÁüÊÃÊ—ÔÔÔ–
÷¡ãàÿŸãÿ◊Ÿ‚Ê ôÊÊàflÊ ÷ÍÃÊÁŒ◊√ÿÿ◊ỖÔH 13H

◊„UÊà◊ÊŸ— great souls; ÃÈ on the other hand; ◊Ê◊Ỗ Me; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna;
ŒÒflË◊˜Ô ¬˝∑Î§ÁÃ◊˜ÔÔ the divine nature; •ÊÁüÊÃÊ— having embraced; ÷¡ÁãÃ (constantly) worship;
•Ÿãÿ◊Ÿ‚— with one-pointedness of mind; ôÊÊàflÊ knowing; ÷ÍÃÊÁŒ◊Ỗ the prime source of all
lives; •√ÿÿ◊Ỗ the imperishable eternal.

On the other hand, Arjuna, great souls who are imbued with the divine nature,
knowing Me as the prime source of all beings and the imperishable, eternal, worship
Me constantly with one-pointedness of mind.                                    (13)
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Person) as the G∂tå calls Him. It is God with
attributes who is responsible for the creation,
maintenance and destruction of all sentient
and insentient beings including the worlds
inhabited by them, as well as their body,
senses, mind, intellect and objects of enjoyment
(VII.6; IX.18; X.2,4,5,6,8). He who realizes
this truth can be said to recognize God as
the prime source of all lives. Again, God is
unborn and imperishable; it is only to shower
His grace on the various J∂vas that He
assumes and hides the human form as a
matter of sport. It is He who is termed as

the imperishable and indestructible Supreme
Brahma or the supreme Spirit. He does not
perish even when all beings perish (VIII.20).
He who realizes this fact can be said to
recognize God as ëthe imperishable Eternal.í

The term ëAnanyamanasa¨í stands for
devotees possessed of exclusive love for
God, whose mind does not feel attracted
towards anything else than God, and to
whom even a momentís separation from God
appears quite unbearable. Such a devotee
constantly worships God in the manner
described in the next verse, as well as in X.9.

The Lord now proceeds to tell us how the love-intoxicated devotees referred to above
worship God.

‚ÃÃ¢ ∑§ËÃ¸ÿãÃÊ ◊Ê¢ ÿÃãÃp ŒÎ…Ufl˝ÃÊ—ÔÔÔ–
Ÿ◊SÿãÃp ◊Ê¢ ÷ÄàÿÊ ÁŸàÿÿÈQ§Ê ©U¬Ê‚ÃÔÔH 14H

‚ÃÃ◊Ỗ constantly; ∑§ËÃ¸ÿãÃ— chanting (My names and glories); ◊Ê◊Ỗ to Me; ÿÃãÃ— striving
(for My realization); ø and; ŒÎ…Ufl˝ÃÊ— (those devotees) of firm resolve; Ÿ◊SÿãÃ— bowing (again
and again); ø and; ◊Ê◊Ỗ Me; ÷ÄàÿÊ with (single-minded) devotion; ÁŸàÿÿÈQ§Ê— ever united
(with Me through meditation); ©U¬Ê‚Ã worship.

Constantly chanting My names and glories and striving for My realization, and
bowing again and again to Me, those devotees of firm resolve, ever united with Me
through meditation, worship Me with single-minded devotion.                (14)

other words, the loving devotees of God are
ever engaged in the worship of God, now
chanting His names or singing his glories,
now bowing to Him, now striving to realize
Him through service and other ways and all
the time keeping the mind fixed on him.

Expatiating on the incomparable virtues,
glory, greatness and sports etc., of God before
devotees through religious discourses and
lectures etc., muttering or loudly chanting, either
singly or in company, the sacred Names of
God, such as Råma, Kæ¶ƒa, Govinda, Hari,
Nåråyaƒa, Våsudeva, Ke‹ava, Mådhava, ›iva
and so on, visualizing God to be present before
the Sådhaka; singing the praises, glory or stories
of God with full faith and love, in a subdued
or loud tone, either standing or squatting, and

Those who are steadfast in their vow
and firm in their resolve, are called
ëDæŒhavratå¨í. The loving devotees of God
are adamantine in their resolve, unwavering
in their faith, firm in their conclusion and
resolute in their vows. The most terrible
calamities and the mightiest obstacles fail to
deter them from their practice or shake them
from their resolution or opinion. It is therefore
that the Lord speaks of them as ëdevotees
of firm resolveí.

The adverb ëSatatamí denotes continuity
of practice. It mainly qualifies the verb
ëUpåsateí. Chanting of Godís names and
glories and offering salutations etc., to Him
being parts of worship, the word can be
indirectly said to refer to them as well. In
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to the accompaniment of music and dance or
without the same; offering praises or praying
to God through the utterance of beautiful
poems and psalms, and all other activites of
an allied nature are covered by the participle
ëK∂rtayanta¨í.

The word ëYatanta¨í should be understood
to mean offering worship to God, rendering
bodily and other services to all regarding them
as the very embodiment of God, hearing of the
virtues, glory and stories etc., of God from the
lips of His devotees, and practising with zeal
and assiduity all other limbs of devotion not
directly mentioned in this verse.

Visiting a temple and prostrating oneself
with faith and love before the sacred image
of God enshrined therein; bowing before an
image or picture of God installed in oneís
own house; making obeisance to the divine
names represented in letters; offering salutations
to the feet of an image or picture of God
or to the marks thereof; bowing before

sacred books discussing the truth, mysteries,
love, and glory of God and narrating His
sweet stories; and bowing with due respect,
reverence and love, with a voice choked
with emotion and with mind,  speech and
body all whom one meets looking upon them
as an embodiment of God, or recognizing
God to be present in their heart,óall this is
covered by the words ëbowing again and
again to God.í

The word ëNityayuktå¨í has been used
with reference to those devotees who constantly
keep their mind fixed on God even while
they are walking or moving about, standing
or sitting, lying asleep or awake, and performing
all sorts of activities or practising meditation
in seclusion.

Exclusive love mixed with faith and
reverence is called devotion. Worshipping God
with devotion, therefore, means carrying on
without interruption all the practices enumerated
above with faith and exclusive love.

Describing thus the mode of worship practised by devotees possessing exclusive love
for God; and conversant with His virtues, glory etc., the Lord now reveals the mode of
worship practised by other types of worshippers.

ôÊÊŸÿôÊŸ øÊåÿãÿ ÿ¡ãÃÊ ◊Ê◊È¬Ê‚ÃÔÔÔ–
∞∑§àflŸ ¬ÎÕÄàflŸ ’„ÈUœÊ ÁflEÃÊ◊Èπ◊ỖÔÔH 15H

ôÊÊŸÿôÊŸ through their offering of Knowledge; ø •Á¬ and still others; •ãÿ others (those
who tread the path of Knowledge); ÿ¡ãÃ— worshipping; ◊Ê◊Ỗ Me (in My Absolute, formless
state); ©U¬Ê‚Ã betake themselves (to Me); ∞∑§àflŸ as one (with themselves); ¬ÎÕÄàflŸ through
diversity (i.e., taking Me in diverse celestial forms); ’„ÈUœÊ in many ways; ÁflEÃÊ◊Èπ◊˜ (worship
Me in) a universal Form facing all sides.

Others (who follow the path of Knowledge) betake themselves to Me through
their offering of Knowledge, worshipping Me (in My absolute, formless aspect) as
one with themselves; while still others worship Me in My Universal Form in many
ways, taking Me as manifested in diverse celestial forms.                   (15)

It is the absolute, formless aspect of
God that is worshipped through the offering
of Knowledge. Hence the word ëMåmí has
been interpreted in that sense. By using the

The Word ëAnyeí (others) has been
used in the verse to distinguish the J¤ånayog∂s
from the category of devotees mentioned
above.
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word ëMåmí in this connection, the Lord
establishes His identity with the attributeless
Brahma, who is absolute Truth, pure
Knowledge and unmixed Bliss.

The ëoffering of Knowledgeí mentioned
in this verse is the same as j¤ånayoga, or
the discipline of Knowledge, referred to in
III.3. He who worships God through the
practice of J¤ånayoga believes that the activities
carried on by the body, senses and  mind
represent only the reaction of the guƒas, born
of Måyå, on the guƒas themselves, and
therefore does not entertain the sense of
doership in respect of those activities. He
views the whole objective existence as
analogous to water appearing in a mirage  or
as the world seen in a dream. He refuses
to recognize the existence of anything other
than the absolute, formless Brahma or God,
who is absolute Truth, pure Knowledge and
unmixed Bliss. It is His talk that he hears,
His truth that he reflects on and His essence
that he constantly meditates upon. In this

way he is ever engaged in the practice of
constantly remaining in a state of atonement
with Brahma. This is what is meant by
worshipping God through the offering of
Knowledge.

The indeclinables ëCaí and ëApií have
been used to bring out the distinction between
the J¤ånayog∂s referred to above and the
other type of worshippers mentioned in this
verse.

God Himself is present before us in the
form of the universe. Therefore, the various
celestials mentioned in the scriptures, such
as the moon-god, the sun-god, the god of
fire, Indra (the lord of paradise), and Varuƒa
(the god of water), who represent so many
limbs of His Universal Form, are in reality
nothing but the different aspects of God.
And even all beings are manifestions of God.
Regarding them as nothing else than God
and to serve them by oneís own duties in
a selfless spirit is worshipping God in His
universal Form in many ways. (XVIII.46).

In order to make it clear how the worship of the Absolute and that of the different
celestials too is regarded as the worship of God Himself, the Lord now proceeds to establish
in the next four verses that the whole universe, and whatever lies beyond it, is nothing
but God Himself.

•„¢U ∑˝§ÃÈ⁄U„¢U ÿôÊ— SflœÊ„U◊„U◊ÊÒ·œ◊˜Ô–
◊ãòÊÊ˘„U◊„U◊flÊÖÿ◊„U◊ÁªA⁄U„¢U „ÈUÃ◊˜ÔÔÔÔH 16H

•„U◊Ỗ (am) I; ∑˝§ÃÈ— the Vedic ritual; •„U◊˜Ô (am) I; ÿôÊ— the sacrifice; SflœÊ the offering to the
departed; •„U◊Ỗ (am) I; •„U◊Ỗ I (am); •ÊÒ·œ◊ỖÔ the herbage and foodgrains; ◊ãG— the sacred formula;
•„U◊˜Ô (am) I; •„U◊˜Ô (am) I; ∞fl indeed; •ÊÖÿU◊˜Ô the clarified butter; •„U◊˜Ô (am) I; •ÁªA— the (sacred)
fire; •„U◊Ỗ (am) I; „ÈUÃ◊˜Ô (even) the act of offering oblations (into the fire).

I am the Vedic ritual, I am the sacrifice, I am the offering to the departed;
I am the herbage and foodgrains; I am the sacred formula; I am the clarified butter,
I am the sacred fire, and I am verily the act of offering oblations into the fire. (16)

name of ëKratuí. Similarly, the rituals enjoined
by the Smætis, such as the five great sacrifices
and so on, are known by the name of
ëYaj¤aí; and the food offered to the Manes
is termed as ëSvadhåí. The Lord declares that
all these constitute His Being. And whatever

In this verse the Lord indicates that all
ritual acts enjoined by the Vedas and Smæti
texts for the propitiation of the different gods
and manes, as well as the various means of
performing them, are the same as God
Himself. The Vedic rituals are called by the
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plants, foodgrains and medicinal herbs are
required for the performance of these functions
are also His manifestations. Even so, the
Mantras or sacred incantations employed in
these performances are His verbal images.
He is the clarified butter and other materials
offered in these sacrifices. He constitutes the
sacred fires known by the names of
ëGårhapatyaí, ëÅhavan∂yaí, ëDak¶iƒågnií and
so on, used in these sacrifices, and lastly, He
Himself is the act of offering oblations into
the fire, which constitutes a sacrifical
performance. That is to say, the articles
required for the performance of sacred rituals
sanctioned by the scriptures, such as a
sacrifice, ›råddha (a ceremony intended to

gratify the soul of oneís departed ancestors)
and so on, the sacred formulae used in these
performances, the altar at which the oblation
is offered to the deity, and all activities of
the mind, speech and body connected with
such performancesóall these represent Him.
It is in order to prove His identity with
everything mentioned in this verse that the
Lord has used the word ëIí with every one
of the objects enumerated by Him. The use
of ëEvaí emphasizes the fact that there is
nothing in this world apart from God. In this
way it is God who is manifested in the form
of various objects; they appear different from
God only because we are ignorant of the
truth about Him.

Á¬ÃÊ„U◊Sÿ ¡ªÃÊ ◊ÊÃÊ œÊÃÊ Á¬ÃÊ◊„U—Ô–
fll¢ ¬ÁflòÊ◊ÊVÔUÊ⁄U ´§Ä‚Ê◊ ÿ¡È⁄Ufl øÔÔÔÔH 17H

Á¬ÃÊ father; •„U◊˜Ô (am) I; •Sÿ ¡ªÃ— of this universe; ◊ÊÃÊ mother; œÊÃÊ sustainer and
he who awards to each the fruit of his action; Á¬ÃÊ◊„U— grandsire; fll◊Ỗ the one worth knowing;
¬ÁflòÊ◊Ỗ purifier; •ÊVÔUÊ⁄U— the sacred syllable OÀ; ´§∑˜§Ô the §Rgveda; ‚Ê◊ the Såmaveda; ÿ¡È—
the Yajurveda; ∞fl indeed; ø and.

I am the sustainer and ruler of this universe, its father, mother and grandfather,
the one worth knowing, the purifier, the sacred syllable OÀ, and the three Vedas,
viz., §Rk, Yaju¶ and Såma.                                                   (17)

That which is worth knowing is called
ëVedyaí. God alone is the one supreme
Truth knowable through all the Vedas (XV.15).
It is therefore that the Lord declares Himself
as the ëOne worth knowingí.

That which is pure itself, and easily
purifies others by wiping out their sins, is
called ëPavitraí. God is supremely holy; and
His very sight, talk with Him, and the mere
thought of Him go to make one exceedingly
pure. Moreover, all that is purifying in this
world, viz., the practice of Japa or muttering
of a sacred formula, austerities, sacred vows
and holy places etc., is the very self of God;
nay, the purificatory virtue possessed by these
has also been derived from God. All this is

The word ëJagata¨í stands for the entire
creation consisting of both sentient and
insentient beings. The whole of this has
emanated from God, who alone is its supreme
cause. It is, therefore, that the Lord refers
to Himself as the Father and Mother of the
universe. He holds the universe in a fraction
of His being (X.42), and it is He who awards
to each the fruit of his actions; hence the
Lord calls Himself the sustainer of the
universe. Again, because He Himself is the
progenitor of Brahmå and the other Prajåpatis
(gods and §R¶is presiding over creation) who
carry on the actual work of creation therefore
the Lord speaks of Himself as the ëgrandfatherí
of the universe.
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sought to be conveyed by the Lord when He
calls Himself ëPavitraí or the Purifier.

The sacred syllable ëOÀí is an appellation
of God; it is also known by the name of
ëPraƒavaí. Verse 13 of Chapter VIII has
referred to it as Brahma and advocated its
recitation. It is in order to reveal the identity
of the Name with the object signified, that
the Lord says in this verse, ìI am the sacred
syllable OÀ.î

The Vedas have been revealed by God,

and our knowledge of God is derived from
them; it is therefore that the Lord declares
the three Vedasó§Rk, Såma and Yaju¶ as
identical with Himself.

The indeclinable ëCaí has been used to
conjoin or synthesize all the ideas expressed
in this verse; and the word ëEvaí is intended
to negative the existence of anything else
than God. The idea is that everything
mentioned in this verse is identical with God,
and that nothing exists apart from God.

ªÁÃ÷¸ÃÊ¸ ¬˝÷È— ‚ÊˇÊË ÁŸflÊ‚— ≥Ê⁄UáÊ¢ ‚ÈNUÃỖÔ–
¬˝÷fl— ¬˝∂Uÿ— SÕÊŸ¢ ÁŸœÊŸ¢ ’Ë¡◊√ÿÿ◊ỖÔÔÔÔH 18H

ªÁÃ— the supreme goal; ÷ÃÊ¸ supporter; ¬˝÷È— lord; ‚ÊˇÊË witness; ÁŸflÊ‚— abode; ≥Ê⁄UáÊ◊Ỗ
shelter; ‚ÈNUÃ˜Ô a well-wisher seeking no return; ¬˝÷fl—Ô origin; ¬˝∂Uÿ— end; SÕÊŸ◊Ỗ resting-place;
ÁŸœÊŸ◊Ỗ store-house; ’Ë¡◊Ỗ •√ÿÿ◊Ỗ imperishable seed (am I).

I am the supreme goal, supporter, lord, witness, abode, refuge, well-wisher
seeking no return, origin and end, resting-place, store-house (to which all beings
return at the time of universal destruction), and the imperishable seed.                   (18)

the god of death and all other gods carry
on their respective functions (Ka¢ha. Up.
II.iii.3). It is therefore that the Lord refers
to Himself as ëPrabhuí or lord.

God is the knower and seer of all the
worlds, of all embodied beings and of all
their doings, good, bad or indifferent. There
is not a single action of any kind whatsoever,
belonging to the past, present or future,
which can escape the eye of God. The
degree of omniscience possessed by Him is
unequalled. His omniscience is par excellence.
It is therefore that the Lord declares Himself
to be the ëwitnessí.

A place of abode is called ëNivåsa¨í.
It is in God alone that all beings dwell at
every time and under every circumstance no
matter whether they are on their legs or at
rest, standing or sitting, awake or asleep,
being born in this world or giving up the
ghost. Hence the Lord speaks of Himself as
the ëNivåsaí or Abode.

A thing which is worth attaining is
indicated by the term ëGatií. The highest object
worth attaining in the form of the eternal abode
is God; it is therefore that the Lord calls Himself
by the term ëGatií or goal. The terms ëParå
Gatií or ëParamå Gatií (supreme Goal or
supreme State) and ëAvinå‹∂ Padaí (Eternal
State), also indicate the same state.

He who supports or maintains is called
ëBhartåí. The protector and supporter of the
whole world is God Himself; hence the Lord
speaks of Himself in this verse as ëBhartåí
or supporter.

A master, who rules, is known by the
term ëPrabhuí. God alone is the supreme
ruler of all. He is the great lord of all lords,
the supreme deity of all deities, the supreme
Master of masters, the Lord of all the worlds
and the supreme God, the highest object of
worship (›veta. Up. VI.7). It is through fear
of Him that the sun-god, the god of fire,
Indra (the lord of paradise), the wind-god,
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One under whom shelter is taken, is
referred to as ë›araƒamí or refuge. God is
unequalled in His love for those who take
shelter under Him, in his solicitude for the
protection of the suppliant, and in his anxiety
to alleviate the suffering of those who seek
His protection. In the Råmåyaƒa of Vålm∂ki,
the Lord says:ó

ìI grant him security from all, who
surrenders himself to Me even once saying,
ìI am Thine,î and seeks My protection; such
is my vow.î* (VI.18.33).

It is therefore that the Lord refers to
Himself as ë›araƒamí or refuge.

A kind-hearted and loving person who
is naturally and gratuitously solicitous for the
welfare of another, and actually does good
to others without expecting any return, is
known as a ëSuhædí or disinterested friend.
God is the motiveless benefactor, the supreme
well-wisher, and the greatest and most loving
friend of all living beings; it is therefore that
the Lord calls Himself a ëSuhædí or disinterested
friend. In the concluding verse of Chapter
V as well the Lord similarly said, ìHaving
known Me as the disinterested friend of all
living beings, My devotee attains supreme
peace.î (V.29).

The creation, maintenance and destruction
of this universe are carried on by the mere
will of God. It is therefore that the Lord
declares Himself to be the origin and end,
as well as the resting-place.

A place where things are stored for a
long time is called a ëNidhånaí or storehouse.

During the final dissolution Nature in her
unmanifest state with all embodied  beings
lies dormant for a considerable length of time
in a fraction of God as a deposit. It is
therefore that the Lord speaks of Himself as
the ëNidhånaí or store-house.

That which knows no destruction or
decay, and never ceases to be, is called
ëAvyayaí or imperishable. God is the
imperishable cause of all sentient and insentient
beings. All beings emanate from Him; He
is the ultimate substratum of all. It is therefore
that the Lord calls Himself the ëimperishable
seedí. In VII.10, He similarly declares Himself
to be the ëeternal seed of all beingsí, and
again in X.39 He calls Himself ëthe seed of
all beingsí.

Although the word ëAhamí, I, has been
repeated with every object mentioned in
verse 16 and has been employed at least
once in verse 17 as well, the Lord does not
use it even once in the present verse. The
reason is not far to seek. Words like ëKratuí,
ëYaj¤a,í ëSvadhåí, ëAu¶adhaí, ëMantraí, ëÅjyaí,
ë§Rkí, ëYaju¶í etc., used in the preceding
verses, are naturally such as to denote objects
other than God. Therefore, in order to show
His identity with those things, the Lord used
the word ëAhamí, I, in connection with
them. All the words occurring in the present
verse, however, are attributes of God;
moreover, the word ëAhamí used in the
preceding verse is connected with this verse
as well. Therefore, it was unnecessary to
repeat the word ëAhamí in the present verse.

Ã¬Êêÿ„U◊„¢U fl·Z ÁŸªÎ Ô̂UÊêÿÈà‚Î¡ÊÁ◊ øÔÔ–

•◊ÎÃ¢ øÒfl ◊ÎàÿÈp ‚Œ‚ìÊÔÊ„U◊¡È¸ŸÔÔÔÔÔH 19H
Ã¬ÊÁ◊ radiate heat (as the sun); •„U◊̃Ô I (Myself); •„U◊̃Ô I (Myself); fl·̧◊̃Ô rainfall; ÁŸªÎ̂ ÔUÊÁ◊ hold

back; ©Uà‚Î¡ÊÁ◊Ô send forth; ø as well as; •◊ÎÃ◊Ỗ (am) immortality; ø and; ∞fl alone; ◊ÎàÿÈ— death;
ø and; ‚ÃỖ •‚ÃỖ being (as well as) non-being; ø also; •„U◊Ỗ (am) I; •¡È¸Ÿ O Arjuna.

* ‚∑Î§Œfl ¬˝¬ÛÊÊÿ ÃflÊS◊ËÁÃ ø ÿÊøÃ– •÷ÿ¢ ‚fl¸÷ÍÃèÿÊ ŒŒÊêÿÃŒỖfl˝Ã¢ ◊◊H
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By the first half of the verse the Lord
indicates that the sun as well, which imparts
through its rays light and heat to the world,
and sucking water in the form of vapour
from the ocean and other reservoirs of water,
holds it in the atmosphere, and then, in due
course, sends it down for the good of the
world in due proportion in the form of
showers, is His own Self.

ëAmætaí is that which takes one beyond
the realm of death and makes one immortal.
The nectar which is said to be obtained in
the heaven-world, and a drink of which
renders the celestials immune from death as
it is known on this earth, does not however
make them absolutely proof against destruction.
The supreme nectar which brings complete
security from destruction is God Himself,
whose realization makes one secure for all
time from the scourge of death. It is therefore
that the Lord speaks of Himself as ëimmortality,
and it is for this very reason that liberation
from birth and death is also known as
ëimmortalityí.

The destructive principle which makes
an end of all is called ëdeathí. Both creation
and destruction are supremely necessary for
the proper functioning of the worldprocess,

and both these acts are performed by the
sportive Lord. It is He who abides in the
form of Mahåkåla (the supreme Spirit of
Destruction) for bringing about the destruction
of all the worlds when the time comes for
it. The Lord Himself says in verse XI.32:
ìI am the inflamed Kåla the destroyer of the
worlds.î It is therefore that He declares
ëdeathí to be His very self.

The imperishable Self, which never
ceases to be, is known as ëSatí (Being); and
all that is perishable and transient goes by
the name of ëAsatí (non-being) (II.16). It is
these two categories that have been referred
to in Chapter XV as the ëAk¶araí and
ëK¶araí Puru¶as, or the imperishable and
perishable entities. It is these two, again,
which constitute the Parå and Aparå Prakætis,
or the higher and lower Natures of God,
which are identical with God. It is therefore
that the Lord declares Himself as being and
non-being both.

The indeclinable ëCaí immediately
following the words ëSatí and ëAsatí indicates
that Brahma, which transcends being and
non-being both (XI.37), and which lies
beyond the connotation of the words ëSatí
and ëAsatí, is also identical with God.

I radiate heat as the sun, and hold back as well as send forth showers, Arjuna.
I am immortality as well as death; even so, I am being and non-being, both. (19)

Describing in verses 13 to 15 the various forms of worship of both, His Saguƒa
and Nirguƒa aspects, the Lord brought out in verses 16 to 19 His identity with the whole
universe. Now that this is established, it stands to reason that the worship of Indra and
other celestials too indirectly constitutes His own worship. But those who, instead of
realizing this, worship these latter gods as other than the supreme Deity and with their
mind attached to the reward of such worship, fail to realize God and obtain only perishable
results from such worship. In order to show this, the Lord now devotes the next two verses
to a description of such worship with its fruit.

òÊÒÁfllÊ ◊Ê¢ ‚Ê◊¬Ê— ¬ÍÃ¬Ê¬Ê ÿôÊÒÁ⁄U¶ÔUÊ Sflª¸ÁÃ¢ ¬˝ÊÕ¸ÿãÃ–

Ã ¬Èáÿ◊Ê‚Êl ‚È⁄Uãº˝∂UÊ∑§◊oAÁãÃ ÁŒ√ÿÊÁãŒÁfl Œfl÷ÊªÊŸỖÔÔH 20H
òÊÒÁfllÊ— those who perform action with some interested motive as laid down in the
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The three Vedas called by the names
of §Rk, Såma and Yaju¶ and collectively
known as the ëVedatray∂í or ëTr∂vidyåí. And
the word ëTraividyå¨í refers to those who
are devoted and attached to the letter of the
three Veda¶, i.e., to the details of sacrifices
as mentioned in the three Vedas and their
fruit, and are given to the performance of
such sacrifices. Similarly the word ëSomapå¨í
stands for those who drink the juice of the
Soma plant according to the rules laid down
in the scriptures for the potation of such juice
in the cource of sacrifices. Even so those
who have been purged of sins that stand as
an impediment to the attainment of heaven,
through the proper performance of such
Vedic rituals, are referred to here by the
word ëPµutapåpå¨í. All these terms refer to
that class of men who are ignorant of the
universal form of God, who are devoted to
and fond of the Vedic ritual and avoiding
sinful acts habitually perform acts of sacrifice
with an interested motive and in accordance
with the scriptural injunctions.

The word ëPµutapåpå¨í cannot be taken
to mean those whose sins have been completely
washed away. For the next verse speaks of
their returning to the world of mortals on the
exhaustion of the stock of their merits. Had
all their sins been eradicated, they ought to
have attained liberation the very moment
their stock of merits got exhausted. For when
the stock of both sin and virtue has been

exhausted, no more cause for rebirth remains.
Under such circumstances no question of
rebirth should arise in their case. But the next
verse definitely states that they return to this
world; therefore, the interpretation of the
word given above seems to be quite correct.

The word ëMåmí in this verse stands
for Indra and other celestials, who constitute
the limbs of God. Worshipping these gods
with faith through sacrificial performances
and other forms of worship according to the
procedure laid down in the scriptures is what
is meant by ëworshipping Me through
sacrificesí. The intention of the Lord is to
show that Indra and the other gods being His
own limbs, worship offered to them indirectly
constitutes His own worship. But due to
ignorance, men who are prompted by interested
motives do not recognize this truth. That is
why they fail to realize God.

Attainment of heaven is called ëSvargatií.
Worshipping the gods through Vedic rituals
and praying to them for granting an abode
in heaven is what is meant by ëseeking
access to heavení.

The word ëSurendralokamí, with the
adjective ëPuƒyamí qualifying it, has been used
to indicate all the celestial worlds, from the
abode of Indra or the third heaven to the abode
of Brahmå or the seventh heaven, that are
attained as the fruit of meritorious deeds like
the performance of sacrifices etc. Though
strictly speaking it refers to the abode of Indra

three Vedas; ◊Ê◊Ỗ Me; ‚Ê◊¬Ê— those who drink the sap of the Soma plant; ¬ÍÃ¬Ê¬Ê— those
who have been purged of their sin; ÿôÊÒ— through (the performance of) sacrifices; ß¶ÔUÊ
worshipping; Sflª¸ÁÃ◊Ỗ access to heaven; ¬˝ÊÕ¸ÿãÃ aspire for; Ã those (persons); ¬Èáÿ◊Ỗ obtained
as reward for their meritorious deeds; •Ê‚Êl attaining; ‚È⁄Uãº˝∂UÊ∑§◊Ỗ Indraís realm of paradise;
•oAÁãÃ enjoy; ÁŒ√ÿÊŸ˜Ô celestial; ÁŒÁfl in heaven; Œfl÷ÊªÊŸỖ pleasures of gods.

Those who perform action with some interested motive as laid down in these
three Vedas and drink the sap of the Soma plant, and have thus been purged of
sin, worshipping Me through sacrifices, seek access to heaven; attaining Indraís
paradise as the result of their virtuous deeds, they enjoy the celestial pleasures of
gods in heaven.                                                        (20)
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only, it should therefore be understood to
cover here all the worlds stated above. Reaching
those worlds as a reward for their meritorious
deeds, and tasting both through their mind

and senses the pleasures of the gods, which
cannot be obtained on earth, is what is
meant by ëenjoying the heavenly pleasures of
godsí.

means to the attainment of heaven. Duly
observing such practices, and regarding the
enjoyments of heaven as the highest object
of life, is what is meant by being devoted to
ëTray∂dharmaí.

Men with an interested motive, who are
ignorant of the truth about God, fail to surrender
themselves to God with an undivided mind,
and swayed by their desire for enjoyment,
take recourse to the form of Dharma stated
above. It is, therefore, that the fruit of their
actions is transitory, and it is for this reason
that they have to return to the mortal world.
But those, who having given up dependence
on these practices, leading to the enjoyment
of heaven, take refuge in God and God alone,
succeed in realizing Him and thereby attain
complete freedom from all forms of bondage.
It is, therefore, that these men, having
accomplished the object of their life, are never
born in this world again.

In comparison with the terrestrial world
the dimensions of the celestial regions, the
extent and variety of the enjoyments obtained
there, the degree of their pleasurableness, the
bodily and mental capacity to enjoy them and
the highest limit of longevity reached there,
are all immeasurably larger and longer. It is
in this sense that the heaven-world has been
spoken of as ëextensiveí.

When the fruit of the merits, for the
enjoyment of which one goes to heaven, has
been enjoyed, it is said that the stock of oneís
merits has got exhausted. And as soon as the
stock of such merits is exhausted, the J∂va,
who once possessed them, is hurled back to
the mortal world to enjoy the fruit of his
remaining virtues and sins. This is  what is
meant by his ëreturning to this mortal worldí.

The word ëTray∂dharmamí stands for the
aggregate of ritual acts recommended in the
three Vedasó§Rk, Yaju¶ and Såmaóas a

Ã Ã¢ ÷ÈÄàflÊ Sflª¸∂UÊ∑¢§ Áfl≥ÊÊ∂¢U ̌ ÊËáÊ ¬Èáÿ ◊àÿ¸∂UÊ∑¢§ Áfl≥ÊÁãÃ–
∞fl¢ òÊÿËœ◊¸◊ŸÈ¬˝¬ÛÊÊ ªÃÊªÃ¢ ∑§Ê◊∑§Ê◊Ê ∂U÷ãÃH 21H

Ã they; Ã◊˜Ô that; ÷ÈÄàflÊ having enjoyed; Sflª¸∂UÊ∑§◊Ỗ heaven-world; Áfl≥ÊÊ∂U◊˜Ô extensive; ˇÊËáÊ
on (the stock of) their merit being exhausted; ¬Èáÿ ◊àÿ¸∂UÊ∑§◊˜Ô the world of mortals; Áfl≥ÊÁãÃ
return to; ∞fl◊˜Ô thus; òÊÿËœ◊¸◊ỖÔ the ritual (with interested motive) recommended by the three
Vedas (as leading to heaven); •ŸÈ¬˝¬ÛÊÊ—Ô devoted to; ªÃÊªÃ◊˜ repeatedly come and go (i.e.,
ascend to heaven by virtue of their merits and return to earth when their fruit has been
enjoyed); ∑§Ê◊∑§Ê◊Ê— those seeking (worldly) enjoyments; ∂U÷ãÃÔ attain.

Having enjoyed the extensive heaven-world, they return to this world of mortals
on the stock of their merits being exhausted. Thus devoted to the rituals with interested
motive recommended by the three Vedas (as the means of attaining heavenly bliss),
and seeking worldly enjoyments, they repeatedly come and go (i.e., ascend to heaven
by virtue of their merits and return to earth when their fruit has been enjoyed). (21)

In verses 13 and 14, the Lord described the mode of devotion practised by loving
devotees who possess a knowledge of His imperishable Self. In verse 15 while referring
to the worship of the Absolute through the practice of J¤ånayoga, as well as to the worship,
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The word ëAnanyå¨í refers to those
faithful devotees who having withdrawn
their attachment from all forms of enjoyment
of the world have bestowed their love
unshakably and irrevocably on God and God
alone, to whom separation from God is quite
unbearable, who acknowledge no other deity
than God, and who recognize God alone as
their supreme asylum, supreme goal and
supreme object of love.

The word ëMåmí (Me) in this verse
stands for God with attributes, or the Supreme
Person (Puru¶ottama), as the G∂tå calls Him.
Realizing His virtues, glory, truth and secret,
and thinking of Him constantly without any
break even while walking or moving about,
standing or sitting, awake or asleep, or while
practising meditation in seclusion, he who
carries on all his activities in a disinterested
spirit as a behest from God and for His

pleasure, is said to ëworship Him while
constantly thinking of Himí.

ëYogaí means obtaining what is
unobtained; while ëK¶emaí indicates the
preservation of what has been already obtained.
Ensuring his protection against all possible
odds and risks and preserving whatever
materials or resources necessary for God-
realization are already acquired by the devotee
and supplying his further needs in that
direction, the Lord brings him face to face
with His reality. This is what is meant by
ëcarrying on the Yogak¶ema of His devoteesí.
The life of Prahlåda serves as a beautiful
illustration of this truth. Even though his
father, Hiraƒyaka‹ipu, placed mighty obstacles
in his way, the Lord gave him protection
under every circumstance, and in the end
brought him face to face with His reality.

One may ask here: Does the Lord also

carried on in other ways, of celestials like the sun-god, the moon-god, the gods of fire
etc., who are so many limbs, as it were, of god in His Universal Form, He pointed out
that such worship also constituted His worship. Thereafter, in verses 16 to 19 He showed
that he was manifested not only in the form of those celestials, but also in the form of
all the materials with which worship is offered to Him, and that He is the father, mother,
grandfather, sustainer and ruler of the universe. Not only that, He is being and non-being
both. Showing thus the universal character of His Self, He declared in verses 20 and
21 that those who worship Him in the form of the celestials, with some interested motive,
recognizing the separate existence of gods, are virtuous men no doubt, but that having
tasted the enjoyments in heaven they have to return to the mortal world, and cannot attain
His imperishable state. He now declares the fruit of devotion practised by devotees who
have already been referred to in verses 13 and 14, and which could not be stated owing
to the insertion of other topics.

•ŸãÿÊÁpãÃÿãÃÊ ◊Ê¢ ÿ ¡ŸÊ— ¬ÿÈ¸¬Ê‚Ã–
Ã·Ê¢ ÁŸàÿÊÁ÷ÿÈQ§ÊŸÊ¢ ÿÊªˇÊ◊¢ fl„UÊêÿ„U◊ỖÔÔÔH 22H

•ŸãÿÊ— loving none else; ÁøãÃÿãÃ— (constantly) dwelling on; ◊Ê◊Ỗ Me (the supreme Deity);
ÿ who; ¡ŸÊ— devotees; ¬ÿ¸È¬Ê‚Ã worship in a disinterested spirit; Ã·Ê◊Ỗ ÁŸàÿÊÁ÷ÿÈQ§ÊŸÊ◊Ỗ of those
ever united in thought (with Me); ÿÊªˇÊ◊◊Ỗ supplying needs and safeguarding interests; fl„UÊÁ◊Ô
arrange; •„U◊Ỗ I.

The devotees, however, who, solely loving Me, constantly think of Me, and
worship Me in a disinterested spirit, to those ever united in thought with Me, I bring
full security and personally look after all their needs.                          (22)
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personally attend to the earthly needs of his
devotees and protect his worldly possession
as well? It should be remembered in this
connection that it is the Lord Himself who
maintains and supports the numberless beings,
great and small, of the whole universe. Caring
little whether one adores Him or not, the
Lord carries on His shoulders the entire
responsibility of maintaining the whole universe
with the natural feelings of highest love and
affection. When such is the case, there is no
wonder that He should undertake the
responsibility of maintaining those who are
exclusively devoted to Him. The fact is that
God Himself holds the entire charge of looking
after those devotees who remain constantly
engaged in His thought alone, and are little
concerned about anything else than God.

To take a homely illustration, a small
babe who entirely depends upon its mother,
knows no one else than her and never worries
as to which of its things should be looked
after, and as to what it will need at a particular
moment. It is the look-out of the mother to
see which of its things should be preserved
with care: it is she who forsees what will be
needed for the babe at a particular moment;
and it is the mother, again who looks after its
things, and makes necessary provison for it
at the right moment. Even so, in the case of
him who is exclusively devoted to God and
constantly united in thought with Him, it is
God alone who determines what is needed
by him and which of his worldly or spiritual
possessions need be preserved; and it is He
again who looks after his possessions and
also supplies his needs.

So long as a child continues to be in
the charge of its mother and entirely depends
on her, the mother pays little heed to its
judgment and does that which is conducive
to its real interests. Even so, and much more
than that, God does precisely that wherein
lies the real good of the devotee. It is God

who determines what will be necessary for
a devotee of the type mentioned above at
a particular time, and what should be preserved
for him; and the judgment of God is always
full of blessings for the devotee. And it is
God who bears the responsibility for the
protection of his interests and for securing
what is unobtained by him. The disinction
between worldly and other-worldly interests
is not the point at issue here, nor are we
concerned here with the acquisition of this
thing or that. Oneís true interest lies in the
non-acquisition and non-possession of things
whose acquisition or possession makes one
forgetful of God and addicted to the enjoyments
of the world, and which, therefore, really
mars oneís interests. Even so, a devoteeís
real good lies in the acquisition and preservation
of things whose absence or neglect interferes
with the remembrance of God, and thus
stands in the way of his attaining real
blessedness and mars his real interests.

The statement that God Himself bears on
His shoulders the responsibility of conferring
true blessedness on, and serving the best
interests of the devotee, means that bearing in
mind what things obtained or preserved will
bring him lasting good, it is God Himself who
secures or preserves such things for the devotee,
no matter whether they are connected with his
earthly life, or with his spiritual practice.

This should make it definitely clear that
the entire responsibility even for the livelihood
of the devotee who solely depends on God,
and does everything with his mind constantly
and exclusively engaged in His loving
remembrance, and who neither craves nor
depends upon, nor even thinks of anything
else, lies on God. The almighty, omniscient,
all-seeing God, who is the greatest friend of
the devotee, looks after him in every way.
Hence there can be no error in supplying his
needs or protecting his possessions, nor can
His dispensation lead to any contrary result.
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The dispensation of God in his case brings
him joy and peace, fills him with love, and
is supremely helpful in bringing him face to
face with God without delay. That is why

the word ëYogaí has been interpreted as
meaning God-realization, and the word ëK¶emaí
as meaning preservation of the means for
such Realization.

It has been stated above that the whole responsibility in respect of the devotee who
adores God with an exclusive mind is borne by God Himself. The Lord now declares
that the Sådhakas who worship other deities with some interested motive, treating them
as other than the supreme Deity, worship Him with a mistaken approach.

ÿ˘åÿãÿŒflÃÊ ÷Q§Ê ÿ¡ãÃ üÊhÿÊÁãflÃÊ—–
Ã˘Á¬ ◊Ê◊fl ∑§ÊÒãÃÿ ÿ¡ãàÿÁflÁœ¬Ífl¸∑§◊ỖÔÔÔÔH 23H

ÿ who; •Á¬ even (though); •ãÿŒflÃÊ— other deities; ÷Q§Ê— the devotees (with interested
motives); ÿ¡ãÃÔ worship; üÊhÿÊ with faith; •ÁãflÃÊ— endowed; Ã they; •Á¬ even; ◊Ê◊Ỗ Me;
∞fl alone; ∑§ÊÒãÃÿ O son of Kunti, Arjuna; ÿ¡ÁãÃ worship; •ÁflÁœ¬Ífl¸∑§◊Ỗ (though) with a
mistaken approach.

Arjuna, even those devotees who, endowed with faith, worship other gods (with
some interested motive) worship Me alone, though with a mistaken approach. (23)

them with some interested motive, treating
them as other than God, are said to ëworship
God with a mistaken approachí.

On the other hand, those who worship
the various deities with reverence in a
disinterested spirit and in accordance with
the procedure laid down in the scriptures
with the motive of God-realization, treating
them as so many manifestations of the
supreme Deity, inasmuch as they are all
limbs of the supreme Being, are said to
worship God in the right spirit through the
worship of those deities. The fruit of such
worship is also God-realization.

Treating even strangers as manifestations
of God, King Rantideva served them with
food, enduring the pangs of hunger himself,
and thus offered disinterested worship to
God. As the fruit of such worship, he
succeeded in realizing God. Similarly,
whosoever offers service to the celestials,
oneís preceptor, the Bråhmaƒa, a guest, a
stranger, oneís parents and all other beings
for the pleasure of God and as a behest of

The words ë›raddhayå Anvitå¨í refer to
those who possess a devout and unwavering
faith in the gods enumerated in the Vedas,
in the worship of those gods and in the fruit
of such worship in the form of attainment
of heaven etc. The use of these qualifying
words is intended to convey that those who
worship the deities mentioned above through
sacrificial performances and other such acts
without faith and for mere show cannot be
included in this category. They fall under the
category of those who are possessed of the
demoniac temperament (XVI.17; XVII.13).

Worshipping with faith, through
sacrificial and other acts recommended in the
scriptures, a particular god whose worship
had been enjoined in the ›åstras for the
satisfaction of a particular desire,óthis is
what is meant by worshipping other gods.
Those who fail to realize the truth that the
various deities are but limbs of the one
supreme Deity, who is the Lord of all, and
that really speaking it is God who is manifested
in the form of those deities, and who worship
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God, treating them as identical with Him
really serves God in the right spirit through
that service, and the fruit of such service is
also God-realization.

He who duly worships the other deities
with faith and love, though with some
interested motive, without realizing the above
truth, really worships God alone, for it is
God alone who is the enjoyer of all sacrifices
and the supreme Lord of all, and because

it is He who is manifested in every form.
Nevertheless, lacking as it does in the right
spirit, such worship is not recognized as the
right method of worshipping God. It is for
this reason that instead of bringing God-
realization in its wake, such worship brings
only the enjoyments of heaven as its fruit.
This vast difference in the concomitant result
is brought about due to ignorance about the
reality of God.

sacrifices and the supreme Lord of all.
The word ëTeí (they) refers to men with

interested motives who worship God, though
with a mistaken approach, through worship
of the celestials as described in the preceding
verse. And failure to recognize God as the
enjoyer of all sacrifices and the supreme
Lord of all the worlds, due to ignorance
about His reality combined with His virtues
and glory as described in verses 16 to 19
above, is what is meant by ënot knowing
Him in realityí.

The word ëAta¨í is indicative of cause.
The use of the verb ëCyavantií with it shows
that due to the cause mentioned above, i.e.,
due to want of knowledge about the truth
of God, the worshippers of gods referred to
above fail to attain the highest fruit in the
form of God-realization, and gaining the
comparatively insignificant reward in the
shape of enjoyments of heaven, remain tied
to the whirligig of births and deaths.

Inasmuch as it is God Himself who is
manifested in the form of this universe, the
various gods, who are recognized as the
enjoyers of the different rituals in the form of
sacrifice, worship and so on, are so many
limbs of God, and God Himself is the soul of
them all (X.20). Therefore, it is God Himself
who enjoys the various sacrifices and other
sacred rites. It is God Himself who creates,
sustains and destroys the whole universe
through His power of Yoga, and duly regulates
all. He is the ruler of Indra (the lord of
paradise), Varuƒa (the god of water), Yama
(the god of death), Prajåpati (the deity presiding
over creation), and all other regional lords
and celestials. Hence He is the supreme Lord
of all created beings (V.29).

The indeclinable ëTuí has been used
here to denote antithesis. It is intended to
emphasize the colossal ignorance of those
who fail to recognize the glory of God not
withstanding His being the enjoyer of all

Showing thus that the worshippers of other deities worship Him with a mistaken
approach, the Lord now explains why such worshippers fail to realize God.

•„¢U Á„U ‚fl¸ÿôÊÊŸÊ¢ ÷ÊQ§Ê ø ¬˝÷È⁄Ufl ø–
Ÿ ÃÈ ◊Ê◊Á÷¡ÊŸÁãÃ ÃûflŸÊÃ≥ëÿflÁãÃ ÃÔÔÔÔÔH 24H

•„U◊ỖÔ (am) I; Á„U because; ‚fl¸ÿôÊÊŸÊ◊Ỗ of all sacrifices; ÷ÊQ§Ê the enjoyer; ø and; ¬˝÷È— the
lord; ∞fl alone; ø as well; ŸÔ not; ÃÈ but; ◊Ê◊˜Ô Me (the supreme Deity); •Á÷¡ÊŸÁãÃÔ know;
ÃûflŸ in reality; •Ã— hence; ëÿflÁãÃÔ fall (are subjected to rebirth); Ã they.

For, I am the enjoyer and also the lord of all sacrifices; but they who do not know
Me in reality (as the supreme Deity), they fall (i.e., return to life on earth).  (24)
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Worshiping the gods, observing the
rules laid down for their worship, performing
sacrifices in their honour, performing Japa of
the Mantra sacred to them and feeding
Bråhmaƒas for their propitiation, all these are
known as vows for the propitiation of the
Devas. Men who observe these vows are
referred to here as ëDevavratå¨í. And attaining
as a reward for such worship the abode of
these gods and obtaining enjoyments similar
to those enjoyed by them, or attaining a
celestial form resembling the form of such
godsóall this is denoted by the phrase
ëgoing to the godsí.

In III.11 and IV.25 worship of the gods
has been declared as conducive to blessedness,
whereas verses 20, 21, 24 and 25 of this
chapter show that such worship leads only
to the attainment of the transient heaven-
world and throws the J∂va into the whirl-
pool of birth and death. Though on the face
of it these statements appear quite contradictory,
there is really speaking no contradiction
between them. The fact of the matter is that
Chapter III and IV of the G∂tå speak of
worshipping the gods in a disinterested spirit,
hence such worship has been declared to be
conducive to the highest good; for worship

of gods carried on in a disinterested spirit
makes for purification of the heart and is
thereby conducive to the highest good. But
the worship of gods referred to in these
verses is one that is performed with an
interested motive. Hence such worship cannot
be said to yield anything more than the
attainment of gods. The highest reward that
such worship can confer upon the worshippers
is residence in the abode of those gods till
their life-time. Therefore, their return to the
mortal world is inevitable.

Similarly, performing the sacred rites of
›råddha and Tarpaƒa (i.e., offering food and
water respectively) in honour of oneís departed
ancestors, feeding Bråhmaƒas, offering
oblations to the sacred fire and performing
Japa, recitation and worship for  their sake
and observing vows and rules of conduct
enjoined by the scriptures for their
propitiationóall these are included in the
worship of the manes. And men who adopt
these practices for the sake of the manes are
referred to here as ëPitævratåhí. Those who
perform these ritual acts with an interested
motive migrate after their death to the world
of the manes and assuming the form of the
manes taste the enjoyments of that region.

The devotees of God are no longer subject to birth and death, whereas the worshippers
of other deities remain subject to this law. What is the reason for this? Anticipating this
query the Lord now says:

ÿÊÁãÃ Œflfl˝ÃÊ ŒflÊÁã¬ÃÎÎãÿÊÁãÃ Á¬ÃÎfl˝ÃÊ—–
÷ÍÃÊÁŸ ÿÊÁãÃ ÷ÍÃÖÿÊ ÿÊÁãÃ ◊lÊÁ¡ŸÊ̆ Á¬ ◊Ê◊̃ÔÔÔÔÔÔH 25H

ÿÊÁãÃ go; Œflfl˝ÃÊ— those who are vowed to the gods; ŒflÊŸỖ to the gods; Á¬ÃÎÎŸỖ the manes;
ÿÊÁãÃ reach; Á¬ÃÎfl˝ÃÊ— those who are vowed to the manes; ÷ÍÃÊÁŸ the spirits; ÿÊÁãÃ reach; ÷ÍÃÖÿÊ—
those who adore the spirits; ÿÊÁãÃ attain; ◊lÊÁ¡Ÿ— (and) those who worship Me; •Á¬ alone;
◊Ê◊Ỗ Me.

Those who are votaries of gods go to the gods; those who are votaries of manes
reach the manes; those who adore the spirits, reach the spirits and those who worship
Me, come to Me alone. (That is why My devotees are no longer subject to birth
and death).                                                                (25)
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This is what is meant by ëgoing to the
manesí. The maximum reward that one can
get through these practices is to dwell in the
abode of the manes till the life-time of the
lords of that world. In the long run, however,
one is bound to return to this world.

The verse should not be interpreted as
discouraging the worship of the gods and
manes. Such worship needs must be performed
by all with due ceremony consistent with
oneís Varƒa or grade in society and Å‹rama
or stage in life. Of course, if it is done with
some interested motive, it will disappear after
yielding the maximum reward; if, on the
other hand, it is performed by way of duty
as a behest from God, and in the spirit of
offering worship to Him, it becomes
instrumental in bringing the supreme reward
in the form of God-realization. Therefore,
this verse should be understood to mean that
while one must perform the worship of gods
and manes, an attempt should be made to
cultivate the disinterested spirit with regard
to such worship.

The word ëBhµutejyå¨í stands for those
who worship ghosts and spirits duly observing

the rules of such worship, offer oblations into
the sacred fire or practise charity etc., with
a view to propitiating the spirits. Attaining
the form of such spirits and obtaining
enjoyments appropriate to them is what is
meant by ëgoing to the spirits.í The worship
of ghosts and spirits is Tåmasika in character,
and leads only to unwelcome results. Therefore,
one can never be encouraged to indulge in
this form of worship.

The word ëMadyåjina¨í refers to those
devotees who worship, adore and meditate
on God with attributes, either with or without
form, practise Japa of His Name, hear His
glories and sing them, and adopt various
other practices of devotion. And attaining
His divine abode, living in close proximity
with Him, assuming a divine form or
absorption in Himóall this is meant by
attaining God.

To say nothing of the devotee who
worships God with or without form in a
disinterested spirit, even he who adores Him
with an interested motive attains Him. This
is what is indicated by the use of the
indeclinable ëApií at the end of this verse.

Though devotion to God confers on the devotee the highest boon in the form of God-
realization, its practice, far from being difficult, is exceptionally easy. In order to show
this, the Lord says:

¬òÊ¢ ¬Èc¬¢ »§∂¢U ÃÊÿ¢ ÿÊ ◊ ÷ÄàÿÊ ¬˝ÿë¿UÁÃ–

ÃŒ„¢U ÷ÄàÿÈ¬NUÃ◊oAÊÁ◊ ¬˝ÿÃÊà◊Ÿ—ÔÔÔÔÔÔH 26H
¬òÊ◊Ỗ a leaf; ¬Èc¬◊˜Ô a flower; »§∂◊Ỗ a fruit; ÃÊÿ◊˜Ô water (etc.); ÿ— whosoever; ◊ to Me;

÷ÄàÿÊ with love; ¬˝ÿë¿UÁÃ offers; ÃÃ˜Ô that (article); •„U◊Ỗ I; ÷ÄàÿÈ¬NUÃ◊Ỗ offered with love; •oAÊÁ◊
partake of (with delight, appearing in person before him); ¬˝ÿÃÊà◊Ÿ— by that disinterested
devotee of sinless mind.

Whosoever offers to Me with love a leaf, a flower, a fruit or water, I appear
in person before that disinterested devotee of sinless mind, and delightfully partake
of that article offered by him with love.                                  (26)

anyone and everyone can offer Him leaves,
flowers, fruits, and water etc., no matter to

By using the word ëYa¨í (whosoever)
in this connection, the Lord indicated that
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which caste or community he belongs and
whatever his Å‹rama or stage in life. The
Lord does not discriminate between one
individual and another on the ground of
physical prowess, external appearance, wealth,
age, birth, merits and learning etc. The only
condition is that the sentiment of the devotee
who offers these things should be absolutely
pure and loving like that of Vidura and
›abar∂, to quote two notable examples.

The mention of leaves, flowers, fruits
and water as articles of worship indicate that
anything, which can be easily had even by
an ordinary individual without any exertion
or expenditure, can be offered to God.
Having all His desires fulfilled, God does not
thirst for this thing or that. He thirsts only
for love. And he who offers something to
God with a heart overflowing with love and
filled with gratitude to think how magnanimous
it is of the Lord that He should condescend
to accept with pleasure even the smallest gift
from the hands of an humble creature like
the offerer, offered with love.

He whose mind is pure is called a
Prayatåtmå. By using this word, the Lord
indicates that if the motive of the offerer is
not pure, He does not accept the offering in
any case, even if the same is offered with an
outward show of extreme politeness and
consists of the best articles. Declining the
invitation of Duryodhana, He called on Vidura,
and fondly dined at his house simply because
the latter had a pure heart. He partook of the
parched rice brought by Sudåmå with great
relish, satiated the whole universe by putting
into His mouth a stray leaf left in the cooking
utensil of Draupad∂, accepted with His own
lotus hands the flower offered by the famous
elephant figuring in the Puråƒas, appearing
in person before him, partook of the fruits
offered by ›abar∂ at her own cottage and
blessed Rantideva by accepting the water

offered by him. In this way He accepts with
pleasure whatever offering is made by a
devotee with a heart full of love.

Incidents from the life of these devotees,
relevant to the subject under discussion in
particular, are briefly reproduced below:ó

VIDURA
After completing twelve years exile in

the forest and one yearís incognito existence
when the PåƒŒavas demanded of Duryodhana
the restoration of their kingdom, the latter
gave a flat refusal. Thereupon Bhagavån ›r∂
Kæ¶ƒa Himself went to the Kaurava Court to
negotiate on behalf of the PåƒŒavas. To
maintain an outward show of courtesy on
that occasion, Duryodhana had made elaborate
preparations for the reception of ›r∂ Kæ¶ƒa.
When invited to dinner, the Lord refused to
dine with him. Questioned by Duryodhana
as to the reason for this refusal, the Lord
gave the following reply. ìMeals are taken
under two circumstances,î He said, ìWhere
there is love, one partakes of,  with great
pleasure, whatever is available, in the house.
Or, when one is starving, one has to fill the
belly with whatever is available anywhere,
regardless of the sentiment with which the
food may be served. Both these conditions
are absent in the present case. You have no
love in you, and I am not dying of hunger
either.î With these words the Lord left his
royal palace and proceeded uninvited to
Viduraís cottage. The good old Bh∂¶ma and
elders like Droƒa, Kæpa, Båhl∂ka and others
called at Viduraís and invited the Lord to
their own houses. But the Lord refused to go
anywhere else, and blessed Vidura by
partaking of the dishes offered by him with
the utmost love (vide Mahåbhårata, Udyoga
Parva, 91). So runs the popular Indian song:ó

ìRefusing the rich dishes of Duryodhana,
the Lord partook of boiled vegetables at
Viduraís.î
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SUDÅMÅ
Sudåmå had been a school-fellow of

Bhagavån ›r∂ Kæ¶ƒa. Both had received their
schooling at Ujjain under a common teacher
Sånd∂pani. Sudåmå was wellversed in the
Vedas, averse to worldly enjoyments, calm
and collected and a man of exemplary self-
restraint. After completing their studies the
two friends parted company and left for their
respective homes.

Sudåmå was extremely indigent and
poor so far as material possessions are
concerned. On a certain occasion this
Bråhmaƒa with his family had to starve
continuously for a number of days due to
want of food. Emaciated by starvation, the
wife of Sudåmå was extremely moved by
the miserable plight of her children. She
knew that the Lord of Dvårakå, Bhagavån
›r∂ Kæ¶ƒa, was a friend of her husband. After
a good deal of hesitation, therefore, and
trembling with fear, she described her
sufferings to her husband and requested him
to proceed to Dvårakå. She knew equally
well that her husband was absolutely
disinterested; therefore she added, ìMy lord,
I know you have no craving for riches; but
without money it is very difficult to maintain
a household; therefore, in my opinion, it is
essential and desirable too that you should
go and see your friend.î

Sudåmå understood that unnerved by
her privations his wife was anxious to send
him to ›r∂ Kæ¶ƒa in search of wealth. He,
however, had serious misgivings in
approaching his friend with such a request,
and reproached her saying, ëGood heavens !
Are you so mad as to send me to Dvårakå
to fetch money? Does a true Bråhmaƒa ever
crave for wealth? Our only concern is to
remember the Lord under all circumstances.
When oppressed by hunger, can we not go
out and beg our food?î

ìAll this is very well,î said Sudåmåís
wife; ìbut the days are so hard that one
cannot even depend on the charity of others.
Just have a look at my tattered clothes and
these starving children of yours. I have no
craving for wealth. I do not insist that you
should ask Him for a kingdom, or for
abundant riches. In our present stricken
condition, you should only go and see him
once.î Hesitating for a long time Sudåmå at
last decided to go; for he thought that would
afford him a golden opportunity to obtain the
rare sight of Bhagavån ›r∂ Kæ¶ƒa. But how
could he go without taking some present for
his friend? ìO blessed lady,î he said to his
wife, ìIf you have anything in the house
worthy of being presented to ›r∂ Kæ¶ƒa,
please let me have it.î Sudåmåís request was
quite reasonable; but the poor woman was
helpless. There was not a single grain of rice
in the house. Sudåmåís wife, therefore, kept
quiet. But she knew her husband would not
leave his house unless he was provided with
something. Therefore, with great diffidence
she approached her next-door neighbour.
Although she had little hope from her, the
lady of the house was good enough to lend
her four handfuls of parched rice. Tying
these few handfuls of rice in a dirty piece
of tattered cloth, the poor woman handed it
over to her husband as a present for Bhagavån
›r∂ Kæ¶ƒa.

Sudåmå reached the city of Dvårakå
after a long and tiresome journey. After
repeated enquiries, he at last found himself
at the portals of the right royal mansion of
Bhagavån ›r∂ Kæ¶ƒa. The poet Narottama
gives in Hindi a beautiful word-picture of
what followed. According to him, the porter
received the stranger kindly and offering him
a seat at the gate, the former went into the
presence of the Lord and gave Him the
following report:ó



* Chapter IX * 451

ìMy Lord; a stranger waits at the door:
From where he hails, no one knows.
No turban on his head, nor garment

on his person;
His loin-cloth is torn, the toga poor;
No shoes he has to cover his feet.
The poor, emaciated Bråhmaƒa that he

appears to be
Came and stood at the gate,
Looking at the beauty of the city with

wondering eyes.
The abode of the destitutesí friend he

enquires about,
And calls himself Sudåmå.î
Hearing the very name of ëSudåmåí, the

Lord forgot Himself and hurriedly got up
from His seat. The crown was left uncared
for, the yellow robe dropped from his body,
He could not find time even to put on His
sandals and rushed towards the gate. Seeing
the miserable plight of Sudåmå from a
distance, the Lord said:ó

ìO friend, what a helpless condition
you have been reduced to !î

Then the Lord noticed the network of
thorns

Sticking at the soles of Sudåmåís feet.
Alas ! friend, what a terrible suffering

you have undergone !
Why did you not turn up here before ?
Why did you waste so many days ?î
At the sight of Sudåmåís destitution,
The Ocean of Compassion wept with

grief.
The water kept for washing the feet of

Sudåmå was not even touched.
He washed them with His own profuse

tears !
(Narottama)

There was no occasion to touch the
water kept in the large brazen-vessel for
washing the feet of Sudåmå. Washing them
with the tears of His eyes, the Lord held His

friend tight to His bosom. Thereafter  He
took him with great attention inside His
palace and seated him on His own couch.
Collecting the articles of worship with His
own hands, the Lord duly washed Sudåmåís
feet Himself; and even though His very
presence hallowed the three worlds, He bore
that water on His own head. The Lordís
principal consort, ›r∂  Rukmiƒ∂, also expressed
her desire to wash the feet of their honoured
guest. The Lord readily gave his consent
saying; ìLet the other queens also come and
wash his feet, and sprinkling the water
touched by his feet over the entire palace,
let them purify the palace as well as their
body and mind.î Holding in one hand a vase
of gold filled with water, ›r∂ Rukmiƒ∂ thereupon
washed Sudåmåís feet with other.

ìLo ! She whom the gods ever address
As the mother of the universe, and

redeemer of the world,
They look upon Her today washing the

feet of a destitute.î
Smearing the body of His beloved

friend with an excellent quality of sandalpaste
and other scented articles, such as the paste
of aloe wood and saffron, and offering him
incense and light, the Lord treated him to
a sumptuous meal and offered him betelleaves
and pieces of nuts. Sudåmåís body was
badly soiled with dust and emaciated. The
veins and arteries of his body had stuck out
at various places. A piece of tattered cloth
covered his body. But recognizing him to be
a dear friend of her Lord, Rukmiƒ∂ who was
no other than Lak¶m∂, the goddess of wealth,
fondly waited with all her associates on the
utterly destitute Bråhmaƒa holding in her
hands a fan and a chowrie with bejewelled
handles. Clasping Sudåmåís hands, Bhagavån
›r∂ Kæ¶ƒa began to review the charming
incidents of their boyhood.

After some time, the Lord cast a loving
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gaze at Sudåmå, and with a smile on His lips
asked him whether he had brought any present
for Him. ìI hold in high esteem,î He added,
ìeven the most insignificant thing lovingly
offered to Me by a devotee; for I hunger for
love. On the other hand, immense treasures
offered by one who does not possess devotion
in his heart cannot satisfy Me.î

Even after this clear hint from the Lord,
Sudåmå could not part with the bundle of
parched rice he had so fondly brought with
him. Seeing the royal grandeur and untold
wealth of the Lord, he felt very shy in
exhibiting that poor stuff. The Lord, who
knows the innermost secret of all hearts, had
no difficulty in divining the cause of his visit,
and said to Himself, ìThis Bråhmaƒa is a
disinterested devotee and friend of Mine. He
never adored Me with the motive of gaining
wealth in the past, nor is he actuated by any
such motive even now; that is why he is
withholding from Me this present of parched
rice. But he has come to Me at the request
of his devoted wife; I shall accordingly
confer on him that wealth (in the shape of
worldly enjoyments and liberation) which is
difficult of access even to the celestials.î

Having thus resolved and casting a
searching glance into the bundle of parched
rice held tightly by Sudåmå under his arm-
pit, the Lord forcibly dislodged it from its
secure position. Made of an old tattered
cloth, the bundle gave way, scattering the
contents on the floor.

Thereupon, in accents of deep love, the
Lord said:ó

ìO friend, this loving present brought
by you affords Me supreme delight. These
parched rice will satisfy Me, and (with Me)
the entire universe.î*

So saying, the Lord started picking up

the scattered grains of rice one by one,
putting them into His mouth and masticating
them. Partaking in this way of the offering
lovingly brought by a devotee, the Lord gave
an ocular demonstration of His incomparable
love for the devotee.

Joyfully spending some days at Dvårakå
in the blessed company of the Lord, Sudåmå
at last returned to his home and found it
totally transformed. By the sportive will of
the Lord, his dilapidated cottage with a
thatched roof containing many holes had
given place to a palace with turrets of gold.
Sudåmå accepted this as a pastime of the
Lord. He said to himself, ìHow noble and
praiseworthy it is of my divine Friend that
He fulfils the desire of the seeker by bestowing
on him all that he wants secretly without his
knowledge. But I am no seeker of wealth.
My one repeated prayer is that ›r∂ Kæ¶ƒa
may continue to be my well-wisher, friend
and loving companion in all my lives, and
I may remain exclusively devoted to Him.
I have no craving for this wealth. What I
care for is the purest form of devotion to the
Lord, who is the repository of all virtues, and
the blessed company of His devotees. It is
an act of Grace on His part that He withholds
wealth from us, for the pride of wealth brings
about oneís downfall. It is therefore that
He does not confer worldly possessions,
kingdom and supremacy on His shortsighted
devotees.î

ëSudåmå lived as a householder
throughout his life, though he had no attachment
for anything, and devoted all his time to the
practice of adoration.

DRAUPAD∫

During their exile in the forest, the
PåƒŒavas were passing their period of privation

* ŸãflÃŒÈ¬ŸËÃ¢ ◊ ¬⁄U◊¬˝ËáÊŸ¢ ‚π– Ã¬¸ÿãàÿXÔU ◊Ê¢ ÁflE◊Ã ¬ÎÕÈ∑§Ãá«ÈU∂UÊ—H

(›r∂mad Bhågavata X.Ixxxi.9)



* Chapter IX * 453

and suffering; while the vile Duryodhana
and his evil-minded associates, due to their
inherent wickedness, were busy devising
means for their extirpation. On a certain
occasion, Duryodhana propitiated the sage
Durvåså by his services and asked for a
boon. He said, ìMy elder cousin, the high-
souled Yudhi¶¢hira, who is noted for his
piety, is living in the forest with his brothers.
Kindly accept his hospitality one day with
all your pupils, ten thousand in number. I
would, however, pray that you should call
on him at a time when all have dined and
when the blessed Draupad∂ has finished her
meal and may be peacefully enjoying her
dayís rest.î Acting under the advice of his
designing ministers, Duryodhana thought that
after Draupad∂ had taken her meal, the
cooking utensil granted to her by the Sun-
god could yield no more food. He thought
that would excite the wrath of the irascible
ascetic, who would reduce the PåƒŒava to
ashes by his curse, and the object for gaining
which Duryodhana had been taking so much
pains would thus be easily achieved. Durvåså,
who possessed a guileless heart, could not
make out the real motive of Duryodhanaís
request; he, therefore, readily granted it.
Accordingly, one day, Durvåså appeared in
the Kåmyaka, a forest. Having had their
meals, the PåƒŒavas and their consort Draupad∂
were sitting at ease and chatting, when
Durvåså made his appearance with his battalion
of ten thousand pupils. Yudhi¶¢hira and his
four brothers rose from their seats to receive
the honoured guest, and after paying their
respects to him invited him to take his meal.
Accepting their invitation, Durvåså went to
the river for a bath. Draupad∂, however, felt

much disturbed. But who could save her
from an awkward predicament like the one
in which she found herself except her dear
friend, ›r∂ Kæ¶ƒa? Remembering the Lord,
she said, ìO Kæ¶ƒa, O Divine Cowherd, O
refuge of the forlorn, O befriender of the
refugee, You alone can rescue me from this
calamity.î

ìJust as You delivered me the other day
from the clutches of Du¨‹åsana in an open
assembly, even so You should extricate me
from this difficulty.î*

›r∂ Kæ¶ƒa happened to be with Rukmiƒ∂
at that time in His palace at Dvårakå.
Hearing the prayer of Draupad∂, and knowing
her to be in distress, the blessed Lord, who
is so fond of His devotees, immediately left
Rukmiƒ∂ís side and ran post haste to meet
Draupad∂. The rapidity of motion of the
Supreme Lord cannot be conceived by the
human mind, there could, therefore, be no
delay in His reaching the Kåmyaka forest.
In a moment He was with Draupad∂. Draupad∂
felt as if life had returned to her lifeless body.
Greeting the Lord, she described to Him the
predicament with which she was faced. ìTell
Me all this afterwards,î the Lord retorted, ìI
am terribly hungry; first, give Me something
to eat.î ìI remembered You, my beloved
Lord only because of my difficulty in procuring
food. I have finished my meal, and there is
nothing left in that vessel,î rejoined Draupad∂.
The Lord, who is very jovial, could not be
easily satisfied. He said:ó

ìDraupad∂, I am oppressed by hunger
and fatigue. I can brook no jest now. Make
haste, bring the vessel presented to you by
the sun-god, and show it to Me.î†

Draupad∂ could not resist His entreaty

* ŒÈ—≥ÊÊ‚ŸÊŒ„¢U ¬ÍflZ ‚÷ÊÿÊ¢ ◊ÊÁøÃÊ ÿÕÊ– ÃÕÒfl ‚¢∑§≈UÊŒS◊Êã◊Ê◊ÈhÃÈ¸Á◊„UÊ„¸UÁ‚H
(Mahå. Vana. 263.15)

† ∑Î§cáÊ Ÿ Ÿ◊¸∑§Ê∂UÊ˘ÿ¢ ˇÊÈë¿˛U◊áÊÊÃÈ⁄U ◊Áÿ– ≥ÊËÉÊ˝¢ ªë¿U ◊◊ SÕÊ∂UË◊ÊŸÁÿàflÊ ¬˝Œ≥Ê¸ÿH
(Mahå. Vana. 263.23)
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any more. She brought the vessel and placed
it before the Lord. The Lordís penetrating
vision discovered a vegetable leaf sticking
somewhere in the vessel. ìDraupad∂,î He
said, ìYou told Me there was nothing in the
vessel; but this single leaf is enough to satisfy
all the three worlds !î The Lord, who is the
enjoyer of all sacrifices, immediately took
out the leaf and putting it into His mouth
said:ó

ìLet God, who is the soul of the
universe and enjoyer of sacrifices, derive
satisfaction from this leaf.î*

At the same time He asked Sahadeva
to go and fetch the §R¶is for dinner.

Meantime a strange thing happened on
the riverside. The ascetics had hardly finished
their Sandhyå when they felt that their
stomach had become suddenly loaded, and
they began to belch. The pupils approached
their preceptor and said, ìSir, we feel as if
our stomach has been loaded up to the very
throat. How shall we do justice to the
invitation of the PåƒŒavas?î Durvåså, who
was going through the same strange experience
himself, at once replied, ìDear ones, let us
leave this place immediately. The PåƒŒavas
are extremely pious and learned, and men
of great moral stamina; and they are exclusively
devoted to Bhagavån ›r∂ Kæ¶ƒa. They can
reduce us to ashes, if they take it into their
head, even as a flame reduces a heap of
cotton to ashes. My experience with Ambar∂¶a
is still fresh in my memory, and I am terribly
afraid of the devotees of ›r∂ Kæ¶ƒa.î Hearing
these words from the lips of Durvåså, his
pupils immediately dispersed and ran away
in different directions. Sahadeva found none
present on the river bank.

ìNow let Me return to Dvårakå,î said
›r∂ Kæ¶ƒa to the PåƒŒavas; ìyou are all
virtuous souls. Those who are constantly
devoted to virtuous conduct never suffer.î†

THE LORD OF ELEPHANTS
The great tusker figuring in the Puråƒas

lived on the Trikµu¢a hill. Oppressed by the
summer heat, he once reached the bank of a
beautiful and extensive lake in the garden of
Varuƒa (the god of water), called §Rtumån,
accompanied by a number of male and female
elephants. He rushed into the lake and, having
quaffed its sweet ambrosial water to his heartís
content, began to sport in it with his female
companions and their youngs. In that lake
lived an alligator possessed of inordinate
strength, who got hold of one of the feet of
the lord of elephants. Exerting all his strength
the latter tried to disengage his foot from the
alligatorís mortal grip, but without success.
The alligator now began to drag the elephant
into deep waters. All the male and female
companions of the elephant tried hard to
rescue their chief, joining trunk with trunk,
and pulling the elephant in the direction of
the bank; but in vain. The tug-of-war continued
for a long time. Losing all hope, the lord of
elephants at last sought refuge with the Lord.
He said:ó

ìLike a mighty serpent, possessed of
terrible speed, Death pursues all in every
direction. God undoubtedly protects him
who is afraid of this monster and seeks His
protection from it. I, therefore, take refuge
in Him; for it is out of His fear that this
monster runs hither and thither in pursuit of
mortals.î (›r∂mad Bhågavata VIII.ii.33) ‡

The lord of elephants mentally offered
a beautiful prayer to God. His cry of anguish

* ÁflEÊà◊Ê ¬˝ËÿÃÊ¢ ŒflSÃÈCÔUpÊÁSàflÁÃ ÿôÊ÷È∑˜Ô§–
(Mahå. Vana. 263.25)

† œ◊¸ÁŸàÿÊSÃÈ ÿ ∑§ÁøÛÊ Ã ‚ËŒÁãÃ ∑§Á„¸UÁøÃ˜ÔH (Mahå. Vana. 263.44)
‡ ÿ— ∑§pŸ≥ÊÊ ’Á∂UŸÊ˘ãÃ∑§Ê⁄UªÊÃ˜Ô ¬˝øá«UflªÊŒÁ÷œÊflÃÊ ÷Î≥Ê◊˜Ô–

÷ËÃ¢ ¬˝¬ÛÊ¢ ¬Á⁄U¬ÊÁÃ ÿjÿÊã◊ÎàÿÈ— ¬˝œÊflàÿ⁄UáÊ¢ Ã◊Ë◊Á„UH (›r∂mad Bhå. 8.2.33)
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reached the ears of the Lord, who got
impatient to save His devotee. A poet has
depicted the incident very beautifully in the
following words:ó

ìIn order to rescue the lord of elephants
caught in the deadly grip of the alligator
Bhagavån Nåråyaƒa left His couch in nervous
haste without caring for his attendants,
unmindful of the Kaustubha gem, shouting
for His club even before leaving the bed,
without even looking at His Consort, Lak¶m∂,
and mounting the back of GaruŒa even
without spreading anything on it. May He
protect us!î*

Riding on GaruŒa, the Lord reached the
place of occurrence in no time. The Lord
of elephants saw him in the air mounted on
the back of GaruŒa, and holding aloft a lotus
with his trunk said in a sinking voice in
extreme agony, ìO Nåråyaƒa, O Supreme
Master, I offer obeisance to You.î

The Lord accepted the lotus offered by
the devotee with love, and severing the head
of the alligator with His circular weapon,
Sudar‹ana, delivered the tusker from a great
peril.

›ABAR∫

›abar∂ was a Bhil woman. Though low-
born, she was a great devotee of the Lord.
She had spent a large part of her life in
rendering secret services to the sages living
in the DaƒŒaka forest. Sweeping the track
through which the sages passed for their
daily bath, covering plots with a rugged
surface with sand, cutting wood from the
forest and piling it up in the hermitageó
these were the self-imposed duties she had
adopted by way of her daily routine. A sage,
Mata∆ga by name, took pity on her, imparted

the holy name to her, and while departing for
the abode of Brahma told her that Bhagavån
›r∂ Råma would grace her with a visit to her
cottage and that His very sight would fulfil
the object of her life. Till then he asked her
to remain at that place in expectation of that
auspicious moment, keeping herself engaged
in the practice of adoration.

›abar∂ís mind got addicted to Bhajana,
and she began to spend her days in anxious
expectation of ›r∂ Råmaís visit. Her expectancy
began to grow in intensity as the days rolled
on. Expecting the Lord every moment, and
fearing lest thorns might prick the soles of His
feet, she would every now and then go and
sweep the track leading to her cottage up to
a long distance and sprinkle it with water. She
would plaster the courtyard with cow-dung
and mud and prepare a beautiful dais of cow-
dung and earth for the Lord to sit on. Resorting
to the woods she would pluck the most
delicious fruits avaiable there and keep them
in cups made of leaves. She would repeat this
process from day to day. There was no
knowing how many times in the course of a
day she swept the path, plastered the courtyard,
prepared seats and plucked fruits. At last, one
day, the Lord visited ›abar∂ís cottage. ›abar∂ís
joy knew no bounds. It will not be out of place
to reproduce in this connection the scene as
depicted in the Råmacaritamånasa of Gosvåm∂
Tulas∂dåsa:ó

ìFinding ›r∂ Råma in her cottage, the
heart of ›abar∂ gladdened; she rejoiced to
find sage Mata∆gaís prediction come true.
He had lotus-like eyes, unusually long arms,
a crown of matted hair on His head, and a
garland of sylvan flowers on His bosom.
Seeing ›r∂ Råma and Lak¶maƒa, who were
distinguishable by their swarthy and white

* ¬ÿ¸VÔ¢U Áfl‚Î¡Ÿ˜Ô ªáÊÊŸªáÊÿŸ˜Ô ÷Í·Ê◊ÁáÊ¢ ÁflS◊⁄UÛÊÈûÊÊŸÊ˘Á¬ ªŒÊªŒÁÃ ÁŸªŒŸ˜Ô ¬kÊ◊ŸÊ∂UÊ∑§ÿŸ˜Ô–
ÁŸª¸ë¿UÛÊ¬Á⁄Uë¿UŒ¢ πª¬ÁÃ¢ øÊ⁄UÊ„U◊ÊáÊÊ˘flÃÈ ª˝Ê„Uª˝SÃ◊ÃXÔU¬ÈXÔUfl‚◊ÈhÊ⁄UÊÿ ŸÊ⁄UÊÿáÊ—H
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complexion respectively. ›abar∂ fell prostrate
on the ground encircling their feet within her
arms. Overwhelmed with love, she found
herself tongue-tied. Again and again she
bowed her head at Their lotus feet.î

›abar∂ then worshipped the Lord and
placed fruits before Him. Praising her devotion
in highest terms, the Lord accepted her
worship and conferred the highest blessing
on her by partaking of the fruits lovingly
offered by her. The poet Tulas∂dås depicts
in glowing terms how much the Lord relished
those fruits. He says:ó

ìWherever the Lord was ever entertained,
whether at His own home, at the preceptorís
residence, at a friendís house or even at His
father-in-lawís, nowhere and at no time did
He enjoy the dishes so well, nor did He find
them as delicious as the fruits of ›abar∂. This
is what He explicitly acknowledged on every
such occasion.î*

RANTIDEVA
King Rantideva was the son of King

Sa∆kæti. A powerful ruler, Rantideva was
extremely compassionate by nature. Observing
the woes and sufferings of the poor, he gave
away all he possessed in charity. Having
been thus reduced to straits, he could maintain
himself and his family with great difficulty.
Even in that state he gave away to the poor
whatever he got, and remained without food
himself. Reduced to utter destitution, the
king thus led a life of extreme misery with
all the members of his family.

On a certain occasion the king had to
go without food and water for full forty-eight
days. Oppressed by hunger and thirst, his
limbs began to tremble. On the morning of
the forty-ninth day he got some ghee, rice
boiled in milk, porridge and water. Forty-
eight days, complete fast had rendered the

king and his family extremely weak. The
limbs of all were shaking.

When Rantideva was about to partake
of this food, a Bråhmaƒa who was quite
unknown to him appeared on the scene. Out
of a crore it is very easy to give away a
lakh of rupees in charity for nameís sake;
but it is most difficult for a starving person
to part with his food. The great devotee
Rantideva, however, who saw God present
everywhere, gave away a share of his food
to the Brahmaƒa with due respect and
reverence. Satisfied with the kingís hospitality,
the Bråhmaƒa went away.

After entertaining the Bråhmaƒa, the
king was about to share the remaining food
with his family, when another stranger
belonging to the ›µudra class made his
appearance. With the thought of ›r∂ Hari
foremost in his mind, the king gave away
a part of this food to that destitute. Meanwhile
a third stranger appeared with a number of
dogs and begged food for himself and his
dogs on the plea of hunger.

The devout king received this stranger
also with due attention and, reverentially
placing the whole of the remaining food at
the disposal of the new comer and his dogs,
bowed to him.

There was now left only a small quantity
of water barely enough to appease the thirst
of a single individual. The king was about to
quaff it, when an outcast appeared  before him
and made the following submission in a
pathetic tone, ìO great king! I am extremely
tired and exhausted. Low and impure as I am,
please favour me with a little water to drink.î

Hearing this piteous appeal of the pariah,
and knowing him to be really exhausted, the
king was moved with great compassion, and
he uttered the following nectar-like words:ó

* The story of ›abar∂ has been adapted from the Råmacaritamånasa of Gosvåm∂ Tulas∂dås and other
similar works.
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ìI crave not from God the highest form
of destiny with the eight superhuman faculties,
nor freedom from rebirth. My only prayer
is that dwelling in the heart of all beings I
may undergo their suffering, so that they
may be rid of all sorrow.

ì[This man is dying of thirst, and he
is piteously seeking water from me in order
to save his life.] By offering this life-giving
drink to this humble creature who is anxious
to live, my hunger, thirst, exhaustion, bodily
suffering, lowness of spirit, languor, grief,
depression and infatuation, all have
disappeared.î*

(›r∂mad Bhågavata IX.xxi.12-13).
With these words on his lips the tender-

hearted king Rantideva, though half-dead
himself due to thirst, reverentially and cheerfully
gave the whole of that water to the pariah.

The aforesaid strangers were no other
than the three lords of creation, Brahmå,
Vi¶ƒu and ›iva, who confer boons of various
kinds on those who seek them, and who
appeared through their delusive potency in the
guise of a Bråhmaƒa and others in order to test
the piety of the great king, Rantideva. They
were supremely delighted to observe the power
of endurance and depth of devotion exhibited
by the king, and appeared before him in their
actual form. Obtaining thus a direct vision of
the three Lords all at once, the king bowed
before them, but did not ask for any boon,
even though called upon to do so.

For, renouncing all forms of worldly
attachment and desires, the king had fixed

his mind exclusively on God. In this way
Rantideva, who was exclusively devoted to
God, completely merged his thoughts in God
and God alone; and he being thus identified
with God, the veil of Måyå, consisting of
the three Guƒas, lifted like a dream from
before his eyes. Due to his association the
other members of his family too wholly
devoted themselves to Bhagavån Nåråyaƒa,
and attained the supreme state to which
Yog∂s alone are entitled.

The use of the compound adjective
ëBhaktyupahætamí is intended to convey that
the Lord refuses to accept things that are
offered to Him with a cold heart. Where
there is love, and the devotee feels genuine
delight both in offering a thing to God and
in its acceptance by the Lord, He not only
accepts such an offering, but may even force
His way into the house of such a devotee
and eat things from his store, as He did in
the case of the blessed Gop∂s of Vraja. For
in reality God hungers and thirsts for love,
and not for things of the world.

By the words ëAhamí and ëA‹nåmií the
Lord indicates that appearing in person before
such a devotee He eats the articles offered
by him with a pure and loving heart. That
is to say, when He is present in the world
in a human or other garb, He goes to the
devotee in person, while at other times He
manifests Himself before the devotee in the
form desired by the devotee, and fulfils the
object of his existence by eating whatever
is offered to him.

This naturally raises the question in Arjunaís mind as to what he should do under
the circumstances. Anticipating this question the Lord lays down the duty for Arjuna:

ÿà∑§⁄UÊÁ· ÿŒoAÊÁ‚ ÿîÊÈ„UÊÁ· ŒŒÊÁ‚ ÿÃỖ–
ÿûÊ¬SÿÁ‚ ∑§ÊÒãÃÿ Ãà∑È§L§cfl ◊Œ¬¸áÊ◊ỖÔÔÔÔÔÔH 27H

* Ÿ  ∑§Ê◊ÿ˘„¢U ªÁÃ◊ËE⁄UÊà¬⁄UÊ◊CÔUÌhÿÈQ§Ê◊¬ÈŸ÷¸fl¢ flÊ – •ÊÏûÊ ¬˝¬l˘Áπ∂UŒU„U÷Ê¡Ê◊ãÃ—ÁSÕÃÊ ÿŸ ÷flãàÿŒÈ—πÊ—H
ˇÊÈûÊÎ≈˜UÔüÊ◊Ê ªÊòÊ¬Á⁄UüÊ◊p  ŒÒãÿ¢ Ä‹◊— ≥ÊÊ∑§Áfl·ÊŒ◊Ê„UÊ—– ‚fl¸ ÁŸflÎûÊÊ— ∑Î§¬áÊSÿ ¡ãÃÊÌ¡¡ËÁfl·Ê¡Ë¸fl¡∂UÊ¬¸áÊÊã◊H
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By using the five verbs ëKaro¶ií, ëA‹nåsií,
ëJuho¶ií, ëDadåsií and ëTapasyasií with the
pronoun ëYatí joined to each, the Lord has
enumerated in a nutshell all the duties of
man. That is to say, the words ëYat Karo¶ií
cover all kinds of pursuits other than the
performance of sacrifices, charity and austerity,
viz., all activities carried on by man for
earning his livelihood consistent with his
grade in society and stage in life, social
duties, and all other duties enjoined by the
scriptures, such as the practice of adoration,
meditation etc. Even so all activities intended
to keep the body and soul together, such as
taking food and drink etc., are included in
ëYat A‹nåsií, and all practices connected
with worship and the offering of oblations
in fire etc., are comprised in ëYat Juho¶ií.
Similarly all acts of charity and service are
included in ëYat Dadåsií, and all acts of self-
restraint and all forms of austere penance
(XVII.14ó17) are covered by ëYat Tapasyasií.

The common run of men identify
themselves with, and feel attached to, such
actions and crave for their fruit. Therefore,
renouncing the feeling of identification with,
and attachment for, all actions and the
craving for their fruit, the devotee should

realize that the whole universe belongs to
God, that his own mind, intellect, body and
senses also belong to God, and he himself
belongs to God, so that whatever sacrificial
and other acts are performed by him also
belong to Him. Nay, he should further
realize that like the showman making the
puppet dance, it is God alone who is getting
every thing done by him, and that it is God
Himself who enjoys all those acts in various
forms, he being a mere instrument and
nothing else. And realizing this he should
perform the aforesaid actions in a disinterested
spirit as a behest from God and for His
pleasure alone. This is what is meant by
doing those actions as an offering to God.

Undertaking an action with another
motive and subsequently offering it to God,
offering an action to God even while
performing it, offering the same to God as
soon as it is completed, or offering its fruit
to Godóall these processes are included in
the act of offering an action to God. In fact,
these are the initial stages of offering oneís
actions to God. Total offering of actions to
God as indicated in the foregoing paragraph
is accomplished only by going through the
above processes.

ÿÃ˜Ô whatever; ∑§⁄UÊÁ· you do; ÿÃ˜Ô whatever; •oAÊÁ‚ you eat; ÿÃ˜Ô whatever; ¡È„UÊÁ· you
offer as oblation to the sacred fire; ŒŒÊÁ‚ you bestow (as a gift); ÿÃ˜Ô whatever; ÿÃỖ whatever;
Ã¬SÿÁ‚ you do by way of penance; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ÃÃ˜Ô (all) that; ∑È§L§cfl
◊Œ¬¸áÊ◊ỖÔ offer to Me.

Arjuna, whatever you do, whatever you eat, whatever you offer as oblation to
the sacred fire, whatever you bestow as a gift, whatever you do by way of penance,
do that as an offering to Me.                                                       (27)

It may be asked here: What will be the result of offering all oneís actions to God
in the manner stated above? Anticipating this query the Lord says:

≥ÊÈ÷Ê≥ÊÈ÷»§∂ÒU⁄Ufl¢ ◊Êˇÿ‚ ∑§◊¸’ãœŸÒ—–
‚ÛÿÊ‚ÿÊªÿÈQ§Êà◊Ê Áfl◊ÈQ§Ê ◊Ê◊È¬ÒcÿÁ‚ÔÔÔÔÔÔÔH 28H

≥ÊÈ÷Ê≥ÊÈ÷»§∂Ò— in the shape of good and evil consequences; ∞fl◊Ỗ thus; ◊Êˇÿ‚ you will
be freed; ∑§◊¸’ãœŸÒ— from the bonds of Karma; ‚ÛÿÊ‚ÿÊªÿÈQ§Êà◊Ê with your mind established
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The use of the indeclinable ëEvamí in
this verse indicates that the word
ëSa≈nyåsayogaí here does not stand for
Så∆khyayoga, or J¤ånayoga, but has been
used in the sense of offering all action to
God as enjoined in the preceding verse.
ëSa≈nyåsayogayuktåtmåí, therefore, refers
to him in whose mind and intellect the idea
of offering all actions to God, as enjoined
in the previous verse, has got deeply rooted.

Attaining heaven, or being condemned
to hell, birth in the species of beasts, birds,
human beings or other creatures, and going
through pleasurable or painful experiences as
a result of oneís noble or sinful deedsóthese
constitute the good and evil consequences
referred to in this verse; and it is these
consequences which are spoken of as the
shackles of Karma. For it is the compulsory
enjoyment of the fruit of actions that constitutes
the binding effect of Karma. He who offers
all his actions to God in the manner indicated
in the preceding verse is exempted from their
consequences in the form of rebirth and of
pleasurable or painful experiences. This is
what is meant by securing ëfreedom from the
bondage of Karma in the shape of good and
evil consequences.í Attainment of the supreme
abode of God after death, or coming face to
face with God during oneís life-time is what
is meant by ëattaining God after being freed
from the bondage of Karmaí.

It is no doubt true that he who dedicates
his activities to God naturally abstains from

evil practices. But he must have perpetrated
many evil deeds prior to his starting this
practice, in his current life as well as in the
numberless lives that have preceded it.
Moreover, according to the principles laid
down by the Lord in XVIII.48 that ìall
undertakings are tainted with some blemish,
just as fire is clouded by smoke,î one is
liable to sins that are incidental to the
performance of oneís allotted duties. The
devotee who offers all his actions to God
is absolved of all such sins. This is what the
Lord means when He speaks of such a
devotee being exempted from both the good
and evil consequences of actions.

When all good actions are offered to
God in the manner indicated in the preceding
verse, they result in God-realization alone.
But acts of virtue done with an interested
motive bring enjoyment as their fruit, both
in this world and in the next. Actions which
bring enjoyment in its wake throw one into
the whirl-pool of transmigration and cause
bondage through attachment and the craving
for enjoyment. Therefore, it is but reasonable
to speak of their fruit as causing bondage.
But this should not lead one to conclude that
all good actions are worth renouncing. They
must be performed under every circumstance;
but instead of expecting any return for them,
one should go on dedicating them to God.
When this is done, our actions, instead of
causing bondage, will bring God-realization
in their wake.

in the Yoga of Renunciation (offering of all actions to God); Áfl◊ÈQ§— (and) freed from them;
◊Ê◊Ỗ Me (alone); ©U¬ÒcÿÁ‚ you will attain.

With your mind thus established in the Yoga of renunciation (offering of all
actions to Me), you will be freed from the bonds of Karma in the form of good
and evil consequences; and freed from them, you will attain Me.            (28)

The statement that God is attained only by those who practise devotion to Him in
the way mentioned above, and not by others, exposes Him to the charge of partiality.
Therefore, while meeting this charge, the Lord says:
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God is equally present in all beings
from Brahmå down to the smallest clump of
grass as their inner witness. Therefore, He
looks upon all with an equal eye, has no
partiality for or prejudice against anyone.
This is what is meant by the first half of this
verse.

Constantly dwelling with reverence and
love on God with or without form, hearing,
reflecting on and chanting the names, glory,
virtues, greatness and stories of God, offering
obeisance to Him, lovingly worshipping Him
with leaves, flowers and other articles of
oneís choice and offering all oneís actions
to Godóall these practices are included in
the devout worship of God.

God seeks His devotees in the same
way as they approach Him. Just as God does
not slip out of the devoteeís mind, even so
the devotee does not pass out of His mind.
This is what the Lord means when He says
that such a devotee abides in God. And
inasmuch as the stainless heart of such
devotees brims over with divine love, God
is ever directly visible in their heart. This is

what the Lord seeks to convey by declaring
Himself as present in them.

That is to say, although according to
verse 4 of this chapter, God in His unmanifest
aspect pervades all sentient and insentient
beings and all beings, both sentient and
insentient, ever dwell in Him, it is the devoteeís
love that makes it possible for the Lord to
enshrine them in His heart as a special case,
as also to stand revealed in their heart. It is
therefore that the Lord says to Durvåså:ó

ìThe devotees are My own heart, as it
were, and I am the heart of the devotees.
They know none but Me, and I know not
in the least anyone but My devotees.î (›r∂mad
Bhågavata IX.iv.68).*

The sun, though shedding its light
equally everywhere, casts its reflection only
on transparent objects like the looking-glass,
and not on opaque things like wood etc., and
yet there is no partiality in it. Even so, the
fact that God is accessible only to His
devotees and to none else betrays no partiality
on His part. On the other hand, it reveals
nothing but the glory of devotion.

‚◊Ê˘„¢U ‚fl¸÷ÍÃ·È Ÿ ◊ mcÿÊ˘ÁSÃ Ÿ Á¬˝ÿ—–
ÿ ÷¡ÁãÃ ÃÈ ◊Ê¢ ÷ÄàÿÊ ◊Áÿ Ã Ã·È øÊåÿ„U◊ỖÔÔÔÔÔÔH 29H

‚◊— (am) equally; •„U◊Ỗ I; ‚fl¸÷ÍÃ·È in all beings; Ÿ none; ◊ to Me; mcÿ— hateful; •ÁSÃ
there is; Ÿ nor; Á¬˝ÿ— dear; ÿ who; ÷¡ÁãÃ worship; ÃÈ but; ◊Ê◊Ỗ Me; ÷ÄàÿÊ with love; ◊Áÿ
(abide) in Me; Ã they; Ã·È (stand revealed) in them; ø and; •Á¬ too; •„U◊Ỗ I.

I am equally present in all beings; there is none hateful or dear to Me.
They, however, who devoutly worship Me, abide in Me; and I too stand revealed
to them.                                                                (29)

While revealing His undifferentiating attitude towards those who worship Him, the
Lord now declares in the next two verses that even the vilest sinner practising devotion
to Him attains lasting peace, and thus brings out the special glory of devotion.

•Á¬ øà‚ÈŒÈ⁄UÊøÊ⁄UÊ ÷¡Ã ◊Ê◊Ÿãÿ÷Ê∑˜§Ô–
‚ÊœÈ⁄Ufl ‚ ◊ãÃ√ÿ— ‚êÿÇ√ÿflÁ‚ÃÊ Á„U ‚—ÔÔÔÔÔÔÔH 30H

•Á¬ even; øÃ˜ÔÔ if; ‚ÈŒÈ⁄UÊøÊ⁄U— the vilest sinner; ÷¡Ã worships; ◊Ê◊Ỗ Me; •Ÿãÿ÷Ê∑˜§Ô devoted

* ‚ÊœflÊ NUŒÿ¢ ◊sÔ¢ ‚ÊœÍŸÊ¢ NUŒÿ¢ àfl„U◊˜Ô– ◊ŒãÿûÊ Ÿ ¡ÊŸÁãÃ ŸÊ„¢U ÃèÿÊ ◊ŸÊªÁ¬H
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The use of the indeclinable ëApií in
this verse is intended to emphasize
His undifferentiating attitude towards His
worshippers. That is to say, one should not
wonder if men of righteous conduct and
ordinary sinners should be redeemed by His
worship; even the vilest sinner can be so
redeemed.

The indeclinable ëCetí has been used to
indicate that men of sinful conduct do not
as a rule take to His loving worship because
of their attachment to worldly enjoyments
and vice. Nevertheless, if through the revival
of some past good tendency, or  due to an
atmosphere of God-consciousness, study of
the scriptures or the holy association of
saints, or by hearing the virtues, glory,
greatness and mysteries of God a sinner
develops faith in the devotion to God and
takes to his adoration, he too secures
redemption.

The word ëSuduråcåra¨í stands for men
whose conduct is most vile, who are addicted
to prohibited food, drink and acts and who,
being dominated by their evil nature, bad
habits and attachment for enjoyment, cannot
wholly give up their immoral practices. If by
hearing or reading accounts of the divine
virtues and glory etc., or due to some other
cause such a sinner comes to look upon God
as the supreme Reality, and depending
exclusively on God recognizes Him with
supreme faith and love as the sole object of
his worship, he is said to be exclusively
devoted to Him. And being thus devoted to
God, he who dwells on His divine essence,
hears, reflects on and chants His names,

virtues, glory and greatness, offers obeisance
to Him, worships Him with leaves, flowers
and various other objects of his choice and
offers his virtuous acts to Him is said to
worship Him with exclusive devotion.

Such a devotee, even though desiring
and striving to give up his immoral practices
in toto may not be able to abandon any
particular vice completely, being helplessly
driven to it by his evil nature and vicious
habit. Nevertheless, says the Lord, he should
be looked upon as a saint and not as a
wicked person. For he has arrived at the
definite conclusion that God is the redeemer
of the fallen, a disinterested friend of all,
almighty, supremely compassionate and
omniscient, the universal Lord and the supreme
Reality; that the highest duty of man is to
worship Him; and that His adoration will not
only eradicate all his sins and sinful proclivities
but bring him face to face with God as a
matter of course through His grace. There
can be no higher or saner resolve than this
in the eyes of God, and he who makes this
resolve is acknowledged by the Lord as His
devotee. Nay the Lord guarantees that his
devotion will soon convert him into a Perfectly
virtuous soul. Therefore, it is but reasonable
that such a devotee should be accounted a
virtuous soul rather than a sinner or an evil-
minded person.

In verse 15 of Chapter VII the Lord
stated that men of evil deeds do not worship
Him; whereas in the present verse He states
that the vilest sinner can worship Him, and
thereby become a saint. Although the two
statements appear as mutually contradictory,

to none else; ‚ÊœÈ— a saint; ∞fl verily; ‚— he; ◊ãÃ√ÿ— should be accounted; ‚êÿ∑˜§Ô √ÿflÁ‚Ã—
(has) rightly resolved; Á„U because; ‚— he.

Even if the vilest sinner worships Me with exclusive devotion, he should be
reckoned a saint, for he has rightly resolved. (He is positive in his belief that there
is nothing like devoted worship of God).                                  (30)
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it will be found on closer examination that
really speaking there is no contradiction
between them. Thus it will be seen that the
men of evil deeds, referred to in the above
verse of Chapter VII, are not only addicted
to sin, but they have neither faith in God nor
any knowledge about Him, nor again are
they keen to avoid the perpetration of sins. It
is therefore that those foolish unbelievers
have been characterized as ëmen of deluded
wisdomí, ëvile among mení, and ëmen who
have embraced the demoniac natureí etc.
The sinner spoken of in the present verse,
however, is one who though addicted to sin,
is nonetheless anxious to avoid the perpetration
of sins. He is devoted to Godís virtues,
glory, essence and names, and has arrived at

the definite conclusion that God, who is the
only redeemer of the fallen and is supremely
compassionate, is the supreme Reality; that
He is the supreme object of his worship, that
His adoration is the highest duty of a human
being, and that through His Grace all his sins
will be eradicated, and he will easily attain
Him. It is therefore that he has been
characterized as one who has ërightly resolvedí,
and who is devoted to none else than God.
Adoration of God thus becomes quite natural
to him. As for unbelievers, since they have
no faith in God, it is hardly possible for them
to take to the practice of adoration. Thus
there is no contradiction whatsoever between
the two statements of the Lord, both of
which are correct in their own context.

ÁˇÊ¬¢̋ ÷flÁÃ œ◊Ê¸à◊Ê ≥ÊEë¿UÊÁãÃ¢ ÁŸªë¿UÁÃÔ–
∑§ÊÒãÃÿ ¬˝ÁÃ¡ÊŸËÁ„U Ÿ ◊ ÷Q§— ¬˝áÊ≥ÿÁÃÔÔÔÔÔÔÔH 31H

ÁˇÊ¬˝◊˜ÔÔÔ speedily; ÷flÁÃ (he) becomes; œ◊Ê¸à◊Ê virtuous; ≥ÊEë¿UÊÁãÃ◊Ỗ§Ô lasting peace; ÁŸªë¿UÁÃÔ
(and) attains; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ¬˝ÁÃ¡ÊŸËÁ„U know (it) for certain; Ÿ not; ◊ My;
÷Q§— devotee; ¬˝áÊ≥ÿÁÃ falls.

Speedily he becomes virtuous and attains lasting peace. Know it for certain,
Arjuna, that My devotee never suffers a fall.                                      (31)

says in praise of devotees as well as of
devotion as undoubtedly true, and have it
indelibly impressed on his mind.

The verb ëNa‹yatií with ëPraí prefixed
to it means ëundergoes a fallí. What the Lord
intends to convey by the use of this word is
that a devotee of God gradually rises in the
scale of spiritual evolution and never suffers
a fall. In other words, he neither experiences
a spiritual set-back nor meets with an evil
destiny in the shape of birth in a sub-human
species or tortures in hell. Gradually freed
from vice and evil conduct, he soon becomes
a virtuous soul and attains supreme peace.

BHAKTA BILVAMAÃGALA

As an instance in point, we may cite the

The devotee referred to in the preceding
verse is not only freed in his very lifetime
and without delay from all vices and immoral
practices, but acquires the divine virtues
mentioned in verses 1 and 3 of Chapter XVI,
and thus becomes eligible for God-realization.
And ëlasting peaceí here means peace which,
once attained, is never lost, viz., peace in the
shape of God-realization, referred to as
ëNai¶¢hik∂ ›åntií in V.12, ëeverlasting peace,
consisting of supreme blissí in VI.15 and as
ësupreme peaceí in XVIII.62.

The verb ëPratijån∂hií is derived from
the root ëJ¤åí (to know) with ëPratií prefixed
to it. It, therefore, means ëknow it for certainí
or ëvouch for it.í By using this word the
Lord asks Arjuna to believe whatever He
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example of Bilvama∆gala, author of the
devotional poem ì›r∂ Kæ¶ƒakarnåmætaî, who
appeared only a few centuries ago.
Bilvama∆gala was the son of a devout
Bråhmaƒa, Råmadåsa by name, who lived in
a village on the bank of the Kæ¶ƒav∂ƒå in
south India. He was fairly educated, quiet in
disposition, cultured and virtuous by nature;
but having lost his father in early youth he
fell in evil company and turned a moral rake.
The house of a public woman was his favourite
resort, and habitual indulgence in sins was
his only occupation throughout the day. He
had given his heart to a public woman,
Cintåmaƒi by name. Cintåmaƒi lived on the
other side of the river. Once it so happened
that Bilvama∆gala could not visit his paramour
for a whole day. It was the death anniversary
of his father. Although his physical body
remained confined within the four walls of
his house, his mind revelled in her company
throughout the day. The sun had set by the
time the ›råddha ceremony was over.
Bilvama∆gala was now ready to depart. People
tried to dissuade him on the ground that the
day was sacred to the memory of his father;
but he was adamant. Bilvama∆gala hurriedly
left his home and reached the bank of the
river. A fearful storm with torrential rain
overtook him there. The anxious boatmen
moored their boats to the bank and took
shelter under the trees. The night assumed a
dismal aspect. Bilvama∆gala pleaded hard
with the boatmen to ferry him across the
river, and offered them the temptation of a
liberal fare; but nobody was willing to risk
his life on any terms whatsoever. No risk,
however, was too great for Bilvama∆gala,
who was bent upon visiting his sweetheart at
all costs. Unmindful of consequences he
jumped into the river. The corpse of a woman
in an advanced stage of decomposition was
drifting along the current. Due to the prevailing

darkness, however, nothing could be easily
distinguished. The eyes of Bilvama∆gala, on
the other hand, were blinded by passion. He
mistook the corpse for a log of wood, and
clutched at it. Nothing conscious of the corpse,
or of its stench, he reached the other bank by
sheer good luck, and ran to Cintåmaƒiís
cottage. The door was closed. But no barrier
was too much for his yearning heart. He
made up his mind to enter the house by
scaling the wall. Groping for something to
help him he seized at what appeared to him
a strong rope soft as silk, but which was
actually a deadly cobra, hanging with its
head and neck thrust into a hole in the wall.
Bilvama∆gala climbed the wall with the help
of its tail. He was not, however, bitten by the
snake. The Lord had so willed it. Entering
the house he woke up Cintåmaƒi. She was,
however, taken aback to see him at that odd
hour. ìHow did you manage to cross the
river during this fearful night, and enter the
house?î she asked. Bilvama∆gala told her
how he swam across the river with the help
of a log of wood, and scaled the wall of the
house with the help of a rope. It had now
stopped raining. Cintåmaƒi came out with a
light in her hand to ascertain the truth of his
statement, and discovered to her consternation
that the rope by which Bilvama∆gala had
scaled the wall was no other than a deadly
cobra, and that the piece of log with the help
of which he had crossed the river was a
stinking corpse. Bilvama∆gala also now saw
what those things actually were and shuddered
at their very sight. Cintåmaƒi now upbraided
him saying ìYou, moral rake, you are a
Bråhmaƒa by birth, and the day was sacred
to the memory of your father; but due to your
infatuation for this bundle of mere flesh and
blood you abandoned all your virtues and
sacred duties and came running all the way
at this dreadful hour with the help of a corpse
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and a deadly snake ! But the figure which
you are so passionately fond of and which
you regard as exceptionally attractive today
will be reduced to the same condition one
day in which you find the corpse lying in
front of you. Fie upon this lustful propensity
of yours ! Had you been so enamoured of
that swarthy beauty, the enchanter of all
hearts, and sallied forth to meet Him with the
same degree of restlessness, you would have
surely attained the object of your existence
by realizing Him.î

The admonition of the harlot worked
like a miracle. The chords of Bilvama∆galaís
heart now responded to a new melody. The
fire of wisdom blazed forth in his heart and
reduced all his impurities to ashes. As soon
as his heart got purged, the flood-gate of
divine love was flung open, and tears began
to flow in an unending stream through his
eyes. Clasping Cintåmaƒiís feet Bilvama∆gala
said, ìMother, by opening my inward eye
you have really blessed me. Mentally accepting
her as his spiritual guide he bowed low at her
feet. The rest of the night was spent by
Cintåmaƒi singing to him the sports of love
of Bhagavån ›r∂ Kæ¶ƒa, which made a deep
impression on Bilvama∆galaís mind. As soon
as the day broke, he left Cintåmaƒiís house
as a maniac completely absorbed in the sacred
thought of Bhagavån ›r∂ Kæ¶ƒa, the real
Cintåmaƒi (the wish-yielding gem) for the
whole world. The first act in the dråmå of
Bilvama∆galaís life thus came to a close.

Approaching saint Somagiri, who lived
on the bank of the river Kæ¶ƒav∂ƒå,
Bilvama∆gala obtained initiation into the
sovereign Mantra sacred to ›r∂ Gopåla (the
Divine Cowherd) and started the practice of
adoration in right earnest. Chanting the names
of God he began to move about in the
countryside. A longing for the direct perception
of God was roused in his mind; but his

immoral propensities had not yet wholly
disappeared. Compelled by evil habit his
mind once more felt enamoured of a young
lady. Following her footsteps, Bilvama∆gala
halted at the door of her house. The owner
of the house was surprised to see a Bråhmaƒa
waiting at the threshold with a dismal look
on his countenance. Questioned by him
Bilvama∆gala revealed his mind to him with
a guileless heart and said, ìI long to see the
girl but once to my heartís content. Please
send her to me here.î The young lady was
none other than the wife of the wealthy
merchant with whom Bilvama∆gala was
holding this conversation. The good merchant
saw nothing inherently wrong in this request
and was anxious to accommodate the
Bråhmaƒa as far as he could. He, therefore,
entered the house to call his wife. Meantime
Bilvama∆galaís mind turned into a turbulent
ocean, in which thought-waves of various
kinds were furiously raging.

Bilvama∆gala had already turned a
devotee of God; how could there be any fall
for him? His vision had been clouded by
ignorance. The Lord, who is extremely fond
of the poor and miserable, opened his eye
of wisdom. Bilvama∆gala woke to the
wretched condition of his mind; his heart
was filled with remorse and he plucked two
big thorns from an adjoining wood-apple tree
with what intention nobody knew. Meantime,
the wife of the wealthy merchant made her
appearance there. Looking at her intently for
some time, Bilvama∆gala mentally reproached
his eyes and said, ìO detestable eyes ! but
for you I would not have been reduced to
this wretched condition.î Mentally uttering
these words Bilvama∆gala, in a fit of
momentary weakness or whatever it may be,
thought it best at that moment to punish his
wayward eyes and instantly thrust the pair
of thorns into them ! Streams of blood began
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to flow from his eyes. Laughing and dancing,
Bilvama∆gala rent the air with the chanting
of the Divine Names. The merchant and his
wife were distressed at this sad turn, but they
were quite helpless in the matter. Remnants
of impurity lying hidden in the inmost
recesses of Bilvama∆galaís heart got washed
away, and he was extremely impatient now
to meet the ìProtector of the forlornî as
speedily as possible.

The terrible pangs of separation from his
most beloved ›r∂ Kæ¶ƒa turned the blinded
eyes of Bilvama∆gala into a perennial fount
of tears. Having no feeling of hunger and
thrist, he had lost all distinction of sleep and
wakefulness as well. Rending the air with
the shouts of ëKæ¶ƒaí, Bilvama∆gala roamed
from forest to forest and from village to village.
That the ëFriend of the poorí, for whom he
had deliberately put out his eyes, and the
Beloved for whose sake he had spurned a
life of luxury and ease, should be so tardy to
appear was too much for a lover who was
pining to meet Him, How could ›r∂ Kæ¶ƒa,
who is all love, remain nonchalant under
such circumstances? Appearing in the guise of
a small cowherd boy the Lord approached
Bilvama∆gala, and spoke to him in accents
the melody of which enchanted even the mind
of sages. ìO blind singer,î He said, ìyou
must be feeling awfully hungry. Here is a
sweet dish and a glass of water. Please accept
them.î Enthralled by the very melody of His
voice Bilvama∆galaís heart leapt with joy as
he partook of that rare dish touched by His
blessed hands. ìTell me, dear !î he enquired
of the boy, ìwhere do you live ? What is
your name, and what is your occupation ?î

ìMy dwelling is near at handî, replied
the boy. ìI bear no particular name; but I
respond to any name by which I may be
called. My work is to tend the cows.
Whosoever loves me, gets my love in return.î

Bilvama∆gala felt enraptured by the music
of the childís voice, which surpassed even
the melody of the flute. The boy, while
parting company with Bilvama∆gala, assured
the latter that he would provide him with
food everyday. Bilvama∆gala gladly accepted
this gratuitous offer and requested the boy
to see him everyday. The boy disappeared
and took with him the heart of Bilvama∆gala
too. True to his word, he visited Bilvama∆gala
everyday with a dish of dainty food.

Bilvama∆gala had not the least suspicion
that the boy was none else than ›r∂ Kæ¶ƒa,
for whose sake he had accepted a mendicantís
role, and put out his eyes with thorns. But
the boy had cast such a spell on his mind
that he could brook no talk other than that
of the boy. He said to himself one day, ìI
came here leaving behind all objects of
worldly attachment, but a new source of
attachment awaited me. Freed from the
allurement of woman I have fallen a prey
to the charm of this boy.î While this thought
was agitating Bilvama∆galaís mind, the
sportive boy quietly came near him and said
in a maddening voice, ìO venerable Sir,
what are you thinking about? Have you a
mind to visit Vændåvana ?î Bilvama∆galaís
soul rejoiced at the very mention of Vændåvana;
but pointing out his helplessness due to lack
of vision he said, ìO friend, how can a blind
man like me aspire to visit Vændåvana ?î
ìTake hold of this end of my stick,î the boy
replied, ìI shall take you to Vændåvana.î A
thrill of joy passed through Bilvama∆gala
when he heard this. Holding the other
end of the stick the Lord Himself acted
as Bilvama∆galaís guide and led him to
Vændåvana. Praise be to this tender-heartedness
of the Lord ! He personally guides the
devotee, and shows him the path ! Not long
afterwards the boy said, ìHere you are in
Vændåvana. I am off now.î Bilvama∆gala
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caught hold of the boy by the arm. At the
very touch of his person Bilvama∆gala felt
as if a current of electricity had passed
through his body; all the faculties of his
senses were illumined by a flood of Såttvika
light. Blessed with the divine vision he
discovered that the boy was none other than
his beloved Lord. A shiver ran through his
body and tears of joy streamed forth from
his eyes. He caught the arm of the blessed
Lord all the tighter and said, ìLord ! I have now
recognized you. I have caught hold of you
after a long time. You cannot elude me
now.î The Lord tried to disengage His arm
from the blind manís grip; but Bilvama∆gala
would not let Him go.

With a sudden jerk the Lord freed His
arm from the grasp of Bilvama∆gala. How
could poor, blind Bilvama∆gala withstand
Him with the help of whose strength Måyå
kept the entire creation prostrate at her feet?
But Bilvama∆gala had tied the Lord with a
knot which even He could not easily undo.
Baffled by the Lord, Bilvama∆gala said, ìAre
You really leaving me ? But remember this:ó

ìKæ¶ƒa, it is no wonder that You are
leaving me, freeing Your arm by force. But

I shall acknowledge Your manliness only
when You manage to slip out of my heart.î*

Starting his career as a libertine,
Bilvama∆gala turned a devotee, who was
saved when faced with an imminent fall, and
finally succeeded in attaining the object of
his life by realizing God. The sweet and
inspiring poems he composed in an ecstatic
mood during his journey to Vændåvana are
collected in the form of the ìKæ¶ƒakarƒåmætaî.
In the very opening verse of that beautiful
collection, proclaiming Cintåmaƒi as his guide
and preceptor, he offers obeisance to her in
the following words:ó

ìAll glory to Cintåmaƒi, the dispeller of
my ignorance, to Somagiri, my preceptor,
and last, but not the least, to Bhagavån ›r∂
Kæ¶ƒa, my Teacher, who wears on His head
a crown adorned with the peacock-feather,
and whose feet, that serve as the wish-
yielding tree, are courted by the goddess of
victory.î–

Like the great sage ›r∂ ›ukadeva,
Bilvama∆gala also enjoyed the nectar of the
sweet sports of Bhagavån ›r∂ Kæ¶ƒa; it is
therefore that he has been aptly given the
nickname of ëL∂lå‹ukaí.

Showing thus lack of discrimination in Him on the basis of moral and immoral
conduct, the Lord now proceeds to reveal in the text two verses that He makes no distinction
between high and low birth, and glorifying devotion in the form of self-surrender to God,
commands Arjuna to take to the practice of adoration.

◊Ê¢ Á„U ¬ÊÕ¸ √ÿ¬ÊÁüÊàÿ ÿ˘Á¬ SÿÈ— ¬Ê¬ÿÊŸÿ—–
ÁSòÊÿÊ flÒ≥ÿÊSÃÕÊ ≥ÊÍº˝ÊSÃ̆ Á¬ ÿÊÁãÃ ¬⁄Ê¢ ªÁÃ◊ỖÔH 32H

◊Ê◊˜Ô Me; Á„U verily; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; √ÿ¬ÊÁüÊàÿ taking refuge in;
ÿ •Á¬ whoever; SÿÈ— (they) may be; ¬Ê¬ÿÊŸÿ— those of vile birth; ÁSòÊÿ— women; flÒ≥ÿÊ— members
of the trading and agriculturalist classes; ÃÕÊ as well as; ≥ÊÍº˝Ê—Ô those belonging to the labouring
and artisan classes; Ã they; •Á¬ too; ÿÊÁãÃ reach; ¬⁄UÊ◊Ỗ ªÁÃ◊Ỗ the supreme goal.

* „USÃ◊ÈÁàˇÊåÿ ÿÊÃÊ˘Á‚ ’∂UÊÃ˜Ô ∑Î§cáÊ Á∑§◊Œ˜Ô÷ÈÃ◊˜Ô– NUŒÿÊlÁŒ ÁŸÿÊ¸Á‚ ¬ÊÒL§·¢ ªáÊÿÊÁ◊ ÃH

– ÁøãÃÊ◊ÁáÊ¡¸ÿÁÃ ‚Ê◊Áª⁄UªÈ¸L§◊ Á≥ÊˇÊÊªÈL§p ÷ªflÊÁÜ¿UÁπÁ¬ë¿U◊ÊÒÁ∂U—–

ÿà¬ÊŒ∑§À¬ÃL§¬À∂fl≥Êπ⁄U·È ∂UË∂UÊSflÿêfl⁄U⁄U‚¢ ∂U÷Ã ¡ÿüÊË—H
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People who are born as a result of past
sins among low classes such as the pariah
are referred to here as ëPåpayonaya¨í (those
of vile birth). Besides these, members of
such non-Åryan or Barbarian races such as
the Hµuƒas, the Bh∂las the Khasis, the Yawans
and so on are also recognized by the ›åstras
as falling under the category of ëPåpayonaya¨í.
The word ëPåpayonaya¨í in this verse stands
for all of them. Birth in a low caste or
community constitutes no barrier to the practice
of devotion to God. Unadulterated love is
the only qualification required for this practice.*
Among these classes have appeared in ancient
and modern times many great devotees who
realized God by dint of their unsullied
devotion. The names of Guha, who belonged
to the class known as the Ni¶ådas, and others
are the best known among them.

GUHA, THE CHIEF OF
THE NI®ÅDAS

Guha, who belonged to the class known
as the Ni¶ådas, ruled over ›æ∆gaverapura. He
was a great devotee of God. While on His
way to the forest Bhagavån ›r∂, Råma
together with ›r∂ S∂tå and Lak¶maƒa;
accepted the hospitality of Guha. The Lord
recognized him as a friend; it was therefore
that he was embraced and clasped to the

bosom by Bharata when the latter met him
later. Gosvåm∂ Tulas∂dåsa says in his
Råmacaritamånasa:ó

ìWhen he saw him (Guha) lying prostrate
before him, Bharata took him up by the hand
clasped him to his bosom. He felt at that
moment as if his own brother Lak¶maƒa was
there, and his heart overflowed with love.î

The adjective ëPåpayonaya¨í in this
verse cannot be taken to be a qualification
of women, Vai‹yas and ›µudras. The Vai‹yas
rank among the ëtwice-borní classes. The
›åstras recognize their full right to study the
Vedas and perform sacrifices and other
Vedic rites. Therefore, falling as they do
under the category of the twice-born classes,
they could not have been referred to as of
vile birth. Besides, while discussing the
destiny of J∂vas, varying according to the
quality of their past Karma, the Chåndogya
Upani¶ad distinctly says:ó

ìAmong them, those who perform
meritorious deeds in this world soon attain
superior birth, i.e., are born among the
Bråhmaƒa, the K¶atriyas or the Vai‹yas.
Whereas those who perform evil deeds in
this world attain vile birth, i.e., are born as
dogs, swine or outcasts.î† (V.x.7)

This conclusively proves that the Vai‹yas

Arjuna, women, Vai‹yas (members of the trading and agriculturist classes)
›µudras (those belonging to the labouring and artisan classes), as well as those of
impious birth (such as the pariah), whoever they may be, taking refuge in Me, they
too attain the supreme goal.                                                   (32)

* ŸÊÁSÃ Ã·È ¡ÊÁÃÁfllÊM§¬∑È§‹œŸÁ∑˝§ÿÊÁŒ÷Œ—– (Nårada: Aphorisms on Bhakti 72)
ìBirth, scholarship, external appearance, pedigree, wealth and occupation etc., make no difference in

devotees.î
•ÊÁŸãlÿÊãÿÁœÁ∑˝§ÿÃ ¬Ê⁄Uê¬ÿÊ¸Ã˜Ô ‚Ê◊ÊãÿflÃ˜Ô– (›åƒŒilya: Aphorisms on Bhakti 78)

ìTradition upholds the title of all men including those of vile birth to the practice of Devotion, even
as to the practice of common virtues such as non-violence etc.î

÷ÄàÿÊ„U◊∑§ÿÊ ª˝ÊsÔ— üÊhÿÊ˘˘à◊Ê Á¬˝ÿ— ‚ÃÊ◊˜Ô– ÷ÁQ§— ¬ÈŸÊÁÃ ◊ÁÛÊDÔUÊ E¬Ê∑§ÊŸÁ¬ ‚ê÷flÊÃ˜ÔH
(Bhågavata XI.xiv.21)

ìO Uddhava ! I, the beloved ëselfí of the holy ones, can be captivated only through devotion.
Devotion to Me sanctifies even outcaste by birth.î

† Ãl ß„U ⁄U◊áÊËÿø⁄UáÊÊ •èÿÊ≥ÊÊ „U ÿûÊ ⁄U◊áÊËÿÊ¢ ÿÊÁŸ◊Ê¬l⁄UŸ˜Ô ’˝ÊrÊÔáÊÿÊÁŸ¢ flÊ ˇÊÁòÊÿÿÊÁŸ¢ flÊ flÒ≥ÿÿÊÁŸ¢ flÊÕ ÿ ß„U
∑§¬Íÿø⁄UáÊÊ •èÿÊ≥ÊÊ „U ÿûÊ ∑§¬ÍÿÊ¢ ÿÊÁŸ◊Ê¬l⁄UÜEÿÊÁŸ¢ flÊ ‚Í∑§⁄UÿÊÁŸ¢ flÊ øÊá«UÊ∂UÿÊÁŸ¢ flÊ–
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cannot be counted among those of vile birth.
As for women, those belonging to the
Bråhmaƒa, K¶atriya and Vai‹ya classes are
recognized as entitled to perform sacrifices
and other Vedic rituals alongwith their
husbands. Hence they too do not come under
the category of ëPåpayonaya¨í. The greatest
objection to this interpretation lies in the fact
that it precludes the possibility of the pariah
and others attaining the highest goal through
devotion, which is admitted by all the ›åstras
and which marks the crowning glory of
devotion.* Therefore, instead of treating
ëPåpayonaya¨í as a qualification of women,
Vai‹yas and ›µudras it would be much more
reasonable to interpret the word as referring
to men lower in birth even than the ›µudras.

Women, Vai‹yas and ›µudras too have
had a number of devotees. As instances in
point, short accounts are given below of the
celebrated Yaj¤apatn∂s, Samådhi, and Sa¤jaya.

YAJÑAPATN∫S
A few Bråhmaƒas were engaged in

performing a sacrifice at Vændåvana. With
the concurrence of Bhagavån ›r∂ Kæ¶ƒa His
cowherd playmates approached the Bråhmaƒas
and asked them for food. The sacrificing
Bråhmaƒas drove them away with a rebuke.
The boys thereupon approached the wives of
the Bråhmaƒas. The very name of ›r∂ Kæ¶ƒa
drove them into raptures and they went to ›r∂
Kæ¶ƒa carrying articles of food with them.

One of the Bråhmaƒas prevented his wife
from going and forcibly locked her up. Her
love for ›r∂ Kæ¶ƒa swelled to such an extent
that meditating on the form of ›r∂ Kæ¶ƒa as
conceived by her through hearsay she cast
off her physical encasement and joined the
Lord before all the rest (Bhågavata X.23).

SAMÅDHI
Samådhi was the son of a wealthy

merchant, Drumiƒa by name. Covetous of his
wealth, his wife and children conspired against
him and drove him out of home. Retiring to
the forest he met there a certain king, called
Suratha, He too had repaired to the forest,
having suffered at the hands of his faithless
ministers, generals and his own kith and kin.
So both were sailing in the same boat.
Ultimately they both sought refuge with the
Divine Mother, who is all truth, all knowledge
and all bliss, and shaking off all attachment
to worldly enjoyments they betook themselves
to the worship of the Goddess. On their
completing three years of worship the Goddess
appeared before them and asked them to seek
some boon from Her. The craving for worldly
enjoyment still lurked in King Surathaís mind;
he, therefore, asked for objects of enjoyment.
The mind of Samådhi, however, was full of
dispassion. He had realized the momentary
and sorrowful nature of the world; therefore,
he sought the knowledge of the divine truth.
By grace of the Goddess his ignorance was

* Á∑§⁄UÊÃ„ÍUáÊÊãœ˝¬ÈÁ∂UãŒ¬ÈÀ∑§‚Ê •Ê÷Ë⁄U∑§VÔUÊ ÿflŸÊ— π‚ÊŒÿ—–
ÿ˘ãÿ ø ¬Ê¬Ê ÿŒÈ¬ÊüÊÿÊüÊÿÊ— ≥ÊÈhKÁãÃ ÃS◊Ò ¬˝÷ÁflcáÊfl Ÿ◊—H

(›r∂mad Bhågavata II.iv.18)
ìObeisance to Bhagavån Vi¶ƒu, the Lord of the universe, taking shelter under whose devotees

members of the low-born classes such as the Kiråtas, the Hµuƒas, the Åndhras, the Pulindas, the Pukkasas,
the Åbh∂ras, the Ka∆kas, the Yavanas and the Khasas and even others who are steeped in sin become pure.î

√ÿÊœSÿÊø⁄UáÊ¢ œ˝ÈflSÿ ø flÿÊ ÁfllÊ ª¡ãº˝Sÿ ∑§Ê ∑§Ê ¡ÊÁÃÌflŒÈ⁄USÿ ÿÊŒfl¬ÃL§ª˝Sÿ Á∑¢§ ¬ÊÒL§·◊˜Ô–
∑È§é¡ÊÿÊ— ∑§◊ŸËÿM§¬◊Áœ∑¢§ Á∑¢§ Ãà‚ÈŒÊ◊AÊ œŸ¢ ÷ÄàÿÊ ÃÈcÿÁÃ ∑§fl∂¢U Ÿ ø ªÈáÊÒ÷¸ÁQ§Á¬˝ÿÊ ◊Êœfl—H

ìWhat righteous conduct did the hunter possess? Was Dhruva advanced in age? What erudition did
the lord of elephants possess? Did Vidura claim any high descent? What was the prowess exhibited by
Ugrasena, the Yådava king? Did Kubjå (the hump-backed maid-servant of Ka≈sa) have an attractive
appearance? What wealth did Sudåmå claim? The Lord is pleased only by devotion, and not by merits; for
He is fond of devotion alone.î
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dispelled, and he attained the true Knowledge
of God. (MårkaƒŒeya-Puråƒa 81ó93;
Brahmavaivarta-Puråƒa 62-63)

SAªNJAYA
Sa¤jaya was the son of a charioteer,

Gåvalguƒa by name. He was exceptionally
quiet and polite by nature, and possessed the
knowledge of both the Nirguƒa and Saguƒa
aspects of God. Nay, he was devoted to
righteous conduct, fearless, truthful, self-
controlled, pious and outspoken, was a great
devotee of ›r∂ Kæ¶ƒa and possessed knowledge
of the reality about Him. He had intimacy
with Arjuna from their early boyhood, hence
he had the freedom to enter the inner
apartments of Arjuna whenever he liked.
When he called on the PåƒŒavas to negotiate
on behalf of the Kauravas, Arjuna was
resting in the gynaeceum. Bhagavån ›r∂
Kæ¶ƒa, Draupad∂ and Satyabhåmå (›r∂ Kæ¶ƒaís
favourite consort) were also there. Returning
to the Kaurava Court, Sa¤jaya gave a beautiful
and lucid account of his meeting with them.
(Mahå., Udyoga., LIX.)

During the Mahåbhårata war the sage
Vedavyåsa gifted him with supersensuous
vision, with the help of which he succeeded
in reporting to King Dhæatrå¶¢ra all incidents
connected with the war.

The reality about ›r∂ Kæ¶ƒa was known
only to a few exalted souls like Mahar¶i
Vedavyåsa, Sa¤jaya, Vidura and Bh∂¶ma.
Addressed by Dhætarå¶¢ra, Sa¤jaya once said,
ìI do not follow the promptings of Avidyå
(Nescience) under the spell of attachment to
wife and children, nor do I practise any
virtue without offering the same to God. I
have come to know the reality about ›r∂
Kæ¶ƒa, the object of universal prayer, only
through purity of heart and the practice of
Bhaktiyoga.î Discussing the reality and prowess
of the Lord, Sa¤jaya further said, ìThe Discuss

wielded by the noble-minded ›r∂ Kæ¶ƒa is
five cubits in diameter, but it can assume any
dimension according to His will. That circular
weapon, radiating a flood of light, has come
into being in order to fathom the relative
strength of all. It is fatal to the Kauravas but
most friendly to the PåƒŒavas. ›r∂ Kæ¶ƒa,
who possesses inordinate strength, killed as a
mere sport terrible demons like Narakåsura,
and ›a≈baråsura, and proud tyrants like Ka≈sa
and ›i‹upåla. ›r∂ Kæ¶ƒa, who is most handsome
and supremely powerful, can subjugate the
earth, heaven and the intermediate space by
His mere thought..... If the entire universe
ranges itself on one side and ›r∂ Kæ¶ƒa alone
on the other, He will be found to excel in
substance. He can by His mere will reduce
the world to ashes, but the whole world is
incapable of harming Him in the least. Where
there is truth, where there is virtue, where
there is a sense of shame in sinning against
God and where there is straightforwardness,
›r∂ Kæ¶ƒa is there; and where ›r∂ Kæ¶ƒa is,
victory is bound to follow.* The supreme
Person, ›r∂ Kæ¶ƒa, who is the soul of the
entire creation, rules and guides the earth,
heaven and the intermediate region as a mere
sport; as if deluding all these people and
using the PåƒŒavas as His tools He seeks to
extirpate your unrighteous and foolish sons.
By His own power Bhagavån ›r∂ Kæ¶ƒa
constantly revolves the wheel of time, the
wheel of creation and the wheel of successive
ages. I utter the bare truth when I say that
Bhagavån ›r∂ Kæ¶ƒa Himself is the sole Lord
of Time, Death and the entire universe,
consisting of sentient and  insentient creation.
Just as the farmer gathers his corn when the
crop is ready, so does ›r∂ Kæ¶ƒa, the supreme
Lord of Yoga, even though sustaining the
universe, undertakes to destroy it too. He
deludes all by His great delusive power; but

* ÿÃ— ‚àÿ¢ ÿÃÊ œ◊Ê¸ ÿÃÊ OÔUË⁄UÊ¡¸fl¢ ÿÃ—– ÃÃÊ ÷flÁÃ ªÊÁflãŒÊ ÿÃ— ∑Î§cáÊSÃÃÊ ¡ÿ—H
(Mahå., Udyoga., 68ó9)
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those who take refuge in Him never get
deluded.*

Thereafter, Sa¤jaya gave out to King
Dhætarå¶¢ra the various names of Bhagavån
›r∂ Kæ¶ƒa and their beautiful meanings.
Sa¤jaya too tried his very best to prevent
the Mahåbhårata war, but in vain. When
Dhætarå¶¢ra proceeded to the forest, Sa¤jaya
also accompanied his master.

By using the word, ëApií twice in this
verse the Lord shows absolute lack of
discrimination in Him on the score of high
and low birth. The intention of this statement
of the Lord seems to be that it is altogether
immaterial to Him whether His devotee is
a woman, a Vai‹ya or a ›µudra i.e., of lower
rank when compared to a Bråhmaƒa or a
K¶atriya, or even a pariah, who is regarded
as still lower. Whoever worships Him, taking

refuge in Him, attains the supreme state.
Taking refuge in the Lord here means

surrendering oneself to Him with absolute
faith according to the spirit of verse 34
below. This consists in remaining ever
contented under every circumstance, taking
it to be a dispensation of God; constantly
hearing, chanting and reflecting on the names,
form, virtues and stories of the Lord,
recognizing Him alone as the goal, supporter
and Lord; worshipping Him with faith and
devotion, bowing to Him, carrying out His
behests, and offering all actions to Him.

Attainment of the supreme Goal by such
devotees means direct communion with God.
The intention is to show that men
and women of any caste whatsoever, who
surrender themselves to God in the manner stated
above, attain direct communion with Him.

Á∑¢§ ¬ÈŸ’˝Ê¸rÊÔáÊÊ— ¬ÈáÿÊ ÷Q§Ê ⁄UÊ¡·¸ÿSÃÕÊ–
•ÁŸàÿ◊‚Èπ¢ ∂UÊ∑§Á◊◊¢ ¬˝Êåÿ ÷¡Sfl ◊Ê◊ỖÔÔH 33H

Á∑§◊Ỗ how much more; ¬ÈŸ— then; ’˝ÊrÊÔáÊÊ—Ô Bråhmaƒas; ¬ÈáÿÊ— holy; ÷Q§Ê— devout; ⁄UÊ¡·¸ÿ—
royal sages; ÃÕÊ and; •ÁŸàÿ◊Ỗ transient; •‚Èπ◊Ỗ joyless (and); ∂UÊ∑§◊˜Ô human life; ß◊◊Ỗ this;
¬˝Êåÿ having obtained; ÷¡SflÔ (constantly) worship; ◊Ê◊Ỗ Me.

How much more, then, if they be holy Bråhmaƒas and royal sages devoted to
Me! Therefore, having obtained this joyless and transient human life, constantly
worship Me.                                                                      (33)

conduct. This adjective is intended to qualify
the Bråhmaƒas alone; for the word
ëRåjar¶aya¨í applies only to those members
of the royal class who are spotless in
character and noble in conduct like the §R¶is
(sages). Hence the use of the qualification
ëPuƒyåhí would be redundant in their case.

The word ëBhaktå¨, however, should
be connected with Bråhmaƒas and royal
sages both; for, it is Bhakti which has been
spoken of here as responsible for attaining
the supreme goal.

By using the words ëKimí and ëPuna¨í,
the Lord intends to convey that when even
the vilest sinner (IX.30) and members of the
low-born classes such as the pariah (IX.32)
succeed in attaining the supreme state through
the practice of adoration, there should be no
wonder that devotees who rank high both
in lineage and moral character and conduct,
viz., pious Bråhmaƒas and royal sages, should
do so by taking refuge in Him.

The word ëPuƒyå¨í, stands for those
who are pious by nature and virtuous in

* ÿ Ã◊fl ¬˝¬lãÃ Ÿ Ã ◊ÈsÔÁãÃ ◊ÊŸflÊ—– (Mahå., Udyoga., 68ó69)
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Countless devotees have appeared among
the Bråhmaƒas and the royal sages. It is just
to give a faint indication of their greatness
that a reference is made below to Mahar¶i
Sut∂k¶ƒa and the royal sage Ambar∂¶a.

SUT∫K®°NA
Mahar¶i Sut∂k¶ƒa used to reside in the

DaƒŒaka forest. He was a disciple of the
great Agastya. An ascetic of no mean order
possessing a remarkable spiritual glory, he
was a great devotee as well. He had to his
credit the deliverance of a Vai‹ya, named
Du¶paƒya, who had turned into a devil due
to his sins. (Skanda., Brahma., 22) Sut∂k¶ƒa
was exclusively devoted to Bhagavån ›r∂
Råma. When he heard that accompained by
›r∂ S∂tå, who was no other than the Divine
Mother, ›r∂ Råma was coming to the DaƒŒaka
forest, his joy knew no bounds. Indulging
in pious dreams of various kinds he went
forward to meet the Lord. In the ecstasy of
love he lost all consciousness of his external
surroundings. He forgot his own identity as
well as his destination, and did not know in
which direction he was proceeding and
whether there was any track before him or
not. Now he would turn round and then
advance in the same direction again: and
now he would begin to dance singing praises
of the Lord ! Hiding Himself behind a tree
the Lord of Raghus looked on the ecstatic
mood of His devotee. Observing the intensity
of the sageís love the Lord, who dispels the
fear of transmigration, revealed Himself in
Sut∂k¶ƒaís heart. Obtaining a vision of the
Lord within his own heart, Sut∂k¶ƒa now  sat
motionless in the middle of the track. A thrill
of joy ran through his whole body. The Lord
of Raghus then approached him. ›r∂ Råma
was extremely delighted to see him in that
rapturous mood.

The Lord of Raghus tried in many ways
to awaken the sage from his trance; but the

latter, who was enjoying the bliss of absorption
in the Lord, would not wake up. When,
however, the Lord withdrew His divine form
from the sageís heart, he felt uneasy and got
up. But as soon as he opened his eyes, he
saw before him the trio of ›r∂ S∂tå, Lak¶amaƒa
and ›r∂ Råma, the abode of bliss, who is
easily distinguishable by His swarthy and
beauteous form. The reward of his austerities
stood revealed before him. His life became
supremely blessed ! (›r∂ Råmacaritamånasa,
AraƒyakåƒŒa).

AMBAR∫®A
Råjar¶i Ambar∂¶a was the illustrious son

of King Nåbhåga, a grandson of Vaivasvata
Manu (the progenitor of the present race of
living beings). He was an emperor who ruled
over the entire terrestrial region. But knowing
as he did that all earthly glory is as unreal
as the world seen in a dream, he had
dedicated his whole life to God. His mind,
together with all his senses, remained ever
engaged in the service of God.

On one occasion the king with his
queen took the vow of observing a fast on
every Ekåda‹∂ (eleventh lunar day of the
dark and bright fortnights) for a whole year
with a view to propitiating the Lord. On the
day following the last Ekåda‹∂ of the year
worship was offered to the Lord with due
ceremony. When the king was about to
break his fast, the sage Durvåså called on
him with a batch of his pupils. Receiving
the sage with all honour the king invited him
to dinner. The sage accepted the royal
invitation, and went to the bank of the
Yamunå to perform his daily routine of
midday worship. The twelfth lunar day was
to expire only about half an hour later. A
fast observed on an Ekåda‹∂ day gets nullified
if it is not broken in course of the twelfth.
And it would be inhospitable on his part if
he broke his fast before feeding an honoured
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guest like Durvåså. The king, therefore,
sought the advice of learned Bråhmaƒas in
this dilemma and with their concurrence
formally broke his fast by sipping a little
water out of that in which the feet of the
Lordís image had been washed, and awaited
the return of the sage to entertain him. After
finishing his daily routine when sage Durvåså
returned to the kingís palace, and came to
know by supernatural power acquired through
religious austerities that the king had broken
his fast during his absence, he lost his
temper, and with an angry look spoke as
follows to the pious king, who stood before
him with joined palms as a culprit: ìLook
at the impertinent and sacrilegious behaviour
of this vile king, who is intoxicated with the
pride of wealth ! He is no longer a devotee
of Vi¶ƒu. He has begun to look upon himself
as the Deity. Having invited me as a guest,
he has broken his fast before feeding me.
Let him taste the fruit of this impertinence!î
With these words the irascible sage plucked
a lock of matted hair from his head and
threw it on the ground with great violence,
when immediately, like a deadly fire, a
terrible demoness of the class known as
ëKætyåí manifested herself, and rushed at the
king, sword in hand, shaking the earth by
her heavy treads. Ambar∂¶a, however, who
had unwavering faith in God, stood undaunted
where he was, without receding a step. He
who sees God everywhere can have no
cause for fear; why should he be afraid of
anyone?

The demoness had hardly reached
Ambar∂¶a when the Lordís discus known as
Sudar‹ana instantaneously reduced her to
ashes, even as terrible forest fire burns down
a hissing serpent. The discus now pursued
the sage in order to wreak vengeance on
him. Unnerved by this unforeseen turn of
events the sage ran for life; but the discus

still doggedly pursued him. Durvåså wandered
in all directions and traversed all the fourteen
regions of the universe, but he found shelter
nowhere. No one afforded him or even
promised him help. As a last resort he went
to Vaikuƒ¢ha (the eternal abode of Bhagavån
Vi¶ƒu), and falling at the feet of the Deity
he cried out in distress, ìLord ! Ignorant of
Your glory I have insulted Your devotee.
Kindly exonerate me from this fault. By
merely chanting Your name even the denizens
of hell are rid of the tortures. Therefore, pray,
forgive this fault of mine.î

The Lord replied as follows:ó
ìO Bråhmaƒa ! I am completely under

the domination of My devotee. I am not free.
The devotee is extremely dear to Me and
rules over My heart. I hold My own Self,
and even My own Consort, Goddess Lak¶m∂,
as of no account when compared to the
virtuous soul who is extremely devoted to
Me, and who looks upon Me as his supreme
goal. How can I forsake the devotee who
having renounced his wife, progeny, home,
family, wealth, life, and the entire prospects
of this world and the next for My sake solely
depends on Me ? Just as a devoted and
faithful wife wins over her virtuous Lord by
dint of her unadulterated love, even so the
devotee who has his mind fixed on Me and
looks upon all with the same eye wins Me
over by his unalloyed devotion. To say
nothing of perishable worlds like heaven
etc., he would not accept even the four types
of final beatitude (residence in the abode of
God, close proximity to the Deity, acquiring
a form similar to the form of the Deity and
fusion with the Deity) to which he gets
entitled by virtue of his devotion. He regards
everything as valueless when compared to
Divine Love.î

Finally the Lord said, ìBråhmaƒa, if
you seek deliverance from this calamity, you
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should approach the blessed King Ambar∂¶a
himself, and crave his pardon. Then alone
you will attain peace and happiness.î Thus
commanded by the Lord, Durvåså turned
back towards the terrestrial region.

The great devotee Ambar∂¶a, on this
side, was passing through a peculiar state of
mind. Ever since the Discus started in pursuit
of Durvåså, the royal sage had been pining
out of sympathy for the latter. The Bråhmaƒa
had gone away without taking food, and the
thought that it was due to him that the
Bråhmaƒa had to run so hard for fear of
death pricked his conscience all the time.
Under such circumstances, the king felt he
had no right to take food himself. Reflecting
thus Ambar∂¶a gave up food from that very
moment and lived on water alone. Durvåså
returned after a full year, but Ambar∂¶a
budged not an inch from his vow.

Durvåså clutched the feet of the royal
sage as soon as he returned to his palace.
Ambar∂¶a felt much abashed at this and humbly
prayed to Sudar‹ana (the discus of Lord
Vi¶ƒu) in the following words: ìIf I do not
entertain in my heart the least amount of
revulsion for the sage, and if God, who is the
Self of all living beings, is pleased with me,
let yourself be appeased and deliver the sage
from this calamity.î The prayer appeased
Sudar‹ana. Durvåså, who was tormented with
fear, was himself again and marks of joy and
gratitude were clearly visible on his face.
(›r∂mad Bhågavata IX.4-5)

* * *
Birth as a human being is exceptionally

rare. It is obtained as result of great merit, and
through special grace of God. It is vouchsafed
only for God-realization. The life of that being
alone is fruitful, who having obtained the
human body strives for God-realization. On
the other hand, he who seeks gratification of
self through this remains deprived of the true

blessings of human birth. For human life is
wholly joyless; there is not the least trace of
happiness anywhere in it. Contact with sense-
enjoyments, which is regarded by man as a
form of delight, is really painful inasmuch as
it throws him, again and again, into the
whirlpool of births and deaths. Therefore,
instead of regarding human life as delightful,
man should realize as speedily as possible the
object for attaining which this human existence
has been vouchsafed to him. For frail as this
human body is, no one knows which moment
it may cease to function. Hence one should
wake up to the gravity of the situation. Neither
should a man fall into the snare of enjoyments,
taking human existence to be a source of
delight, nor should he put off the practice of
adoration, considering the human body as
eternal. If this life gets frittered away due to
his own negligence, nothing but fruitless
repentance will be left open to him. The ›rut∂
says:ó

ìIf God is realized in this very life, well
and good. If, however, He is not realized
in the course of this life, one will be a great
loser.î* (Kena, Up. II.5).

Therefore the Lord says that having
obtained the human body one should constantly
and exclusively devote oneself to the practice
of adoration and should not forget Him even
for a moment.

The word ëMåmí in this verse stands
for the qualified aspect of God, and adoration
consists in devoting oneself to God in the
way indicated in the following verse, viz.,
dedicating oneís mind, intellect, senses and
body etc., to God and God alone. Speedy
attainment of God is possible through the
practice of Bhajana alone, and in God-
realization alone lies the fulfilment of the
object of human existence. It is therefore that
the Lord exhorts Arjuna in this verse to
practise Bhajana or adoration of God.

* ß„U øŒflŒËŒÕ ‚àÿ◊ÁSÃ Ÿ øÁŒ„UÊflŒËã◊„UÃË ÁflŸÁCÔU—–
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Knowing God as almighty and
omniscient, the supreme Ruler of all the
worlds, beyond all as well as all-formed,
absolute as well as relative, formless as well
as with form, the ocean of beauty, sweetness
and power and the very embodiment of
supreme Love, when the Sådhaka gets truly
acquainted with the virtues, glory, truth and
secret of God, and comes to the definite
conclusion that God alone is the supreme
object of his love, nothing in this world
retains the least charm for him. In that state
he entertains no attraction even for the
rarest enjoyment of this world. When the
Sådhaka reaches this stage, his mind naturally
recoils from all objects of this world and the
next, and he devotes himself with exclusive
love and supreme reverence to constant
remembrance of God and God alone. Such
loving remembrance of God becomes the
very prop of his life, and he cannot afford
to forget Him even for a moment. The
devotee who has attained this state is referred
to here as ëManmanå¨í (he whose mind is
absorbed in God).

A devotee of God is he who resigns
Himself to the will of God, taking Him to
be the supreme goal, the sole supporter and
lord, nay, the supreme refuge and the best
friend and protector; who is ever contented

with every dispensation of God; who carries
out his commands; who keeps his mind,
intellect and senses absorbed in hearing,
chanting and remembering His names, virtues,
glory and stories etc., and does everything
for the sake of His pleasure.

Visiting temples and offering proper
worship to the sacred image of God, installing
an image of oneís beloved Deity in oneís
own home, if convenient, and offering  worship
to the same with due ceremony, faith and
love; installing a mental image of the Deity
in the cavity of oneís own heart or in the
open space just in front of the Sådhaka, and
offering mental worship to the same, showing
due reverence to His commandments, to the
scenes of His sacred sports, and to His portraits
etc., keeping oneself engaged in activities
connected with His service and worshipping
Him through disinterested performance of
sacrifices; looking upon oneís parents and
other elders and Bråhmaƒas in particular, and
all living beings in general, as so many
manifestations of God, or knowing God to
be present in all as the inner witness, and
offering them due worship and honour, and
sincerely trying to gratify and render good
offices to them with mind, body and material
resources: all these acts are included in what
is known as the worship of God.

Revealing the glory of Bhajana in the foregoing verses, Arjuna was eventually exhorted
to practise the same. The Lord, therefore, now delineates the process of Bhajana, or self-
surrender to God, and concludes the Chapter.

◊ã◊ŸÊ ÷fl ◊jQ§Ê ◊lÊ¡Ë ◊Ê¢ Ÿ◊S∑È§L§–
◊ÊÔÔÔ◊flÒcÿÁ‚ ÿÈÄàflÒfl◊Êà◊ÊŸ¢ ◊à¬⁄UÊÿáÊ—H 34H

◊ã◊ŸÊ— ÷fl fix your mind on Me; ◊jQ§—Ô be devoted to Me; ◊lÊ¡Ë (÷fl) worship Me;
◊Ê◊Ỗ Ÿ◊S∑È§L§Ô (and) make obeisance to Me; ◊Ê◊˜Ô to Me; ∞fl alone; ∞cÿÁ‚Ô you shall come;
ÿÈÄàflÊ linking (with Me); ∞fl◊Ỗ thus; •Êà◊ÊŸ◊Ỗ your self; ◊à¬⁄UÊÿáÊ—Ô solely depending on Me.

Fix your mind on Me, be devoted to Me, worship Me and make obeisance to
Me; thus uniting yourself to Me and entirely depending on Me, you shall come to
Me.                                                                 (34)
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The word ëMåmí in this verse refers to
that integral Divinity who is the creator,
destroyer and controller of the whole universe,
all-sustaining, all-powerful, all-pervading, all-
knowing, the universal friend and well-wisher,
the abode of all virtues, the supreme and best
Person; who is both absolute and ëSaguƒaí
as well as with form and without form; who
sustains all as Vi¶ƒu,  creates all as Brahmå,
and destroys all as Rudra; who appears in
our midst from age to age in various divine
forms such as the Fish, Tortoise, Boar, Man-
Lion, ›r∂ Råma, ›r∂ Kæ¶ƒa and so on, and
enacts wonderful sports in this world; and
who manifests Himself in various forms as
desired by His devotees, and takes them
under His protection. And paying due homage
in a devout and reverent spirit with oneís
mind, speech and body to the God with or
without form, to an image or portrait of the
Deity, to His blessed feet or marks thereof, to
the scriptures expounding the truth, secret,
love, glory and enchanting sports of the Lord,
to saints and holy men who are the living
images of God, nay, to all living beings of
the universe, taking them as so many

manifestations of God or considering God
to be present in them as the inner witnessó
all this is included in offering obeisance to
God.

The word ëÅtmånamí (self) in this verse
stands for the body, including the mind,
intellect and senses. And applying them all to
God in the way indicated above is what is
meant by linking the self with Him.

Complete dependence on  God consists
in thus offering everything to Him in the
manner suggested above, and looking upon
Him as the supreme object worth attaining,
supreme goal, supreme refuge and oneís all-
in-all.

The word  ëEvaí has been used for the
sake of emphasis. The Lord thereby seeks
to emphasize the fact that by striving on
the lines suggested above Arjuna would
undoubtedly attain Him. And obtaining a
direct vision of God during oneís very life-
time, knowing Him in reality and entering
His very being, or ascending to His divine
abode, living in close proximity with Him, or
obtaining a form similar to the Divine Form:
all these are included in God-realization.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ⁄UÊ¡ÁfllÊ⁄UÊ¡ªÈsÔÿÊªÊ ŸÊ◊

Ÿfl◊Ê˘äÿÊÿ—H 9H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the Dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the ninth Chapter entitled
ìThe Yoga of the Sovereign Science

and the Sovereign Secret.î

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter X

The chapter mainly deals with the special manifestations of God; hence it
has been given the title of Vibhµutiyoga, or the Yoga of Divine
manifestations.

In the opening verse of this chapter the Lord undertakes to confide once more the
supreme gospel and invites Arjuna to hear the same. In the second and third He describes

His own glory under the name of ëYogaí and indicates the fruit of its
knowledge. Briefly enumerating His special manifestations in verses 4 to 6,
He gives out the fruit of knowing them as well as His Yoga in the seventh.

Detailing in the eighth and ninth the mode of worship practised by His wise devotees
possessing exclusive love for Him, He describes the fruit of such worship in the tenth and
eleventh. Thereafter, extolling the Lord in verses 12 to 15 Arjuna requests Him in verses 16
to 18 to describe in detail His special manifestations and power of Yoga once more. Pointing
out the range of His divine manifestations as infinite and undertaking to name only the chief
among them in the nineteenth, the Lord recounts them in verses 20 to 39. Reiterating the fact
that the range of His divine manifestations is infinite, the Lord winds up this topic in the
fortieth. And the chapter is concluded with a description of His Divine glory under the name
of ëYogaí in the forty-first and forty-second verses.

The exposition of J¤åna and Vij¤åna (the Knowledge of Nirguƒa and Saguƒa Brahma)
contained in chapters VII to IX having become too abstruse, the Lord
introduces this chapter in order to expound the truth clearly once more in a
different way. In the very opening verse of this chapter the Lord undertakes

to discuss the same subject.

üÊË÷ªflÊŸÈflÊø

÷Íÿ ∞fl ◊„UÊ’Ê„UÊ oÎáÊÈ ◊ ¬⁄U◊¢ flø—–
ÿûÊ˘„¢U ¬˝Ëÿ◊ÊáÊÊÿ flˇÿÊÁ◊ Á„UÃ∑§ÊêÿÿÊÔH 1H

÷Íÿ— ∞flÔ once again; ◊„UÊ’Ê„UÊ O mighty-armed (Arjuna); oÎáÊÈ hear; ◊ My; ¬⁄U◊◊Ỗ supreme;
flø—Ô word; ÿÃ˜Ô which; Ã to you; •„U◊Ỗ I; ¬˝Ëÿ◊ÊáÊÊÿ who are (so) loving; flˇÿÊÁ◊ shall speak;
Á„UÃ∑§ÊêÿÿÊÔÔ out of solicitude for (your) welfare.

›r∂ Bhagavån said: Arjuna, hear once again My supreme word, which I shall
speak to you, who are so loving, out of solicitude for your welfare.                 (1)

Link of the
Chapter

subject discussed in chapters VII to IX is
being taken up once more, though in a different
way.

The use of the words ëBhµuya¨í and
ëEvaí (once again) in the beginning of the
verse is intended to make it clear that the
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The supreme word (Paramam Vaca¨)
is that which unravels the mystery of the
most secret virtues, glory and truth of the
supreme Person, God, and is conducive to
His Realization. The words ëParamam Vaca¨í
in this verse, therefore, refer to the Lordís
teaching in the present Chapter, which is
intended to unfold the secret of His virtues,
glory and truth. By exhorting Arjuna to hear
it once again, the Lord seeks to convey that
the truth relating to Bhakti or devotion to
Him is exceptionally difficult to understand;
hence he should hear it with great attention,
reverence and love, considering it most essential
to hear it again and again.

By using the adjective ëPr∂yamåƒåyaí

for Arjuna, the Lord says in effect, ìArjuna,
the love you bear in your heart for Me is
exceedingly great, and you listen to My
words with utmost reverence and love,
relishing them as nectar. It is therefore that
without the least hesitation, and even
unasked by you, I am repeatedly unravelling
to you the mystery of My most secret
virtues, glory and truth. All this is due to
your love.î And the use of the word
ëHitakåmyayåí indicates that Arjunaís love
and devotion had filled the Lordís heart with
solicitude for the latterís welfare. Therefore,
whatever the Lord proposed to tell him was
naturally an expression of His solicitude for
his welfare.

Taking up the subject proposed to be discussed in this chapter, the Lord first gives in
the following five verses a short description of His Yogic power and divine glory.

Ÿ ◊ ÁflŒÈ— ‚È⁄UªáÊÊ— ¬˝÷fl¢ Ÿ ◊„U·¸ÿ—–
•„U◊ÊÁŒÁ„¸U ŒflÊŸÊ¢ ◊„U·Ë¸áÊÊ¢ ø ‚fl¸≥Ê—ÔH 2H

Ÿ nor; ◊ My; ÁflŒÈ—Ô know; ‚È⁄UªáÊÊ— gods; ¬˝÷fl◊˜ÔÔ birth (manifestation in human or other
forms out of mere sport); Ÿ neither; ◊„U·¸ÿ— great sages; •„U◊Ỗ I; •ÊÁŒ— (am) the prime cause;
Á„UÔ because; ŒflÊŸÊ◊Ỗ of gods; ◊„U·Ë¸áÊÊ◊Ỗ of the great seers (as well); ø and; ‚fl¸≥Ê—ÔÔ in all respects.

Neither gods nor the great sages know the secret of My birth (i.e., My manifestation
in human or other forms out of mere sport); for, I am the prime cause in all respects
of gods as well as of the great seers.                                                      (2)

form of the Universe for releasing an infinite
stream of multifarious sports. The word
ëPrabhavamí refers to all these manifestations
of God. On what particular occassions, in
what particular forms, for what particular
reasons and in what particular manner does
God manifest Himself are divine secrets the
reality of which is not known even to the
gods and sages, who possess knowledge of
pretersensual things, much less to ordinary
men of the world. This is what is meant by
the first half of this verse.

The word ëSuragaƒå¨í stands for the
various classes or types of gods recognized
by the ›åstras, such as the eleven Rudras, the

God manifests Himself by His own
incomparable Yog∂c power in the forms of
Brahmå, Vi¶ƒu and Rudra for the creation,
maintenance and destruction of the universe
respectively. He appears in our midst from
time to time in different divine forms such as
›r∂ Råma, ›r∂ Kæ¶ƒa, the Divine Fish and the
Divine Tortoise etc., for the destruction of
the wicked and protection of His devotees,
for establishing righteousness on a firm footing
and for redeeming the creatures of the world
by enacting wonderful sports of various kinds.
Nay, He assumes various forms as desired
by His devotees in order to bless them with
His sight and further manifests Himself in the
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eight Vasus, the twelve Ådityas, Prajåpati,
the fortynine Maruts, the twin Asvin∂kumåras,
Indra and so on. And the word ëMahar¶aya¨í
should be taken to refer to the seven great
sages, whose account is given in the
commentary on verse 6 of this chapter.

By the latter half of this verse the Lord

seeks to convey that the gods and all sages
from whom this world has evolved have
originated from Him; He is both their
material and instrumental cause; and whatever
learning, wisdom, energy, lustre and power
are possessed by them are all derived from
Him.

ÿÊ ◊Ê◊¡◊ŸÊÁŒ¢ ø flÁûÊ ∂UÊ∑§◊„UE⁄U◊Ỗ–
•‚ê◊Í…U— ‚ ◊àÿ¸·È ‚fl¸¬Ê¬Ò— ¬˝◊ÈëÿÃÔH 3H

ÿ— who; ◊Ê◊Ỗ Me; •¡◊Ỗ unborn; •ŸÊÁŒ◊Ỗ without beginning; ø and; flÁûÊ knows (in reality);
∂UÊ∑§◊„UE⁄U◊Ỗ supreme Lord of the universe; •‚ê◊Í…U—Ô undeluded; ‚—ÔÔ he; ◊àÿ̧·È among men; ‚fl¸¬Ê¬Ò—
of all sins; ¬˝◊ÈëÿÃ is purged.

He who knows Me in reality as birthless and without beginning, and as the
supreme Lord of the Universe, he, undeluded among men, is purged of all sins.  (3)

protector of all. And to grasp this truth
properly with unquestioning faith is to know
God as the supreme Lord of the universe.

The latter half of this verse seeks to
bring out the fruit of knowing God as unborn,
without beginning and the supreme Lord of
the Universe as explained above. The intention
is to show that of all men in this world, he
alone who possesses a correct knowledge of
Godís glory, as indicated above, knows God
in reality.

Again, he alone who knows God in reality
is ëundeluded among mení; the rest are all
deluded. And he who has thoroughly grasped
the reality of God naturally devotes the precious
moments of his life to the constant practice of
adoration in every way (XV.19); like sensually-
minded people he does not remain engrossed
in worldly enjoyments, taking them to be a
source of delight. Hence being thoroughly
purged of all sins of his present birth and past
lives, he easily succeeds in realizing God.

Though ëmanifesting Himself in various
forms through His own Yogamåyå (divine
potency), God is really birthless (IV.6), and
is not born like other earthly beings. He
simply plays the role of being born in order
to gratify His devotees and establish
righteousness on earth. To grasp this truth
correctly with unquestioning faith and reverence
is to know God as birthless. Even so, God
is the beginning or ultimate cause of all, but
has no beginning Himself; He is eternal and
dateless, and like other things he cannot be
said to have started His career from a
particular point of time. And to apprehend
this truth properly with full faith and reverence
is to know God as without beginning. Again,
whatever regional gods there are, such as
Indra, Varuƒa, Yama, Prajåpati and others,
who are held to be divine in rank, God is
the supreme Lord of them all; He is the
supreme Almighty, the controller, guide,
creator, destroyer, supporter, nourisher and

’ÈÁhôÊÊ¸Ÿ◊‚ê◊Ê„U— ˇÊ◊Ê ‚àÿ¢ Œ◊— ≥Ê◊—Ô–
‚Èπ¢ ŒÈ—π¢ ÷flÊ˘÷ÊflÊ ÷ÿ¢ øÊ÷ÿ◊fl øÔH 4H
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The function of the mind which determines
what ought to be done and what ought not to
be done, what is worthy of acceptance and
what is worth rejecting, what is good and what
is evil, is called ëBuddhií or reason.

The term ëJ¤ånaí covers every form of
knowledge, from ordinary worldly knowledge
to the knowledge of the reality of God.

Regarding worldly enjoyments, which
appear everlasting and delightful to all
sensually-minded men, as transient, momentary
and sorrowful, and refusing to be infatuated
by them is called ëAsammohaí or unclouded
understanding.

Harbouring evil intentions, doing an ill
turn, usurping oneís possessions, offering insult,
causing hurt, using harsh or abusive language,
indulging in calumny or malicious gossip,
practising incendiarism, administering poison,
committing murder and causing direct or
indirect harm,óall these are offences which
easily provoke anger and retaliation. Total
absence of the spirit of retaliation even under
such provocation and notwithstanding the
power to retaliate, and seeking exemption for

the offender from all punishment in this as
well as in the next world is what is known as
forbearance.

ëVeracityí means representing in sweet
and loving words what has been actually
seen with the eyes, heard through the ears, or
apprehended through the mind exactly as it
has been seen, heard or apprehended.

ëDamaí consists in exercising restraint
over the senses running after sense-objects,
subjugating them and checking their
waywardness; whereas ë›amaí means subduing
the mind by exercising full control over the
same.

ëSukhaí denotes joys of all kinds derived
from contact with agreeable objects and the
withdrawal of disagreeable ones. Even so
ësorrowí covers all forms of suffering* caused
by separation from agreeable objects and
contact with disagreeable ones.

ëBhavaí means coming into existence of
the entire universe consisting of animate and
inanimate beings at the time of creation; and
its disappearance at the time of universal
destruction is indicated by the word ëAbhåvaí.

•Á„¢U‚Ê ‚◊ÃÊ ÃÈÁCÔUSÃ¬Ê ŒÊŸ¢ ÿ≥ÊÊ˘ÿ≥Ê—Ô–
÷flÁãÃ ÷ÊflÊ ÷ÍÃÊŸÊ¢ ◊ûÊ ∞fl ¬ÎÕÁÇflœÊ—ÔH 5H

’ÈÁh— reason; ôÊÊŸ◊Ỗ right knowledge; •‚ê◊Ê„U— clear understanding; ˇÊ◊ÊÔ forbearance; ‚àÿ◊Ỗ
truthfulness; Œ◊—Ô control of the senses; ≥Ê◊— control of the mind; ‚Èπ◊Ỗ joy; ŒÈ—π◊Ỗ sorrow; ÷fl—Ô
evolution; •÷Êfl—ÔÔ dissolution; ÷ÿ◊˜Ô fear; ø and; •÷ÿ◊Ỗ fearlessness; ∞fl alone; ø and; •Á„¢U‚Ê
non-violence; ‚◊ÃÊ equanimity; ÃÈÁCÔU— contentment; Ã¬— austerity; ŒÊŸ◊Ỗ charity; ÿ≥Ê— fame;
•ÿ≥Ê— obloquy; ÷flÁãÃ emanate; ÷ÊflÊ— traits; ÷ÍÃÊŸÊ◊Ỗ in creatures; ◊ûÊ— from Me; ∞fl as well;
¬ÎÕÁÇflœÊ— diverse.

Reason, right knowledge, clear understanding, forbearance, veracity, control over
the senses and mind, joy and sorrow, evolution and dissolution, fear and fearlessness,
non-violence, equanimity, contentment, austerity, charity, fame and obloquyóthese
diverse traits of creatures emanate from Me alone.                                (4, 5)

* Suffering has been classified in Hindu ›åstras under three heads: viz., (i) Ådhibhautika or that
caused through the agency of men, beasts, birds, insects, moths and other creatures; (ii) Ådhidaivika or
that resulting from natural calamities such as drought, excessive rainfall, earthquake, stroke of lightning
and famine etc., and (iii) Ådhyåtmika or that caused by distemper of the body, senses or mind.
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Agitation or perturbation of the mind
caused by impending harm or cause of death
is called ëBhayaí (fear); and total absence of
fear resulting from a sense of the omnipresence
of God, or from any other cause, is known as
ëAbhayaí (fearlessness).

ëAhi≈såí or non-violence means non
infliction of suffering in any form and at any
time even in a small degree on any being
whatsoever in thought, word and deed.

ëSamatåí or equanimity denotes constant
equipoise of mind, free from partiality and
prejudice, in the midst of objects, actions and
incidents etc., which are likely to throw one
off oneís balance such as joy and sorrow,
gain and loss, victory and defeat, praise and
blame, honour and ignominy, friend and foe,
etc.

ëTu¶¢ií or contentment is that
uncomplaining attitude of mind which
reconciles itself to every lot, taking it as the
outcome of oneís own good or evil destiny
or as a decree of Providence.

ëTapasí or austerity consists in enduring
hardships for the sake of oneís Dharma or
duty, and ëDånaí or charity consists in
surrendering oneís own proprietary rights for
the benefit of others. Even so, good and bad
reputation are known as ëYa‹aí and ëAya‹aí,
respectively.

All these characteristics and feelings

existing in diverse creatures and varying
according to the temperament of each owe
their very existence to His backing, power
and presence. This is what is meant by the
second half of verse 5.

It may be observed here that while in
the above two verses the antitheses of ëSukhaí,
ëBhavaí, ëAbhayaí and ëYa‹aí, viz., ëDu¨khaí,
ëAbhåvaí, ëBhayaí and ëAya‹aí have been
spoken of as proceeding from God, those of
ëK¶amåí, ëSatyaí, ëDamaí and ëAhi≈såí etc.,
have not been so mentioned. How is that to
be accounted for ? The reason is not far to
seek. It will be seen that entities like sorrow,
dissolution, fear and obloquy etc., appear in
this world just in order to enable beings to
work out their evil destiny. Their emanation
from God, who dispenses the fruit of our
actions and controls the universe, is therefore
quite in order. Vices and evil propensities
like anger, mendacity, self-indulgence and
violence etc., which are the antitheses of
forbearance, veracity, sense-control and
nonviolence etc., on the other hand, do not
proceed from God. The G∂tå attributes these,
elsewhere, to ëdesireí, born of ignorance (vide
III.37), and exhorts us to renounce them
along with their root cause. That is why the
antitheses of virtues and noble propensities
like veracity etc., have not been mentioned in
the present verse.

◊„U·¸ÿ— ‚# ¬Ífl¸ øàflÊ⁄UÊ ◊ŸflSÃÕÊÔ–
◊jÊflÊ ◊ÊŸ‚Ê ¡ÊÃÊ ÿ·Ê¢ ∂UÊ∑§ ß◊Ê— ¬˝¡Ê—ÔH 6H

◊„U·¸ÿ— ‚# the seven great seers; ¬Ífl¸ øàflÊ⁄U— their four elders (Sanaka and others); ◊Ÿfl—
the fourteen Manus or progenitors of mankind (such as Svåyambhuva and his successors);
ÃÕÊÔ and; ◊ŒỖ÷ÊflÊ— (who are all) devoted to Me; ◊ÊŸ‚Ê— ¡ÊÃÊ— were born of My will; ÿ·Ê◊˜Ô from
whom; ∂UÊ∑§ in the world; ß◊Ê— ¬˝¡Ê—Ô all these creatures (have come into being).

The seven great seers, their four elders (Sanaka and others), and the fourteen
Manus or progenitors of mankind (such as Svåyambhuva and his successors), who are
all devoted to Me, were born of My will; from them all these creatures in the world
have come into being.                                                                              (6)
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While describing the marks of the seven
great seers, the scripture says:ó

∞ÃÊŸỖ ÷ÊflÊŸœËÿÊŸÊ ÿ øÒÃ ´§·ÿÊ ◊ÃÊ—–
‚#ÒÃ ‚#Á÷pÒfl ªÈáÊÒ— ‚#·¸ÿ— S◊ÎÃÊ—H
ŒËœÊ¸ÿÈ·Ê ◊ãòÊ∑Î§Ã ß¸E⁄UÊ ÁŒ√ÿøˇÊÈ·—–
flÎhÊ— ¬˝àÿˇÊœ◊Ê¸áÊÊ ªÊòÊ¬˝flÃ¸∑§Êp ÿH

(Våyu-Puråƒa LXI.93-94)
ìAnd those who dwell on the above

sentiments of celestial seers*, are recognized
as °R¶is or seers. They are seven in number
and are possessed of the following seven virtues;
hence they are called Saptar¶is. They are all
long-lived and composers of Vedic Mantras
or hymns, possessed of divine powers and
transcendent vision and profound in merits,
learning and age. They are credited with an
intuitive or direct perception of Dharma or
the divine law and are the founders of particular
lines or stocks of families.î It is these who
propagate creation and regulate Dharma.†

These seven seers or Saptar¶is, as they
are called, change in every Manvantara or
tenure of office of a Manu. The Saptar¶is
mentioned in this verse have been spoken of
by the Lord as Mahar¶is, or great seers, and
as born of His will. Therefore, they are of a

higher order than °R¶is or ordinary seers.
Saptar¶is of this class find mention in the
›ånti-Parva of the Mahåbhårata. With
reference to these, God Himself, the Supreme
Puru¶a, speaks as follows to Brahmå and the
other celestials:ó

◊⁄UËÁø⁄UÁXÔU⁄UÊpÊÁòÊ— ¬È∂USàÿ— ¬È∂U„U— ∑˝§ÃÈ—–
flÁ‚DÔU ßÁÃ ‚#ÒÃ ◊ÊŸ‚Ê ÁŸÌ◊ÃÊ Á„U ÃH
∞Ã flŒÁflŒÊ ◊ÈÅÿÊ flŒÊøÊÿÊ¸p ∑§ÁÀ¬ÃÊ—–
¬˝flÎÁûÊœÌ◊áÊpÒfl ¬˝Ê¡Ê¬àÿ ø ∑§ÁÀ¬ÃÊ—H

(Mahå., ›ånti., 340.69-70)
ìMar∂ci, A∆girå, Atri, Pulastya, Pulaha,

Kratu and Vasi¶¢haóthese seven great seers
have been begotten by you out of your mind.
They are all proficient in the Vedas, and I
have made them the principal teachers of the
Vedas. They direct the worldly way of life,
and have been appointed by Me to carry on
the duty of Prajåpati, the deity presiding over
creation.î

They are the Saptar¶is of the very first
Manvantara, viz., the Svåyambhuva
Manvantara, of the present Kalpa (Vide
Hariva≈‹a, VII.8-9). Therefore, it is these
seven seers who are referred to in the present
verse as ëSapta Mahar¶aya¨í.‡

* For the marks of celestial seers vide commentary on verses 12 and 13 of this chapter.
† These seven seers are advocates of the worldly ways of life. Their views and mode of life are

described as below:ó
·≈˜UÔ∑§◊Ê¸Á÷⁄UÃÊ ÁŸàÿ¢  ≥ÊÊÁ∂UŸÊ ªÎ„U◊ÁœŸ— – ÃÈÀÿÒ√ÿ¸fl„U⁄UÁãÃ S◊ •ŒÎCÔ— ∑§◊¸„UÃÈÁ÷—H
•ª˝ÊêÿÒfl¸Ã¸ÿÁãÃ S◊ ⁄U‚ÒpÒfl  Sflÿ¢∑Î§ÃÒ—– ∑È§≈ÈUÁê’Ÿ ´§Áh◊ãÃÊ ’ÊsÔÊãÃ⁄UÁŸflÊÁ‚Ÿ—H
∑Î§ÃÊÁŒ·È  ÿÈªÊÅÿ·È ‚fl¸cflfl ¬ÈŸ— ¬ÈŸ— – fláÊÊ¸üÊ◊√ÿflSÕÊŸ¢ Á∑˝§ÿÃ ¬˝Õ◊¢ ÃÈ flÒH

(Våyu-Puråƒa 61.95-97)
ìThese great seers are constantly engaged in the six pursuits enjoined upon a Bråhmaƒa, viz., the

study and teaching of the Vedas, performing sacrifices and officiating as priests in sacrifices performed by
other and bestowing and accepting gifts. They maintain Gurukulas or seminaries in their hermitages for
imparting instruction to Brahmacår∂s and marry and preserve the sacred fire only for the continuity of the
race. They have matrimonial and other relations only with those who belong to the same Varƒa or caste,
and enjoy irreproachable objects of their own creation. They maintain wife and children, own cattle and
other possession, and live both within and without the world of matter. At the beginning of every Yuga
it is these seers who establish, for the first time, the insitution of Varƒas and Å‹ramas (the division of society
into various grades and stages of life) again and again.

‡ All these seven seers are Prajåpatis of great religious austerity, possessing uncommon spiritual glow
and wisdom. Being creators of beings, they are known as the ëSeven Brahmåsí (Mahå., ›ånti., 208-3,4,5).
Their brief sketches are given below:ó
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The words ëSapta Mahar¶aya¨í in the
present verse cannot be interpreted to mean
the seven seers of the present Manvantara,
viz., Vi‹våmitra, Jamadagni, Bharadvåja,

Gautama, Atri, Vasi¶¢ha and Ka‹yapa, because
besides Atri and Vasi¶¢ha none of these was
born of the will either of God Himself or of
Brahmå (the Creator). Therefore, instead of

(1) MAR∫CI
This seer is held to be a part manifestation of a fraction of God. He has many wives, the chief of them

being Sambhµuti, a daughter of Prajåpati, Dak¶a, and Dharmavratå, the daughter of a Bråhmaƒa named
Dharma. He has a large stock of descendants. Mahar¶i Ka‹yapa is one of his own sons. A portion of the
Padma-Puråƒa was recited to him by Brahmå. Almost all the Puråƒas, the Mahåbhårata and the Vedas too
contain copious references to him. Brahmå delivered the Brahma-Puråƒa first of all to this sage. He is
constantly engaged in the work of creation and maintenance of the world. Detailed accounts of this sage are
to be found in the Våyu, Skanda, Agni, Padma, MårkaƒŒeya and Vi¶ƒu-Puråƒas and the Mahåbhårata etc.

(2) AÃGIRÅ
He is a seer possessed of uncommon spiritual glow. He has many wives, three of whom are more

prominent. Of these Surµupå, daughter of Mar∂ci, bore Bæhaspati; Svaråt, daughter of sage Kardama, gave
birth to five sons, viz., Gautama, Våmadeva and others; and Pathyå, daughter of Svåyambhuva Manu,
brought forth three sons, Vi¶ƒu and others. (Våyu-Puråƒa. LXV.); whereas Åtrey∂, daughter of Agni, gave
birth of many sons collectively known as the Å∆girasas (Brahma-Puråƒa). According to some scriptures
Bæhaspati was born of his wife ›ubhå, (Mahåbhårata).

(3) ATRI
This seer has his abode in the south. Anasµuyå, who is famous for her feminine chastity, is his consort.

Anasµuyå is a co-uterine sister of Bhagavån Kapila, being born of Kardama and Devahµuti. Bhagavån ›r∂
Råma accepted the hospitality of this great lady during His sojourn in the forest. Adorning the divine
Mother, ›r∂ S∂tå, with ornaments and clothes of various kinds, Anasµuyå also delivered to her her historic
message on the duties of a virtuous woman.

 Commanded by Brahmå to propagate the race, the great sage Atri, who is the most prominent among
all expounders of the Vedas, repaired to the °Rk¶a mountain with his wife, Anasµuyå, and devoted himself
to the practice of austerities. Both Atri and his wife are great devotees of God. They performed rigorous
penance and sought direct communion with God as a reward for their penance. Surrendering themselves to
God, the Lord of the entire universe, they engaged themselves in constant thought of the Lord. The crown
of their head emitted the fire of Yoga, which began to burn the three worlds. Pleased with their penance,
the holy Trinity, Brahmå, Vi¶ƒu and ›a∆kara, simultaneously appeared before these devotees to bless them.
Obtaining a direct vision of the three deities all at once, the seer and his wife had the object of their life
fulfilled and they began to extol the Lord in a voice choked with emotion. The Lord insisted on their asking
a boon. Having been commanded by Brahmå to procreate, Atri replied, ìI invoked the Lord and sought His
vision for obtaining a son, and I find all the three of You before me! You are all beyond human conception.
How is it, then, that You have condescended to bless me thus? Pray, tell me.î Hearing these words of Atri,
the three gods smiled and said, ìO sage, you are of unfailing resolve. We three are the same as the object
of your contemplation, three aspects of the same truth. You will have three sons, who will be part
manifestations of Ourselves. As for yourself you have all your desires already fulfilled.î Having uttered these
words, the Trinity disappeared and thereafter incarnated themselves as the sons of Atri. A part of Bhagavån
Vi¶ƒu appeared as Dattåtreya, a part of Brahmå took the form of Candra (the moon-god), while a part of
›iva incarnated itself as the sage Durvåså. Such is the glory of devotion! Those very gods who are beyond
human conception assumed the forms of human children and sported in the lap of Anasµuyå (Vålm∂kiís
Råmåyaƒa, VanakåƒŒa, ›r∂mad Bhågavata, Bk. IV).

(4) PULASTYA
He is a great ascetic, pious and full of spiritual glow. He is an eminent Master of Yoga and a great

adept in this branch of Knowledge. Once upon a time when sage Parå‹ara was performing a grand sacrifice
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referring to these seven seers, the ëSapta
Mahar¶aya¨í of the present verse should be
taken to mean the seers of the first Manvantara
of the present Kalpa.

The words, ëCatvåra¨ Pµurveí should be
taken to mean the eldest in creation, viz., Sanaka,
Sanandana, Sanåtana and Sanatkumåra. They

are Godís own manifestations and appeared
of their own will as the result of Brahmåís
austere penance. Brahmåís own words with
reference to them are:ó

ìThe Lord Himself appeared in the form
of the four seers, Sanaka, Sanandana, Sanåtana
and Sanatkumåra, who are collectively known

with the object of extirpating the Råk¶asas, Pulastya on the advice of Va‹i¶¢ha requested Parå‹ara to stop
it, and the sacrifice was stopped at the instance of Pulastya. Highly pleased with this geniality of Parå‹ara,
Pulastya granted him a boon whereby Parå‹ara acquired knowledge of all the ›åstras.

Pulastya had several sons through his wives, Sa∆dhyå, Prat∂c∂, Pr∂t∂ and Havirbhµu. Dattoli, more
popularly known as Agastya, and the celebrated sage Nidågha are his sons. Vi‹ravå, the father of Kubera,
Råvaƒa, Ku≈bhakarƒa and Vibh∂¶aƒa, is also a son of Pulastya. The various Puråƒas and the Mahåbhårata
contain numerous references to him. The Vi¶ƒu, Brahmavaivarta, Kµurma, ›r∂mad Bhågavata and Våyu-
Puråƒas and the Udyoga-Parva of the Mahåbhårata, among others, contain detailed accounts of this seer.

(5) PULAHA
This great seer is possessed of great prowess and wisdom. Obtaining divine knowledge from

sage Sanandana, he imparted the same to sage Gautama. Through his wives, K¶amå, daughter of
Prajåpati Dak¶a and Gati, daughter of sage Kardama, he got many children (vide Kµurma, Vi¶ƒu and ›r∂mad
Bhågavata Puråƒas).

(6) KRATU
This great seer also possesses exceptional spiritual glow. He married Kriyå, daughter of sage  Kardama,

and Sannati, daughter of Prajåpati Dak¶a. He begot eight thousand °R¶is collectively known as the
Vålakhilyas, who stand facing the sun-god near His chariot and move with the latter uttering his praises.
The Puråƒas contain many references to these °R¶is (vide ›r∂mad Bhågavata, Bk. IV; Vi¶ƒu-Puråƒa, Pt.I).

(7) VASI®§THA
The austerity, spiritual glow, forbearance and piety of this great seer are universally known. The

Puråƒas record divergent accounts of his birth, which are all correct, relating as they do to different Kalpas
or cycles of creation. The name of his wife is Arundhat∂, who is an exceptionally virtuous woman and the
foremost of all loyal and devoted wives. Vasi¶¢ha was the family priest of the Kings of the Solar Race. It was
the temptation of seeing with his own eyes, and living in the holy company of, Bhagavån ›r∂ Råma, the
ideal and perfect Man, that induced him to accept this office, and he constantly strove for the welfare of the
solar race. Obtaining ›r∂ Råma as his own disciple, he deemed the mission of his life as having been fulfilled.

It is said that once there was a controversy between Vasi¶¢ha and Vi‹våmitra. The subject of discussion
was: Which is superioróausterity or Satsa∆ga (the company of holy men)? Vasi¶¢ha maintained the superiority
of Satsa∆ga, while Vi‹våmitra declared austerity as of greater value. Finally the question was referred to ›e¶a,
the serpent-god, for arbitration. Hearing the point at issue Bhagavån ›e¶a replied, ìO blessed ones, both of
you can see that the weight of the entire globe rests on my head. If either of you relieves me of this burden
for a short while, I may have breathing time to think over the question and settle your dispute.î Vi‹våmitra
had great faith in his own austerities; he, therefore, sought to lift up the earth by parting with the fruit of ten
thousand years of his penance, but in vain. The earth began to quake. Thereupon Vasi¶¢ha easily lifted the
earth by parting with the fruit of only half a second of the Satsa∆ga practised by him, and remained standing
with the load for a long time. Vi‹våmitra then enquired of the arbitrator: How is it that you do not pronounce
your decision even though so much time has elapsed? ìO great seer !î ›e¶a smilingly replied, ìthe question
stands decided by itself without my arbitration. When ten thousand yearsí penance cannot equal half-a-
secondís Satsa∆ga, you can yourself decide which is superior.î Knowing thus the glory of Satsa∆ga, the two
sages returned to their abodes, much delighted at heart.

Vasi¶¢ha got this name because he is endowed with Vasu, or the eight siddhis (occult powers), and
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as the four ëSanasí (embodiments of austerity),
as the result of the ceaseless penance done
by me at the beginning of creation with the
object of creating the different worlds. They
fully expounded the true nature of the soul,
which had been lost to the world during the
dissolution at the end of the preceding Kalpa,
whereby seers realized the truth in their own
heart.î (›r∂mad Bhågavata II.vii.5)*.

Here it may be observed that Sanaka
and others had no issue at all, whereas the
present verse says that all these creatures in
the world have descended from the seers and
Manus mentioned therein. Therefore, the
construction put upon the words ëCatvåra¨
Pµurveí presents a contradiction in terms. But
this contradiction is only apparent, and not
real. For the Sanaka brothers, being the pioneers
of the path of Renunciation (Nivætti), are the
teachers of the whole universe. Hence all
those who follow the path shown by them
are in a way their disciples and may therefore
be taken to be their progeny.

In the course of a cosmic day as many
as fourteen Manus appear and hold office in
succession, and the tenure of office of each
Manu is called a ëManvantaraí. A Manvantara
consists of a little more than seventy-one
ëCaturyug∂sí or rounds of the four Yugas
(Satyayuga, Tretå, Dvåpara and Kaliyuga).
Reckoned in human years, a Manvantara
extends to 30,67,20,000 odd years; whereas
according to the computation of the celestials,
it consists of 8,52,000 odd years (Vi¶ƒu-Puråƒa
1.3).– Each Manvantara has its own Saptar¶is
or group of seven seers for regulating the
operation of Dharma or the Divine Law and
maintaining the universe. With the change of
a Manu at the conclusion of a Manvantara,
other functionaries of the universe, such as
the seven seers, gods, Indra, and the sons of
Manu also change. The names of the Manus
of the present Kalpa are: Svåyambhuva,
Svåroci¶a, Uttama, Tåmasa, Raivata Cåk¶u¶a,
Vaivasvata, Såvarƒi, Dak¶asåvarƒi,
Brahmasåvarƒi, Dharmasåvarƒi, Rudrasåvarƒi,

is the best of all householders. The enemies of man in the shape of lust, anger, greed, infatuation etc., could
not even enter the precincts of his hermitage. Though fully able to retaliate, he felt no provocation and
did not inflict the least injury on Vi‹våmitra, the murderer of his hundred sons. Pleased with him, Lord ›iva
granted to him lordship over the Bråhmaƒas. Among those who possess true knowledge of Sanåtana Dharma,
the name of Vasi¶¢ha deserves to be cited first of all. Detailed accounts of his life appear in the Råmåyaƒa,
Mahåbhårata, Dev∂-Bhågavata, the Vi¶ƒu, Matsya, Våyu, ›iva and Li∆ga Puråƒas and other books.

* Ã#¢ Ã¬Ê ÁflÁflœ∂UÊ∑§Á‚‚ÎˇÊÿÊ ◊ •ÊŒÊÒ ‚ŸÊàSflÃ¬‚— ‚ øÃÈ—‚ŸÊ˘÷ÍÃ˜Ô–

¬˝ÊÄ∑§À¬‚êå‹flÁflŸCÔUÁ◊„UÊà◊Ãûfl¢ ‚êÿª˜Ô ¡ªÊŒ◊ÈŸÿÊ ÿŒøˇÊÃÊà◊Ÿ˜ÔH

– According to Sµuryasiddhånta (an old and authoritative treatise on Astronomy) the duration of
a Manvantara etc., has been computed as below:ó

A Caturyug∂ (one full round of the Satya, Tretå, Dvåpara and Kali Yugas) consists of 43,20,000 human
years or 12,000 celestial years. This period is also called a ëMahåyugaí. Seventy-one rounds of such
Mahåyugas go to make a ëManvantaraí. A period equal in duration to a Satyayuga or 17,28,000 human
years intervenes the expiration of each Manvantara and the commencement of another, and is technically
known as a Sandhyå or twilight. During this Sandhyå occurring at the end of each Manvantara the earth
goes under water. In every Kalpa or Cosmic day there are fourteen Manvantaras with an equal number of
twilights. Besides these, there is one more twilight of the same duration at the beginning of each Kalpa.
In this way the fourteen Manvantaras comprised in each Kalpa consist of 71 Caturyug∂s each, besides 15
twilights each of the duration of a Satyayuga. The 14 Manvantaras thus comprise in all 14x71=994
Mahåyugas plus 15 twilights, which go to make another 6 Mahåyugas. In this way each Kalpa comprises
994+6=1,000 Mahåyugas. The following figures represent the duration of each of these divisions of them:ó
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Devasåvarƒi, and Indrasåvarƒi.* At the end
of a Kalpa consisting of fourteen Manvantaras
the entire group of Manus changes.

All these seers and Manus are full of
reverence and love for God; it is for this
reason that the qualification ëMadbhåvå¨í
has been used with reference to them.

Although the scriptures speak of the
seven seers as well as of Sanaka, Sanandana

and others as having been born of the mind
of Brahmå, the Lord refers to them here as
having been born of His own will. This
discrepancy can be explained by the fact that
it is God Himself who assumes the form of
Brahmå for the creation of the universe.
Therefore, there is no contradiction when the
Lord speaks of those born of Brahmåís mind
as having been born of His own will.

Solar or human years Celestial years or
the years of gods

One Caturyug∂ (Mahåyuga or celestial Yuga) 43,20,000 12,000

Seventy-one Caturyug∂s 30,67,20,000 8,52,000

Sandhi or twilight at the beginning of each Kalpa 17,28,000 4,800

Fourteen Sandhyås following the Manvantaras 2,41,92,000 67,200

One Manvantara with its Sandhi 30,84,48,000 8,56,800

Fourteen Manvantaras with their
corresponding Sandhis 4,31,82,72,000 1,19,95,200

Fourteen Manvantaras with the twilight at the
beginning of each Kalpa, or one full Kalpa 4,32,00,00,000 1,20,00,000

Kalpa is only another name for a cosmic day, and each cosmic day is followed by a cosmic night of the
same length. The full length of Brahmåís life is a hundred years according to this measure. This period of time
is technically known as ëParaí. Having completed half of his period, Brahmå is now passing through the other
half. The present time represents the first day or Kalpa of his fifty-first year. Since the beginning of this Kalpa
six Manvantaras with their Sandhyås have already passed; whereas the number of Sandhyås, including the one
occurring at the beginning of the Kalpa, that have elapsed so far is seven. The present is the seventh or
Vaivasvata Manvantara, of which 27 Caturyugas have passed. We are now passing through the twilight at the
beginning of the Kaliyuga of the 28th Caturyuga. (Sµuryasiddhånta, Madhyamådhikåra, 15 to 24).

Up to the Sa≈vat year 2074 (2016 A.D.) of the Vikrama Era, Kaliyuga has completed 5,118 years.
The Sandhyå occurring at the beginning of each Kaliyuga extends to 36,000 years. According to this
calculation 30,952 years of the Sandhyå itself remain to be completed.

* For a detailed account of these Manus see Chapters 1, 5 and 13 of Bk.VIII of ›r∂mad Bhågavata.
Their names slightly vary in the various Puråƒas. The names given here have been taken from the
Bhågavata.

The next verse proceeds to declare the reward of knowing the glory and manifestations
of God described in the preceding five verses.

∞ÃÊ¢ Áfl÷ÍÁÃ¢ ÿÊª¢ ø ◊◊ ÿÊ flÁûÊ ÃûflÃ—Ô–

‚Ê˘Áfl∑§ê¬Ÿ ÿÊªŸ ÿÈÖÿÃ ŸÊòÊ ‚¢≥Êÿ—ÔH 7H
∞ÃÊ◊˜ÔÔ this; Áfl÷ÍÁÃ◊˜Ô supreme divine glory; ÿÊª◊˜Ô supernatural power; ø and; ◊◊ Mine;

ÿ— who; flÁûÊ knows; ÃûflÃ— in reality; ‚— he; •Áfl∑§ê¬Ÿ ÿÊªŸ through unfaltering devotion;
ÿÈÖÿÃ gets established (in Me); Ÿ there is no; •òÊ about this; ‚¢≥Êÿ— doubt.
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The word ëVibhµutimí, with the
demonstrative adjective ëEtåmí qualifying it,
covers entities like Buddhi (the faculty of
determining the nature of things) etc., and
great seers and others declared by the Lord
in the preceding three verses as emanating
from Him, as well as the objects, abstract
ideas and gods referred to by Him in such
statements as ìI am the sapidity in water
(VII.8)î and ìI am the Vedic ritual, I am the
sacrifice (IX.16)î and so on.

And the word ëYogamí stands for that
transcendent and marvellous power of God,
the secret of which is not fully known either
to the gods or to the great sages (X.2,3),
which accounts for the fact that, though
Himself both the material and instrumental
cause of entities born of Sattva, Rajas and
Tamas, He always remains apart from them,
justifying the statement ëneither I exist in
them, nor they in Me (VII.12)î by dint of
which, while carrying on the creation,
maintenance and destruction etc., of the whole
universe He governs the entire creation
according to certain definite laws; which makes
Him the supreme Lord of all the worlds, the
disinterested friend of all beings, the enjoyer
of all sacrifices and other noble acts, the
sustainer of all and all-powerful; by which
He holds the entire universe in a fraction of
His being (X.42) and manifests Himself of
His own free will, age after age, in various
forms for various purposes and while doing

all this remains entirely aloof from all actions,
from the entire creation and from all
transformations, such as birth etc., and which
has been spoken of in IX.5 as His wonderful
power of divine Yoga.

In this way the entire universe is Godís
own creation, and everything subsists in a
fraction of His being. Therefore, whatever
object in the world appears as endowed with
power and has some speciality about it, or
better still the whole creation, should be
regarded as a manifestation of, or the same
as, God; while God himself should be
recognized as the creator and destroyer of the
entire universe, the almighty and universal
lord, the sustainer of all, supremely
compassionate, the disinterested friend and
inner controller of all. This is what is meant
by ëknowing in reality the supreme glory
and supernatural power of God.í

The word ëYogenaí accompanied by
the adjective ëAvikampenaí qualifying it, stands
for that unflinching and exclusive devotion
to God (vide G∂tå XI.54) which is also
named as ëundivided devotioní in XIII.10,
and as ëthe Yoga of exclusive devotioní in
XIV.26, which has been referred to in VII.1
under the name of ëYogaí, and the character
of which has been discussed in verses 13, 14
and 34 of the Chapter IX and in verse 9 of
the present chapter. And realizing God through
such devotion is what is meant by getting
united with, or established in God.

He who knows in reality this supreme divine glory and supernatural power of
Mine, gets established in Me through unfaltering Devotion; of this there is no doubt. (7)

Having spoken of God-realization through the practice of unfaltering devotion, the
Lord now discusses in two verses the character of this Yoga of Devotion.

•„¢U ‚fl¸Sÿ ¬˝÷flÊ ◊ûÊ— ‚flZ ¬˝flÃ¸ÃÔ–
ßÁÃ ◊àflÊ ÷¡ãÃ ◊Ê¢ ’ÈœÊ ÷Êfl‚◊ÁãflÃÊ—ÔH 8H

•„U◊Ỗ I (the soul of the universe); ‚fl¸Sÿ of all; ¬˝÷fl—ÔÔ (am) the source; ◊ûÊ— because of Me;
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The whole universe has emanated from
God; hence God is both the material and
efficient cause of the entire creation, and
therefore the best of all. To recognize this
fact is to know that He is the source of all
creation.

The wheel of this creation is revolving
through Godís own power of Yoga; it is
through His ruling power that the sun, moon
stars and planets like the earth are regularly
coursing within their respective orbits; it is
under His direction that all living beings are
working out their own destiny after being
born in the higher or lower order of creation
according to their good or evil actions. In this
way to recognize God as the ruler and director

of all is to know that everything in the world
moves becuase of God.

The word ëBudhå¨í, qualified by the
adjective ëBhåvasamanvitå¨í, stands for those
enlightened devotees who are full of exclusive
love for God, have unflinching faith in Him
and are solely devoted to Him, and who
have full knowledge of His virtues and glory.

Thus recognizing God as the creator,
destroyer and director of the entire universe,
he who constantly remembers and embraces
the Lord through the mind, intellect and
senses, with utmost faith and love, as described
in the following verse, is said to worship
Him according to the spirit of the present
verse.

‚fl¸◊Ỗ everything (in the world); ¬˝flÃ¸ÃÔ moves; ßÁÃ thus; ◊àflÊ knowing; ÷¡ãÃ (constantly)
worship; ◊Ê◊Ỗ Me (the supreme Deity); ’ÈœÊ— the wise; ÷Êfl‚◊ÁãflÃÊ— full of devotion.

I am the source of all creation and everything in the world moves because of Me;
knowing thus, the wise, full of devotion, constantly worship Me.                    (8)

◊ÁìÊûÊÊ ◊eÃ¬˝ÊáÊÊ ’ÊœÿãÃ— ¬⁄US¬⁄U◊˜ÔÔ–
∑§ÕÿãÃp ◊Ê¢ ÁŸàÿ¢ ÃÈcÿÁãÃ ø ⁄U◊ÁãÃ øÔH 9H

◊ÁìÊûÊÊ—Ô those who keep their mind fixed on Me; ◊ŒỖªÃ¬˝ÊáÊÊ— those who have surrendered
their lives to Me; ’ÊœÿãÃ—ÔÔ ¬⁄US¬⁄U◊˜ enlightening one another (about My glories); ∑§ÕÿãÃ—
conversing; ø and; ◊Ê◊Ỗ Me; ÁŸàÿ◊Ỗ ever; ÃÈcÿÁãÃ remain contented; ø and; ⁄U◊ÁãÃ take delight (in
Me); ø and.

With their mind fixed on Me, and their lives surrendered to Me, conversing and
enlightening one another about My glories, My devotees ever remain contented and
take delight in Me.  (9)

never forget God even for a moment.
And the word ëMadgatapråƒå¨í has been

used with reference to those who live and
breathe solely and entirely for God and whose
senses also function for His sake alone; to
whom even a momentís separation from God
is unbearable, who eat and drink, walk and
move, sleep and keep awake, and carry on
all other activities for His sake alone, and
have no personal interest in those activities.

Loving and faithful devotees of God
fondly indulge in discussing with, and bringing

The word ëMaccittå¨í refers to those
devotees, who, knowing God as their supreme
lover and greatest friend, nay, their nearest
and dearest one and highest goal, have their
mind exclusively fixed on Him (VIII.14; IX.22);
who have no attraction, attachment or love
for anything else than God; who are ever
engrossed in the thought of His name, virtues,
glory, sports and being; and who, even while
acting in accordance with the scriptural
injunctions and performing ordinary functions
of the body, much less at the time of meditation,
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home to, one another the virtues, glory, truth,
sports and mysteries of God on the basis of
their personal experiences and arguing their
case with great skill. This is what is meant by
enlightening one another about the greatness
of God.

Reciting and chanting Godís names,
virtues, glory, stories and character and
popularizing them through sermons and
discourses and offering praises to God etc.,
are all included in speaking of God.

Feeling supreme gratification in doing
all this is what is meant by ëever remaining
contented.í Hearing, reflecting on, chanting
and reciting the names, virtues, glory,
stories and character etc., of God are solely

responsible for the peace, joy and gratification
enjoyed by the devotee who remains ever
contented as mentioned above. Worldly objects
have nothing to do with his joy and
gratification.

Duly hearing, reflecting on and chanting
the names, virtues, glory, stories, character,
truth and mysteries of God, and doing
everything according to His liking, behest
and direction for the sole object of developing
love for Him, such a devotee ever visualizes
Him as actually present before his eyes, and
constantly enjoys His sight and touch, chats
with Him and carries on various other sports
with Him. This is what is meant by ever
taking delight in God.

The Lord now tells us in the next two verses how He rewards the devotees who adore
Him in the above manner.

Ã·Ê¢ ‚ÃÃÿÈQ§ÊŸÊ¢ ÷¡ÃÊ¢ ¬˝ËÁÃ¬Ífl¸∑§◊˜ÔÔ–
ŒŒÊÁ◊ ’ÈÁhÿÊª¢ Ã¢ ÿŸ ◊Ê◊È¬ÿÊÁãÃ ÃÔH 10H

Ã·Ê◊Ỗ On those; ‚ÃÃÿÈQ§ÊŸÊ◊Ỗ ever united (through devotion with Me); ÷¡ÃÊ◊Ỗ worshipping
(Me); ¬˝ËÁÃ¬Ífl¸∑§◊ỖÔÔÔ with love; ŒŒÊÁ◊ I confer; ’ÈÁhÿÊª◊ỖÔ Yoga of wisdom; Ã◊Ỗ what; ÿŸ by which;
◊Ê◊Ỗ Me; ©U¬ÿÊÁãÃ come to; Ã they.

On those ever united through devotion with Me and worshipping Me with love,
I confer that Yoga of wisdom by which they come to Me.  (10)

ramanti caí is succinctly expressed in
ëPr∂tipµurvakam Bhajatåm. The intention is to
convey that the devotees referred to in the
preceding verse, far from worshipping God
out of any desire for enjoyment, constantly
adore Him in the manner stated in the preceding
verse, disinterestedly and with exclusive
love, without seeking any return for their
devotion.*

The Lord infuses into the mind of His

The demonstrative pronoun ëTe¶åmí
stands for the loving and disinterested devotees
of God referred to in the preceding two
verses as ëBudhå¨í and ëMaccittå¨í etc.
Similarly, the adjective ëSatatayuktånåmí
represents the aggregate of all the qualifications
mentioned in the preceding verse such as
ëMaccittå¨í ëMadgatapråƒå¨í, ëParasparam
Bodhayanta¨í and ëMåm Kathayanta¨í. Again,
the idea conveyed by the words ëTu¶yanti ca

* A devotee of this type says in the Bhågavata:ó

Ÿ ŸÊ∑§¬ÎDÔ¢U Ÿ ◊„Uãº˝Áœcáÿ¢ Ÿ ‚Êfl¸÷ÊÒ◊¢ Ÿ ⁄U‚ÊÁœ¬àÿ◊˜Ô–
Ÿ ÿÊªÁ‚hË⁄U¬ÈŸ÷¸fl¢ flÊ ‚◊T‚ àflÊ Áfl⁄U„Uƒÿ ∑§Êæ˜ UˇÊH

(VI.xi.25)        (Next Page)
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devotees the capacity to grasp correctly the
truth relating to the absolute, formless Divinity
along with the secret of Its glory and greatness,
as also the truth relating to His qualified aspect
with and without form along with His sports,
mysteries, greatness and glory etc. This is what

is meant by ëconferring the Yoga of wisdomí.
It is this Buddhiyoga which has been spoken
of in Chapters VII and IX above as ëJ¤åna
coupled with Vij¤ånaí; and direct realization
of God through this Yoga of wisdom is what
is meant by attaining Him.

Ã·Ê◊flÊŸÈ∑§ê¬ÊÕ¸◊„U◊ôÊÊŸ¡¢ Ã◊—ÔÔ–
ŸÊ≥ÊÿÊêÿÊà◊÷ÊflSÕÊ ôÊÊŸŒË¬Ÿ ÷ÊSflÃÊÔH 11H

Ã·Ê◊Ỗ in order to shower; ∞flÔÔÔÔ Myself; •ŸÈ∑§ê¬ÊÕ¸◊Ỗ My grace on them; •„U◊Ỗ I; •ôÊÊŸ¡◊Ỗ born
of ignorance; Ã◊—ÔÔ the darkness; ŸÊ≥ÊÿÊÁ◊ dispel; •Êà◊÷ÊflSÕ— dwelling in their heart; ôÊÊŸŒË¬Ÿ
÷ÊSflÃÊ by the shining lamp of wisdom.

In order to shower My grace on them, I, dwelling in their heart, dispel their
darkness born of ignorance by the shining lamp of wisdom.                            (11)

The word ëJ¤ånad∂penaí, with the
adjective ëBhåsvatåí qualifying it, signifies
that transcendent wisdom, free from the faults
of doubt and error etc., which has been
spoken of as ëBuddhiyogaí or the Yoga of
wisdom in the preceding verse, and as ëJ¤åna
coupled with Vij¤ånaí in Chapters VII and
IX, and whereby one is able to know full
well the truth relating to the absolute, formless
Divinity along with Its grandeur and glory,
as well as that relating  to the qualified aspect
of God with and without form along with
His sports, mysteries, glory and greatness
etc., and to dispel the darkness of ignorance
through such wisdom is to tear away from
the heart of the devotee the veil of ignorance
which obstructs the knowledge of Truth.

As a matter of fact, the light of wisdom
dispels the darkness of ignorance and brings
God-realization at the same time. If, however,
some sequence is maintained between the two
processes, it should be understood that the
removal of ignorance takes place earlier and
is immediately followed by God-realization.

By the statement that the Lord Himself
dispels the darkness of ignorance of the
devotee, He seeks to convey that the devotee
need not undertake any other Sådhanå for
the purpose. The object is achieved through
the mercy of God alone.

The word ëTama¨í qualified by the
adjective ëAj¤ånajamí, stands for the veiling
power of ignorance that has existed from time
without beginning, and due to which man fails
to realize the virtues, glory and character of
God. By the statement ìdwelling in the heart I
dispel their ignoranceî the Lord reveals the
glory of devotion and exculpates Himself from
the charge of partiality. The Lord thereby seeks
to convey that He constantly resides in the
heart of all as their Inner Controller, and yet
people do not feel His presence within their
heart; that is why He fails to dispel the ignorance
of their heart. His loving devotees, however,
as indicated in the preceding verse, constantly
see Him as if actually present in their heart; it
is therefore that He easily dispels the darkness
of their ignorance.

ìO all-virtuous Lord ! without Thee I seek neither abode in the uppermost heaven nor the position
of Brahmå (the Creator), neither sovereignty over the entire globe nor dominion over the nether worlds,
neither the achievements of Yoga nor even lasting freedom from rebirth.î
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By the first half of the twelfth verse Arjuna
intends to say that the absolute known as the
ëtranscendent Eternalí is no other than ›r∂
Kæ¶ƒa; that His supreme Abode too, being
the embodiment of Truth, Knowledge and

Bliss, divine in character and hence identical
with God, is the same as ›r∂ Kæ¶ƒa; and that
His names, virtues, glory, stories and character,
when heard, reflected on and chanted, are
supremely purifying in every way.

The Lord discussed in Chapter VII the subject which He introduced in the very opening
verse of that chapter as leading to a knowledge of His integral Self and which He undertook
in the next verse to expound under the name of ëJ¤åna, and Vij¤ånaí, or the knowledge of
the Nirguƒa and Saguƒa aspect of God. Thereafter in Chapter VIII, He threw further light
on the same subject even while answering the seven questions of Arjuna. But since His
method of exposition was different in that chapter, He undertook once more at the beginning
of Chapter IX to discuss the subject of J¤åna and Vij¤åna and expounded it at full length
in all its details. Again, in order to elucidate the subject further and in a different language,
the Lord undertook in the opening verse of Chapter X to discuss the subject again; and
having devoted the next five verses to a description of His Yogic power and glories, He
declared in the seventh that knowledge of the latter leads to His own realization through
unfaltering devotion. Thereafter, describing in the eighth and the ninth the mental attitude
and conduct of those engaged in worshipping Him through the discipline of Bhakti, the Lord
wound up the topic by pointing out in the tenth and eleventh the fruit of such worship, viz.,
the attainment of the Yoga of wisdom, which dispels the darkenss of ignorance and leads
to God-realization, thereupon realizing that knowledge of the Yogic power and glories of
God are exceedingly helpful in God-realization, Arjuna now devotes the next seven verses
to praises of the Lord, praying in the end that the Lord may be pleased to describe in detail
His own Yogic power and glories.

•¡È¸Ÿ ©UflÊø

¬⁄¢U ’˝rÊÔ ¬⁄¢U œÊ◊ ¬ÁflòÊ¢ ¬⁄U◊¢ ÷flÊŸỖÔÔ–
¬ÈL§·¢ ≥ÊÊEÃ¢ ÁŒ√ÿ◊ÊÁŒŒfl◊¡¢ Áfl÷È◊˜ÔÔH 12H
•Ê„ÈUSàflÊ◊Î·ÿ— ‚fl¸ ŒflÌ·ŸÊ¸⁄UŒSÃÕÊÔÔ–
•Á‚ÃÊ Œfl∂UÊ √ÿÊ‚— Sflÿ¢ øÒfl ’˝flËÁ· ◊ÔÔH 13H

¬⁄U◊˜Ô ’˝rÊÔ the transcendent Eternal; ¬⁄U◊˜Ô œÊ◊ÔÔÔÔ the supreme abode; ¬ÁflòÊ◊Ỗ ¬⁄U◊◊Ỗ (and) the
greatest purifier; ÷flÊŸỖ You; ¬ÈL§·◊Ỗ ≥ÊÊEÃ◊Ỗ ÁŒ√ÿ◊Ỗ the eternal divine Puru¶a; •ÊÁŒŒfl◊Ỗ the primal
Deity; •¡◊Ỗ unborn; Áfl÷È◊Ỗ all-pervading; •Ê„ÈU— speak of; àflÊ◊Ỗ You; ´§·ÿ— the seers; ‚fl¸ÔÔ all;
ŒflÌ·— ŸÊ⁄UŒ— the celestial sage Nårada; ÃÕÊ even so; •Á‚Ã— Œfl∂U— the sages Asita and
Devala; √ÿÊ‚— the great sage Vyåsa; Sflÿ◊Ỗ Yourself; ø and; ∞fl too; ’˝flËÁ· proclaim;
◊ to Me.

Arjuna said: You are the transcendent Eternal, the supreme Abode and the greatest
purifier; all the seers speak of You as the eternal divine Puru¶a, the primal Deity,
unborn and all-pervading. Likewise speak the celestial sage Nårada, the sages Asita
and Devala and the great sage Vyåsa; and Yourself too proclaim this to me.    (12,13)
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The word ë°R¶aya¨í*, qualified by the
adjective ëSarveí, stands for °R¶is like
MårkaƒŒeya, A∆girå and so on, whom
Arjuna mentions as the authority for his
statement.†

The following are the marks of a Devar¶i
or celestial sage:ó

ìSeers living in the celestial regions
should be known as the blessed Devar¶is.
Besides them, there are other Devar¶is as
well who are distinguished by their knowledge
of the past, present and future and strict
adherence to truth. In other words, celestials,
Bråhmaƒas, and members of the royal class
who are self-illumined and have established
contact with the world of their own free will,

who are famed throughout the world for their
austerity, who have imparted spiritual
knowledge to devotees (like Prahlåda) even
in their motherís womb, who are the revealers
of Mantras or sacred formulas, who by virtue
of their supernatural powers (Siddhis) have
unrestricted access everywhere, and are ever
surrounded by °R¶is, are all Devar¶is.‡î (Våyu-
Puråƒa LXI.88,90,91,92)

There are many Devar¶is, the names of
some of whom are given below:ó

Œfl·Ë¸ œ◊¸¬ÈòÊÊÒ ÃÈ Ÿ⁄UŸÊ⁄UÊÿáÊÊflÈ÷ÊÒ–
flÊ∂UÁπÀÿÊ— ∑˝§ÃÊ— ¬ÈòÊÊ— ∑§Œ¸◊— ¬È∂U„USÿ ÃÈH
¬fl¸ÃÊ ŸÊ⁄UŒpÒfl ∑§≥ÿ¬SÿÊà◊¡ÊflÈ÷ÊÒ–
´§·ÁãÃ ŒflÊŸỖ ÿS◊ÊûÊ ÃS◊Êgfl·¸ÿ— S◊ÎÃÊ—H

(Våyu-Puråƒa LX.83ó85)

* ´§·Ëàÿ·  ªÃÊÒ  œÊÃÈ— üÊÈÃÊÒ ‚àÿ Ã¬SÿÕ – ∞ÃÃ˜Ô ‚¢ÁŸÿÃ¢ ÿÁS◊Ÿ˜Ô ’˝rÊÔáÊÊ ‚ ´§Á·— S◊ÎÃ—H
ªàÿÕÊ¸ŒÎ·ÃœÊ¸ÃÊŸÊ¸◊ÁŸflÎ̧ÁûÊ⁄UÊÁŒÃ— – ÿS◊ÊŒ· Sflÿê÷ÍÃSÃS◊ÊìÊ ´§Á·ÃÊ S◊ÎÃÊH

(Våyu-Puråƒa LIX. 79.81)
ìThe root ë°R¶í is used in the sense of motion, (Knowledge), hearing truth and austerity. Brahmå,

the Creator, has given the title of ë°R¶ií to him who definitely combines in himself all these virtues. The
word is derived from the root ë°R¶í signifying motion, and the name of §R¶i has been given to these seers
because they were born of themselves in the beginning of creation.î

† Describing the glory of Bhagavån ›r∂ Kæ¶ƒa to Duryodhana, the patriarch Bh∂¶ma, the great
embodiment of truth and virtue, said:ó

ìBhagavån Våsudeva (the son of Vasudeva) is the object of worship of all gods and the best of
all beings. He is virtue personified and the knower of the secret of Dharma, the bestower of boons and
the satisfier of all desires; He is the doer, the deed and the Lord Himself. The past, present and future,
the morning and evening twilights, the four quarters, the heaven and all laws are the creations of this
very Lord. It is this high-souled and imperishable Lord who created the °R¶is, austerity and the Prajåpatis,
who have brought forth the entire creation. He is the Creator of Sa∆kar¶aƒa himself, the eldest of all creation.
›e¶a (the serpent-god), popularly known as ëAnantaí (the eternal being), who carries the weight of the
entire globe including the mountains on his head, also emanated from Him. It is He who takes the form
of the divine Boar, the Man-Lion, and the divine Dwarf; He is the father and mother of all. There is
none superior to Him. ëKe‹avaí as He is called, He is the embodiment of supreme lustre and the grandfather
of all beings; the seers call Him Hæ¶ike‹a. He is the teacher, the forefather and the preceptor. He who
wins the favour of ›r∂ Kæ¶ƒa attains the imperishable abode. He who, when confronted with danger, seeks
refuge in ›r∂ Kæ¶ƒa and offers praises to Him, attains supreme happiness.î

ÿ ø ∑Î§cáÊ¢ ¬˝¬lãÃ Ã Ÿ ◊ÈsÔÁãÃ ◊ÊŸflÊ—– ÷ÿ ◊„UÁÃ ◊ªAÊ¢p ¬ÊÁÃ ÁŸàÿ¢ ¡ŸÊŒ¸Ÿ—–
(Mahåbhårata, Bh∂¶ma-Parva, LXVII.24)

ìThose who take refuge in ›r∂ Kæ¶ƒa never get deluded. ›r∂ Kæ¶ƒa ever protects those who are involved
in great danger.î

‡ Œfl∂UÊ∑§¬˝ÁÃDÔUÊp ôÊÿÊ Œfl·¸ÿ— ≥ÊÈ÷Ê—H
Œfl·¸ÿSÃÕÊãÿ ø Ã·Ê¢ flˇÿÊÁ◊ ∂UˇÊáÊ◊Ỗ – ÷ÍÃ÷√ÿ÷flÖôÊÊŸ¢ ‚àÿÊÁ÷√ÿÊNUÃ¢ ÃÕÊH
‚ê’ÈhÊSÃÈ Sflÿ¢ ÿ ÃÈ ‚ê’hÊ ÿ ø flÒ Sflÿ◊˜Ô – Ã¬‚„U ¬˝Á‚hÊ ÿ ª÷¸ ÿÒp ¬˝áÊÊÁŒÃ◊˜ÔH
◊ãòÊ√ÿÊ„UÊÁ⁄UáÊÊ ÿ ø ∞EÿÊ¸Ã˜Ô ‚fļªÊp ÿ – ßàÿÃ ´§Á·Á÷ÿ¸ÈQ§Ê ŒflÁm¡ŸÎ¬ÊSÃÈ ÿH
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ìThe two sons of Dharma, Nara and
Nåråyaƒa, Kratuís sons, collectively known
as the Vålakhilyas, Kardama, son of Pulaha,
Parvata, Nårada and the two sons of Ka‹yapa,
Asita and Vatsara, because they can exercise
control even over the celestials, are called
Devar¶is.î

Devar¶i Nårada, Asita, Devala and Vyåsa
óall these great °R¶is know of the real truth
about God, and are great lovers and devotees
of God, and possessed of supreme wisdom.*
They are regarded as highly respected
and truthful sages of their time; that is why
their names have been specially mentioned in

* Though there have been more than one person bearing the name of Nårada, history records no
two Devar¶is of this name. The scriptures speak of him as the ëmindí of God. Possessing supreme knowledge
of the divine Truth and supreme love for God, he is a celibate of the order known as ªUrdhvaretås (so-
called because their generative fluid or creative energy has attained an upward flow). He is the foremost
teacher of Bhakti or Devotion. The world owes a great deal to him. It was he who inspired great devotees
like Prahlåda, Dhruva and Ambar∂¶a, and showed them the way to Bhakti; and the world further vowes
to him two incomparable gems of Indian literature, viz., ›r∂mad-Bhågavata and the Råmåyaƒa of Vålm∂ki.
It was he who imparted instruction even to a man of great spiritual wisdom like ›r∂ ›ukadeva.

In his previous incarnation, Nårada was the son of a maid-servant who used to scour the unclean
utensils of great sages. When he was only five years of age, His mother died of an accident. Thus freed
from all worldly ties, he left all human habitation and retired into the woods, where he sat under the
foot of a big tree and began to meditate on God. In the course of this meditation, his thoughts got focussed
on one point and the Lord revealed Himself in his heart. But having blessed him with a glimpse of His
soul-enchanting beauty for a short while, He suddenly disappeared from his view. Feeling greatly disturbed
at His sudden disappearance, he concentrated his mind once more and began to meditate on the Lord,
but failed to obtain His vision any more. Meanwhile he heard an ethereal voice say, ìO child, you will
not be blessed with My vision any more in your present incarnation. Having cast off this mortal coil
you will attain Me as one of My own associates.î These words of the Lord brought him great consolation,
and he moved about in the world, free from attachment, awaiting the last moment. At the appointed hour
he left physical body, and in the next Kalpa he assumed a divine form and was reborn from the mind
of Brahmå. Since then, observing a vow of unbroken celibacy, he has been singing the glories of the
Lord to the accompaniment of his lute (Bhågavata I.vi).

Chapter V of Mahåbhårata, Sabhå-Parva, contains the following account of Devar¶i Nårada:ó
ìDevar¶i Nårada knows the real meaning of the Vedas and Upani¶ads, is adored by the celestials,

has specialized in the branch of literature known as the Itihåsas and Puråƒas, possesses knowledge of
the events of the previous Kalpas, knows the essence of virtue and justice and is the best scholar of ›ik¶å
(phonetics), Kalpa (the science of ritual), Vyåkaraƒa (grammar), Åyurveda (the science of medicine) and
other branches. Nay, he is an expert in reconciling scriptural injunctions of a contradictory nature, a
powerful orator, well-versed in politics, possessed of great intelligence, memory and wisdom, a poet, clever
in distinguishing good from evil, capable of ascertaining the reality of things by employing the various
methods of reasoning, proficient in discovering the beauties and fallacies of syllogistic reasoning and
capable of meeting the objections of scholars like Bæhaspati. He knows in reality the truth about Dharma
(religious merit), Artha (worldly riches), Kåma (enjoyment) and Mok¶a (liberation), is capable of directly
perceiving by his Yogic power every incident taking place in this world as well as in the higher and
lower worlds, clever in distinguishing the paths of Knowledge and Action, expert in giving lessons to
the gods and demons on dispassion, a master statesman proficient in the Knowledge of war and peace,
an adept in determining what should be done and what should not be done, incomparable in the
employment of the six expedients of royal policy, well-versed in all the scriptures, and well-versed in
the science of warfare, a master of music, a great devotee of God, a repository of all learning and virtues,
the very prop of morality and the universal friend, and has access everywhere.î The Upani¶ads, Puråƒas
and Itihåsas are replete with his sacred stories.

* * *
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the verse. And, moreover, they are ever
engaged in singing the praises of God. The
chief mission of their life is to propagate the
glory of God. The Mahåbhårata too contains
several references to these and many other °R¶is
and Mahar¶is singing the glories of God. The
patriarch Bh∂¶ma recapitulates in the Bh∂¶ma-
Parva what one or other of those sages spoke
with reference to Bhagavån ›r∂ Kæ¶ƒa.*

›r∂ Kæ¶ƒa has already referred to His
own incomparable glory in IV.6 to 9; V.29;
VII.7 to 12; IX.4 to 11, and 16 to 19; and
X.2, 3, 8. This is what Arjuna has in mind
when he says that ›r∂ Kæ¶ƒa is revealing His
own glory to him. Arjuna is, therefore,
convinced that what he says in these verses
about ›r∂ Kæ¶ƒa is, quite correct, and he has
no doubt about it.

The sages Asita and Devala are related as father and son. The Kµurma-Puråƒa contains the following
reference to them:ó

∞ÃÊŸÈà¬Êl   ¬ÈòÊÊ¢SÃÈ ¬˝¡Ê‚ãÃÊŸ∑§Ê⁄UáÊÊÃ˜Ô – ∑§≥ÿ¬— ¬ÈòÊ∑§Ê◊SÃÈ øøÊ⁄U ‚È◊„UûÊ¬—H
ÃSÿÒfl¢  Ã¬ÃÊ˘àÿÕZ ¬˝ÊŒÈ÷Í¸ÃÊÒ ‚ÈÃÊÁfl◊ÊÒ – flà‚⁄UpÊÁ‚ÃpÒfl ÃÊflÈ÷ÊÒ ’˝rÊÔflÊÁŒŸÊÒH
•Á‚ÃSÿÒ∑§¬áÊÊ¸ÿÊ¢ ’˝ÁrÊÔDÔU— ‚◊¬lÃ – ŸÊ◊AÊ flÒ Œfl∂U— ¬ÈòÊÊ ÿÊªÊøÊÿÊ¸ ◊„UÊÃ¬Ê—H

(Kµurma-Puråƒa XIX.1,2,5)
ìHaving begotten these sons with the object of multiplying creation, the sage Ka‹yapa began once

more to practise hard penance with the intention of getting more sons. As the result of his severe penance
he got two more sons. Vatsara and Asita by name. Both of them possessed divine knowledge and were
teachers of Veda. Asita begot through his wife, Ekaparƒå, a son, Devala by name, who was well-versed
in the Vedas, a teacher of Yoga and a great ascetic.î

Asita and Devala are both seers of the °Rgveda. °R¶i Devala attained perfection through the worship
of Lord ›iva. Both these seers are ancient and highly accomplished °R¶is. Pratyµu¶a, one of the eight Vasus,
also had son who was known as R¶i Devala (Hariva≈‹a, III.44).

* * *
The sage Vedavyåsa is believed to be a part manifestation of God. He was born in an Island (Dv∂pa),

which got him the title of ëDvaipåyanaí. On account of his dark complexion he was known as ëKæ¶ƒa
Dvaipåyanaí; and because he arranged the Vedas, he was called ëVedavyåsaí. He is the son of the great
sage Parå‹ara. His motherís name was Satyavat∂. As soon as he was born he retired into the woods with
the intention of practising austerities. He has full knowledge of the reality about God and is a peerless
poet. He is a boundless and fathomless ocean of knowledge, the farthest limit of erudition and the highest
perfection of poetry. The unfolding of Vyåsaís heart and speech constitute the very lustre and foundation
of worldís knowledge.

The Brahmasµutras were written by Bhagavån Vyåsa himself. He was, again, the author of such a
wonderful scripture as the Mahåbhårata. The eighteen principal Puråƒas and many more subsidiary Puråƒas
were compiled by him. The history of India bears testimony to this fact. It is from the gift of wisdom
bequeathed by Vyåsa that the whole world is seeking light today.

Every Dvåpara has its own Vyåsa for arranging the Vedas. The present Vyåsa, Kæ¶ƒa Dvaipåyana,
son of Parå‹ara is the 28th Vedavyåsa of the current or Vaivasvata Manvantara. He taught °Rgveda to
his principal disciple Paila, Yajurveda to Vai‹ampåyana, Såmaveda to Jaimini and Atharvaveda to Sumantu,
and further taught the Itihåsas and Puråƒas to the great and highly talented sage Romahar¶aƒa, who was
a Sµuta (charioteer) by birth.

*  Devar¶i Nårada said, ìBhagavån ›r∂ Kæ¶ƒa is the Creator of all the worlds, omniscient and the
supreme Lord of all deities and Sådhyas.î

The sage MårkaƒŒeya said, ì›r∂ Kæ¶ƒa is the sacrifice of sacrifices and the penance of penances,
and embodies in Himself the past, present and future.î

Bhægu said, ìHe is the god of gods and the most ancient Vi¶ƒu.î
Vyåsa said, ìHe confers Indrahood on Indra, and is the Supreme Deity of all deities.î
A∆girå said, ìHe is the Creator of all beings.î
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The monosyllable word ëKaí represents
Brahmå (the Creator), ëAí signifies Vi¶ƒu
(the Protector) and ë∫‹aí is a synonym of ›iva
(Destroyer of the universe). Ke‹ava, therefore,
is the Deity who represents all these three
aspects of God. Addressing ›r∂ Kæ¶ƒa as
ëKe‹avaí in this verse, Arjuna, therefore,
intends to convey that unquestionably He is
the Supreme Lord responsible for the creation,
sustenance and destruction of the whole

universe.
The pronouns ëEtatí and ëYatí, used in

this verse, point to all that has been stated by
the Lord from the beginning of Chapter VII
to verse 11 of the present Chapter regarding
his own virtues, glory, character, greatness
mystery and supernatural powers etc., and
which constitutes a direct admission on His
part of His divinity. And recognizing ›r∂ Kæ¶ƒa
as God Himself, the integral Brahma, the

‚fl¸◊ÃŒÎÃ¢ ◊ãÿ ÿã◊Ê¢ flŒÁ‚ ∑§≥ÊflÔÔ–
Ÿ Á„U Ã ÷ªflã√ÿÁQ¢§ ÁflŒÈŒ¸flÊ Ÿ ŒÊŸflÊ—ÔH 14H

‚fl¸◊Ỗ ∞ÃÃỖ all that; ´§Ã◊Ỗ (as) true; ◊ãÿ I believe; ÿÃ˜Ô what; ◊Ê◊˜ÔÔÔÔÔ Me; flŒÁ‚ You tell; ∑§≥Êfl
O Kæ¶ƒa; Ÿ nor; Á„UÔ indeed; Ã Your; ÷ªflŸỖ O Lord; √ÿÁQ§◊Ỗ manifestations (through sport); ÁflŒÈ—
know; ŒflÊ— gods; Ÿ neither; ŒÊŸflÊ— demons.

Kæ¶ƒa, I believe as true all that You tell me. Lord, neither demons nor gods are
aware of Your manifestations through sport (l∂lå).                                           (14)

Sanatkumåra and others said, ìHis head pervades the heavens and His arms cover the earth; all the
three worlds are contained in His belly. He is the eternal Puru¶a. The Sådhaka can know Him only after
attaining purification of the heart. He is considered to be the Best even among seers who are sated through
Self-realization; and He is the ultimate resort even of the lofty-minded royal sages, who never turn their
back on the field of battle (Mahå., Bh∂¶ma., Cap. 68).

In Chapter XII of the Mahåbhårata, Vana-Parva, the great devotee among women, Draupad∂, quotes
the following words of a number of sages:ó

The sages Asita and Devala said, ì›r∂ Kæ¶ƒa Himself is the Prajåpati (the Lord of creation) during
the primal creation of beings, and is the sole creator of all the worlds.î

Para‹uråma said, ìHe is Vi¶ƒu Himself; none can vanquish Him. He is the sacrifice, the sacrificer
and the deity worshipped through sacrifice.î

Nårada said, ìHe is the supreme Lord of all deities known as the Sådhyas, as well as of all
blessings.î

ìJust as a child plays at will with its dolls, so does ›r∂ Kæ¶ƒa sport in the company of Brahmå,
›iva, Indra and the other gods.î

Besides the above, Bhagavån Vyåsa says in the Mahåbhårata:ó
ìThere is a sacred town in Saurå¶tæa (the modern Kathiawad), named Dvårakå, wherein resides

Bhagavån ›r∂ Kæ¶ƒa, the most ancient and supreme Puru¶a.  He is Sanåtana Dharma personified. Brahmans
well-versed in the Vedas and men who have realized the Self declare high-souled ›r∂ Kæ¶ƒa to be Sanåtana
Dharma itself. He is the most sacred of all sacred objects, the holiest of the holy, and the most auspicious
of all auspicious things. Bhagavån ›r∂ Kæ¶ƒa, possessed of lotus-like eyes, is the eternal god of all the
gods in the three worlds. He is the imperishable soul and perishable matter, the conscious self, the supreme
Lord and one endowed with a form which is beyond human conception.î (Mahå., Vana., 8.24 to 27).

In ›r∂mad Bhågavata Devar¶i Nårada, addressing the pious king Yudhi¶¢hira, says, ìO king, of all
men you are indeed highly blessed, inasmuch as sages, who lend sanctity to the worlds, frequently visit
your palaces, and the supreme Brahma Himself lives here in the guise of a human being. Indeed, ›r∂ Kæ¶ƒa
is the supreme Brahma whom sages seek to realize as the bliss of absolute repose. He is your beloved
friend, your maternal cousin, the object of your worship, your Guide and teacher. Tell me, then, who can
compare with you in the matter of good luck?î (›r∂mad Bhågavata VII.xv.75-76).
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embodiment of Truth, Knowledge and Bliss,
the god of gods, the creator and destroyer of
the universe, all-sustaining, all-pervading and
omnipotent, the ruler and inner controller of
all, and not entertaining the least doubt about
the truth of His statements is what is meant
by believing all that He says as true.

The Vi¶ƒu-Puråƒa says:ó
∞Eÿ¸Sÿ ‚◊ª˝Sÿ œ◊¸Sÿ ÿ≥Ê‚— ÁüÊÿ—–
ôÊÊŸflÒ⁄UÊÇÿÿÊpÒfl ·ááÊÊ¢ ÷ª ßÃË⁄UáÊÊH

(VI.v.74)
ìEntire glory, entire virtue, entire renown,

entire prosperity, entire wisdom and total
dispassionóthese six are collectively known
as ëBhagaí.î

He who combines in Himself all these
virtues is called ëBhagavåní.

The Vi¶ƒu-Puråƒa further says:ó
©Uà¬ÁûÊ¢ ¬˝∂Uÿ¢ øÒfl ÷ÍÃÊŸÊ◊ÊªÁÃ¢ ªÁÃ◊˜Ô–
flÁûÊ ÁfllÊ◊ÁfllÊ¢ ø ‚ flÊëÿÊ ÷ªflÊÁŸÁÃH

(VI.v.78)
ìHe who is aware of the creation and

dissolution of the universe, of the appearance
and disappearance of beings, as well as of
Vidyå (wisdom) and Avidyå (nescience),
should be designated as ëBhagavåní.î

By addressing ›r∂ Kæ¶ƒa as ëBhagavåní,
Arjuna means to say that he is God Himself,
the repository of all glory and omniscient.

The word ëVyaktimí denotes all the
various forms assumed by God by way of
sport from time to time for the creation,
maintenance and destruction of the universe,
for the rehabilitation of virtue, for redeeming
the devotees by blessing them with His sight,
for the protection of gods and destruction of
the demons, and for various other reasons.
By saying that the secret of His manifestation
in various forms is known neither to the
demons nor to the gods, Arjuna intends to
convey that even though the demons are
endowed with the capacity to assume various
forms by dint of their Måyå or conjuring
power and the gods are capable of perceiving
supersensuous objects, yet they are
unable to perceive the divine character of His
various forms, or to comprehend His divine
power, and art of assuming those forms, the
occasion for such manifestation and the
inwardness of His sports. Much less can
an ordinary mortal expect to know these
things.

Sflÿ◊flÊà◊ŸÊà◊ÊŸ¢ flàÕ àfl¢ ¬ÈL§cÊÊûÊ◊–
÷ÍÃ÷ÊflŸ ÷ÍÃ≥Ê ŒflŒfl ¡ªà¬ÃH 15H

Sflÿ◊ỖÔ ∞fl Yourself; •Êà◊ŸÊ by Yourself; •Êà◊ÊŸ◊Ỗ Yourself; flàÕ know; àfl◊Ỗ You; ¬ÈL§·ÊûÊ◊
O supreme Puru¶a; ÷ÍÃ÷ÊflŸ O creator of beings; ÷ÍÃ≥Ê O Ruler of all creatures; ŒflŒfl O god
of gods; ¡ªà¬Ã O Lord of the universe.

O Creator of beings, O Ruler of creatures, God of gods, the Lord of the universe,
O supreme Puru¶a, You alone know what You are by Yourself.                   (15)

entire creation; His virtues, glory, sports
greatness, and forms etc. are all infinite. Hence
no one else can have full knowledge of His
virtues etc., they are known to Him and Him
alone. And His knowledge of His own Self is
not like the knowledge of an external object
acquired by an individual through his or her
intellect, and with the help of the scriptures etc.

By the vocatives used in this verse for
›r∂ Kæ¶ƒa, Arjuna seeks to convey that He is
the creator of the whole universe, the controller
and supporter of all, the object of universal
adoration and higher than perishable matter
and the imperishable soul, known as His
ëAparåí and ëParåí nature respectively.

Again, ›r∂ Kæ¶ƒa is the beginning of the
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God being the very embodiment of knowledge,
He knows Himself through Himself. There is

no distinction of knower, knowledge and the
object of knowledge in Him.

flQÈ§◊„¸USÿ≥Ê·áÊ ÁŒ√ÿÊ sÔÊà◊Áfl÷ÍÃÿ—–
ÿÊÁ÷Ìfl÷ÍÁÃÁ÷∂UȨ̂∑§ÊÁŸ◊Ê¢Sàfl¢ √ÿÊåÿ ÁÃDÔUÁ‚H 16H

flQÈ§◊Ỗ •„¸UÁ‚ are able to describe; •≥Ê·áÊ in full; ÁŒ√ÿÊ— divine; Á„U indeed; •Êà◊Áfl÷ÍÃÿ— Your
glories; ÿÊÁ÷— Áfl÷ÍÁÃÁ÷— by which glories; ∂UÊ∑§ÊŸ˜Ô ß◊ÊŸ˜Ô (all) these worlds; àfl◊˜Ô You (alone);
√ÿÊåÿ pervading; ÁÃDÔUÁ‚ You stand.

Indeed, You alone can describe in full Your divine glories, whereby You pervade
all these worlds. (16)

half of this verse. Again, by the latter half of
the verse Arjuna seeks to convey that he
would not be contented with a description of
only those glories which are manifested
in this mortal world alone, but that he should
like to hear a full account of all His glories
by which He stands revealed in various forms
in all the worlds including the celestial
regions.

The word ëÅtmavibhµutaya¨í qualified
by the adjective ëDivyå¨í, covers all those
objects or beings in the universe that are
possessed of lustre, strength, learning, glory,
virtue and power. Since all those glories are
Godís own manifestations and because no
one other than He knows them in their entirety,
He alone and no one else can describe them
in full. This is what Arjuna means by the first

∑§Õ¢ ÁfllÊ◊„¢U ÿÊÁª¢SàflÊ¢ ‚ŒÊ ¬Á⁄UÁøãÃÿŸỖÔÔ–
∑§·È ∑§·È ø ÷Êfl·È ÁøãàÿÊ̆ Á‚ ÷ªflã◊ÿÊH 17H

∑§Õ◊Ỗ how; ÁfllÊ◊˜Ô may know; •„U◊Ỗ I; ÿÊÁªŸ˜Ô O Master of Yoga; àÔflÊ◊Ỗ You; ‚ŒÊ ever;
¬Á⁄UÁøãÃÿŸ˜ meditating on; ∑§·È ∑§·È in what particular; ø and; ÷Êfl·ÈÔ forms; Áøãàÿ— •Á‚ You are
to be meditated upon; ÷ªflŸỖ O Lord; ◊ÿÊ by me.

O Master of Yoga, through what process of continuous meditation shall I know
You? And in what particular forms, O Lord, are You to be meditated upon by me? (17)

forming part of this universe of sentient and
insentient beings, should be taken to be His
manifestations and meditated upon as such.
In other words, Arjuna wants to know how
and in what particular forms he should
constantly think of Him so as to be able to
comprehend His virtues, glory, truth and
secrets easily.

Arjuna puts two questions to the Lord
in the present verse. Firstly, he seeks to
know some device whereby he may be
able to practise constant remembrance of the
Lord with faith and love, and may know
Him fully well along with His virtues,
glory and reality. And, secondly, he is
anxious to be told which particular objects,

ÁflSÃ⁄UáÊÊà◊ŸÊ ÿÊª¢ Áfl÷ÍÁÃ¢ ø ¡ŸÊŒ¸ŸÔÔÔ–
÷Íÿ— ∑§Õÿ ÃÎÁ#Ì„U oÎáflÃÊ ŸÊÁSÃ ◊̆ ◊ÎÃ◊ỖH 18H

ÁflSÃ⁄UáÊ in detail; •Êà◊Ÿ— Your; ÿÊª◊ỖÔ power of Yoga; Áfl÷ÍÁÃ◊Ỗ glory; ø and; ¡ŸÊŒ¸ŸÔÔÔ O
Kæ¶ƒa; ÷Íÿ— once more; ∑§ÕÿÔ tell me; ÃÎÁ#— satiety; Á„UÔ because; oÎáflÃ— (in) hearing; Ÿ •ÁSÃ is
not; ◊ to me; •◊ÎÃ◊ỖÔ Your nectar-like words.
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He of whom all men seek their desired
objects is called Janårdana (¡ŸÒ— •l¸Ã). By
addressing ›r∂ Kæ¶ƒa as ëJanårdanaí, Arjuna
indicates that all men approach Him for the
attainment of their desired objects, and also
that He is fully capable of granting all their
prayers. Arjuna thereby hopes that his prayer
too will be granted by the Lord.

ëYogaí is that divine potency of God by
which He manifests Himself in the form of
this universe and thereby reproduces Himself
in various forms; and His manifestation in
those forms is called His ëVibhµutií or glory.
Both these words have already occurred in
verse 7 above, and their meaning has been
fully explained in our commentary on the
same. Realization of God through unfaltering
devotion has been mentioned in that verse as

the reward of knowing His Yoga and Vibhµuti
in reality. Therefore, with a view to knowing
full well the secret of His Yoga and Vibhµuti,
Arjuna requests the Lord to describe them in
detail again and again.

The words of ›r∂ Kæ¶ƒa appear very sweet
to Arjuna; he finds such a stream of joy flowing
from them that his mind never gets wearied
of drinking of it. The more he drinks of that
nectar, the more his thirst for the same grows.
He feels as if he should go on drinking that
nectar for ever. Therefore, he prays that ›r∂
Kæ¶ƒa should go on pouring that divine nectar
into his ever thirsty ears. He should not feel
deterred by the thought that such and such a
thing has already been said or that the subject
has been amply thrashed out so that there is
no need to dilate on it any more.

Kæ¶ƒa, tell me once more in detail of Your power of Yoga and Your glory; for
I know no satiety in hearing Your nectar-like words.                                  (18)

In response to this prayer of Arjuna for a detailed and full description of His power
of Yoga and glory, the Lord first points out the limitless range of His magnitude and then
undertakes to describe only His outstanding glories.

üÊË÷ªflÊŸÈflÊø

„ãÃ Ã ∑§ÕÁÿcÿÊÁ◊ ÁŒ√ÿÊ sÔÊà◊Áfl÷ÍÃÿ—–
¬˝ÊœÊãÿÃ— ∑È§L§üÊDÔU ŸÊSàÿãÃÊ ÁflSÃ⁄USÿ ◊H 19H

„UãÃ now; Ã to you; ∑§ÕÁÿcÿÊÁ◊ shall relate; ÁŒ√ÿÊ— divine; Á„U indeed; •Êà◊Áfl÷ÍÃÿ—ÔÔ My
glories; ¬˝ÊœÊãÿÃ— in broad detail; ∑È§L§üÊDÔU O chief of Kurus, Arjuna; Ÿ •ÁSÃÔÔ there is not; •ãÃ—UÔ
limit; ÁflSÃ⁄USÿÔ ◊ to My magnitude.

›r∂ Bhagavån said: Arjuna, now I shall tell you My conspicuous divine glories;
there is no limit to My magnitude, indeed.                                                      (19)

denote only such objects or beings which
manifest the majesty, strength, learning, glory,
lustre and power of God in a special degree.
With reference to such glories the Lord says
in this verse that they are limitless, so that it
was wholly impossible to describe them all
in full. Hence He undertakes to describe only
the most conspicuous among them.

In the preceding verse Arjuna requested

By addressing Arjuna as ëKuru‹re¶¢haí
the Lord seeks to convey that, being the best
among Kurus, he was qualified to hear the
description of His glories.

The whole universe being a manifestation
of God, all objects comprised therein are, in
a general way, manifestation of His glory;
but they are not His divine glories. The
words ëdivine gloriesí should be taken to
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the Lord to describe in detail (in full) His
power of Yoga as well as His glory. With
reference to this prayer the Lord says that it

was not possible to give a full description of
even His outstanding glories much less of all
His glories.*

As promised in the preceding verse the Lord now first of all describes His divine glories
in verses 20 to 39:ó

•„U◊Êà◊Ê ªÈ«UÊ∑§≥Ê ‚fl¸÷ÍÃÊ≥ÊÿÁSÕÃ—–
•„U◊ÊÁŒp ◊äÿ¢ ø ÷ÍÃÊŸÊ◊ãÃ ∞fl øH 20H

•„U◊Ỗ I; •Êà◊Ê the (universal) self; ªÈ«UÊ∑§≥ÊU O Arjuna (lit., a conqueror of sleep);
‚fl¸÷ÍÃÊ≥ÊÿÁSÕÃ—ÔÔ seated in the hearts of all beings; •„U◊Ỗ I (am); •ÊÁŒ— the beginning; øÔ and; ◊äÿ◊ỖUÔ
the middle; øÔÔ and; ÷ÍÃÊŸÊ◊˜Ô of (all) beings; •ãÃ—ÔÔ the end; ∞flÔÔ alone; ø even so.

Arjuna, I am the universal Self seated in the hearts of all beings; so I alone am
the beginning, the middle and also the end of all beings.                                 (20)

* The universe consists of an infinite number of objects and an infinite variety of creatures. For
their proper regulation and control these diverse orders of objects, ideas and beings have been classified
into various broad divisions or groups under Godís immutable laws; and each broad division or group has
been placed under the control of a supervisor or chief, so that the processess of their creation, maintenance
and destruction may be carried on strictly according to law. The Rudras, Vasus. Ådityas, Sådhyas,
Vi‹vedevas, Maruts, Pitædevas, Manus and Saptar¶is etc., are the various order of these functionaries or
chiefs. They are believed to have both an embodied and unembodied form. All of them represent, so many
glories of God.

The Vi¶ƒu-Puråƒa says:ó
‚fl¸ ø ŒflÊ ◊Ÿfl— ‚◊SÃÊ— ‚#·¸ÿÊ ÿ ◊ŸÈ‚ÍŸflp– ßãº˝p ÿÊ˘ÿ¢ ÁòÊŒ≥Ê≥Ê÷ÍÃÊ ÁflcáÊÊ⁄≥Ê·ÊSÃÈ Áfl÷ÍÃÿSÃÊ—H

(III.i.46)
ìAll the gods, all Manus, the seven seers, as well as the sons of Manus, and Indra, the chief of gods,ó

all these are special manifestations or glories of Bhagavån Vi¶ƒu.î
Besides the above, special representatives are duly chosen from the various order of creations for the

proper functioning of creation. In this selection, the choice particularly falls on those who manifest Godís
lustre, energy, strength, learning, knowledge and power in a special degree. It is, therefore, that the Lord
speaks of them all as His glories or manifestations.

In Chapter LXX of the Våyu-Puråƒa we read the following account:óìThe creation of beings by
Ka‹yapa having been over, the said Prajåpati selected from the various orders of creation those who excelled
their group in merit and glory and for the governance of those groups made them lords over the rest. Thus
the moon was made the king of the stars and planets; Bæhaspati was appointed as the chief of Å∆girasas
(the son of A∆girå); ›ukråcårya was appointed as the head of the Bhårgavas (the scions of Bhægu; Vi¶ƒu
was made the chief of the Ådityas (sons of Aditi); Påvaka (the god of fire), of the Vasus; Dak¶a, of the
Prajåpatis (Lords of creation); Prahlåda, of the Daityas; Indra, of the Maruts;  Nåråyaƒa, of the Sådhyas;
›a∆kara, of the Rudras; Varuƒa was made the ruler of the waters; Kubera, of the Yak¶a (a class of demigods);
›µulapåƒi (Bhairava), of the Bhµutas and Pi‹åcas; the ocean, of the rivers; Citraratha, of the Gandharvas (the
celestial bards); Uccai¨‹ravas, of the horses; the lion, of the beasts; the bull, of he quadrupeds; GaruŒa, of
the birds; ›e¶a, of the snakes and other reptiles; Våsuki, of the Någas; Tak¶aka, of other varieties of snakes
and Någas; the Himålaya range, of the mountains; Vipracitti, of the Dånavas; Vaivasvata, of the manes;
Parjanya (the god of rains), of the seas, rivers and clouds; Kåma (the god of Love), of the Apsarås (celestial
hymphs); Sa≈vatsara the year, of the various divisions of time such as the seasons and months etc.;
Sudhåmå, of the East, Ketumån, of the West and Vaivasvata Manu was made the king of all human beings.
The administration and maintenance of the entire creation is being carried on by these functionaries.î The
description of the glories of God contained in the present chapter agrees in many respects with the above
description.
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ëGuŒåkåí means sleep. And a conqueror
of sleep is called ëGuŒåke‹aí. Addressing
Arjuna by this word, the Lord is complimenting
him on his attentiveness. The word ëÅtmåí,
qualified, by the compound adjective
ëSarvabhµutå‹ayasthita¨í, signifies the conscious
spirit or soul residing in the heart of all living
beings and referred to elsewhere as the ëParåí
Prakæti (higher nature) and the ëK‹etraj¤aí
(Knower of the field)óvide VII.5; XIII.1.
Being a fragment of God (XV.7), it is in
essence the same as God Himself (XIII.2). It

is therefore that the Lord declares the soul as
identical with Him.

The word ëBhµutånåmí stands for all
embodied beings both sentient and insentient.
The creation, maintenance and destruction of
beings proceed from God. All beings emanate
from Him, exist in Him, and even at the time
of final dissolution get merged in Him. In other
words, He is the root cause and substratum
of all. This is what is meant by the Lord when
He calls Himself the beginning, the middle
and also the end of all beings.

•ÊÁŒàÿÊŸÊ◊„¢U ÁflcáÊÈÖÿÊ¸ÁÃ·Ê¢ ⁄UÁfl⁄¢U≥ÊÈ◊ÊŸỖ–
◊⁄UËÁø◊¸L§ÃÊ◊ÁS◊ ŸˇÊòÊÊáÊÊ◊„¢U ≥Ê≥ÊËH 21H

•ÊÁŒàÿÊŸÊ◊˜ÔÔ among the (twelve) sons of Aditi; •„U◊˜ÔU I (am); ÁflcáÊÈ— Vi¶ƒu; ÖÿÊÁÃ·Ê◊Ỗ (and)
among the luminaries; ⁄UÁfl— •¢≥ÊÈ◊ÊŸỖ the radiant sun; ◊⁄UËÁø—Ô the glow; ◊L§ÃÊ◊Ỗ of the Maruts
(wind-gods, forty-nine in number); •ÁS◊ÔÔ am; ŸˇÊòÊÊáÊÊ◊Ô˜ÔUÔ (and) among stars; •„U◊Ỗ I; ≥Ê≥ÊËÔÔ (their
Lord) the moon.

I am Vi¶ƒu among the twelve sons of Aditi, and the radiant sun among the
luminaries; I am the glow of the Maruts* (the fortynine wind-gods), and the moon
among the stars.                                                                           (21)

* The names of the forty-nine wind-gods are: Sattvajyoti, Åditya, Satyajyoti, Tiryagjyoti, Sajyoti,
Jyoti¶mån, Harita, °Rtajit, Satyajit, Su¶eƒa, Senajit, Satyamitra, Abhimitra, Harimitra, Kæta, Satya, Dhruva,
Dhartå, Vidhartå, Vidhåraya, Dhvånta, Dhuni, Ugra, Bh∂ma, Abhiyu, Såk¶ipa, ∫dæk, Anyådæk, Yådæk, Pratikæt,
°Rk, Samiti, Sa≈rambha, ∫dæk¶a, Puru¶a, Anyådæk¶a, Cetasa, Samitå, Samidæk¶a, Pratidæk¶a, Maruti, Sarata,
Deva, Di‹a, Yaju¶, Anudæk, Såma, Månu¶a and Vi‹ (vide Våyu-Puråƒa LXVII.123ó130). The GaruŒa-
Puråƒa and other Puråƒas give slightly different names. But the name ëMar∂cií is not to be found anywhere.
It is for this reason that the word ëMar∂cií has not been interpreted as the name of a wind-god, but as the
glow or rays of all the Maruts.

The sons born of Dak¶aís daughter, Marutvat∂, are also called Maruts (vide Hariva≈‹a). The Puråƒas
describe their birth in different ways and under different names in the different Manvantaras.

† œÊÃÊ  Á◊òÊÊ˘ÿ¸◊Ê ≥Ê∑˝§Ê flL§áÊSàfl¢≥Ê  ∞fl  ø– ÷ªÊ ÁflflSflÊŸ˜Ô ¬Í·Ê ø ‚ÁflÃÊ Œ≥Ê◊SÃÕÊH
∞∑§ÊŒ≥ÊSÃÕÊ  àflCÔUÊ mÊŒ≥ÊÊ ÁflcáÊÈL§ëÿÃ – ¡ÉÊãÿ¡SÃÈ ‚fl¸·Ê◊ÊÁŒàÿÊŸÊ¢ ªÈáÊÊÁœ∑§—H

(Mahå., Åai., LXV.15-16)

sun is the most resplendent, of all; hence
among all luminaries the Lord has singled
out the sun as His own self.

The fortynine Maruts or wind-gods were
born of the spiritual glow of goddess Ditiís
religious observance in the shape of meditation
on God. It was because of that spiritual glow
that they could not be slaughtered in their

The twelve sons of Aditi, viz., Dhåtå,
Mitra, Aryamå, Indra, Varuƒa, A≈‹a, Bhaga,
Vivasvån, Pµu¶å, Savitå, Tva¶¢å and Vi¶ƒu,
are known as the twelve Ådityas. Vi¶ƒu† is
their Lord and the best of them all. It is therefore
that the Lord calls Vi¶ƒu His own self.

Among luminous objects such as the
sun, moon, stars, lightning and fire etc., the
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motherís womb.* Hence the Lord speaks of
that glow of theirs as His own Self.

Being the Lord of the twentyseven
asterism, or lunar mansions, such as A‹vin∂,

Bharaƒ∂, Kættikå and so on, and the chief of
all other stars, the moon is one of the chief
glories of God. Hence the Lord speaks of the
moon as His own self.

flŒÊŸÊ¢ ‚Ê◊flŒÊ˘ÁS◊ ŒflÊŸÊ◊ÁS◊ flÊ‚fl—Ô–
ßÁãº˝ÿÊáÊÊ¢ ◊ŸpÊÁS◊ ÷ÍÃÊŸÊ◊ÁS◊ øÃŸÊH 22H

flŒÊŸÊ◊Ỗ among the Vedas; ‚Ê◊flŒ— •ÁS◊ I am Såmaveda; ŒflÊŸÊ◊˜Ô among the gods; •ÁS◊Ô
I am; flÊ‚fl— Indra; ßÁãº˝ÿÊáÊÊ◊Ỗ of the organs of perception etc.; ◊Ÿ— the mind;  øÔ and; •ÁS◊ I
am; ÷ÍÃÊŸÊ◊˜ÔÔUÔ in living beings; •ÁS◊ÔÔ øÃŸÊ I am the consciousness (life-energy).

Among the Vedas, I am the Såmaveda; among the gods, I am Indra. Among the
organs of perception i.e., senses, I am the mind; and I am consciousness (life-energy)
in living beings.                                                                               (22)

hearing, touch, taste, smell and speech, hands
and feet, the organs of generation and
evacuation and the mind, the last-named,
viz., the mind, is not only the controller and
director of the rest, but the subtlest and best
of them all; hence it occupies the foremost
place among them. It is, therefore, that the
Lord declares it to be His own Self.

The word ëCetanåí in this verse signifies
the principle of consciousness existing in
beings, which is a faculty of the mind, whereby
they experience pleasure and pain and cognize
other objects, and which has been enumerated

Among the four Vedas,ó°Rk, Yaju¶, Såma
and Atharva,óthe Såmaveda is full of sweetest
psalms and the most charming praises of God;
hence it occupies the foremost place among
the Vedas. It is, therefore, that the Lord speaks
of the Såmaveda as His own Self.

Being the king and ruler of all gods,
such as the sun-god, moon-god, the god of
fire and the god of air etc., Indra is the
foremost of them all. Hence the Lord calls
him His own Self.

Of the eleven Indriyas or organs of
perception etc., viz., the organs of sight,

* Having lost many of her sons in the war with gods, Diti propitiated her husband, Ka‹yapa, by her
loving services. Ka‹yapa, who was the foremost of all ascetics, pleased her in his turn by granting her a
boon. Diti asked of him most glorious son capable of killing Indra. The great sage Ka‹yapa granted her
the desired boon, and while conferring that terrible boon told her that if she could bear the foetus in her
womb for a hundred years observing strict purity and self-restraint, and keeping her mind constantly fixed
on God, she would surely get a son capable of killing Indra. Knowing the foetus in Ditiís womb as his deadly
enemy, Indra, the chief of celestials, too made his appearance there to serve Diti with great humility. He
kept himself by her side all the twentyfour hours waiting for an opportunity to do something whenever he
found some lapse in her purity. At last, only a few days before the expiry of a hundred years, it so happened
that Diti went to bed, one day, without washing her feet and was soon overtaken by sleep. Availing himself
of that opportunity, Indra entered her womb with his weapon, a thunderbolt, in hand, and split the great
foetus into seven parts. Smitten by the thunderbolt, the foetus raised a loud cry. Indra tried to hush it up
by repeatedly whispering into its ears ëMå rodi¨í (donít cry). Finding that, though split into seven parts,
the foetus was still alive, Indra got much exasperated and again split each of those seven parts into seven
each. Even though multiplied fortynine times, the foetus still remained alive. Indra was now convinced that
it would not die. These fortynine parts became known as the mighty Maruts or wind-gods. They got
the collective name of ëMarutsí from Indraís words addressed to them: ëMå rodi¨í (donít cry). (see Vi¶ƒu-
Pµuråƒa, Part I, Ch. 21).
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in XIII.6 as an evolute of the ëK¶etraí. It is
the main faculty responsible for the various

experiences of living beings, hence the Lord
speaks of it as His own Self.

Soma, Aha¨, Anila, Anala, Pratyµu¶a and
Prabhåsa‡. Anala or the god of fire is the
chief among them and carries oblations to the
gods. He is also regarded as the mouth of
God. It is, therefore, that the Lord calls the
god of fire His very self.

The Meru mountain is believed to be
the centre of the stars and the main divisions
of the world and the repository of gold
and jewels. Its peaks are the highest in the
world. Being thus the chief of mountains, the
Meru has been declared to be the very self of
the Lord.

The eleven Rudras are: Hara, Bahurµupa,
Tryambaka, Aparåjita, Væ¶åkapi, ›a≈bhu,
Kapard∂, Raivata, Mægavyådha, ›arva and
Kapål∂.* Of these, ›a≈bhu or ›a∆kara is the
lord of the rest, and the bestower of blessedness
and blessedness itself. Therefore, the Lord
declares him to be His very self.

Kubera† is the chief of the Yak¶as and
Råk¶asas, and the best among them; he is
best known as a regional god or Lokapåla
and the Lord of riches. Therefore, the Lord
said that He was Kubera.

The eight Vasus are: Dhara, Dhruva,

L§º˝ÊáÊÊ¢ ≥ÊVÔU⁄UpÊÁS◊ ÁflûÊ≥ÊÊ ÿˇÊ⁄UˇÊ‚Ê◊ỖÔ–
fl‚ÍŸÊ¢ ¬Êfl∑§pÊÁS◊ ◊L§— Á≥ÊπÁ⁄UáÊÊ◊„U◊ỖH 23H

L§º˝ÊáÊÊ◊Ỗ of the eleven Rudras (gods of destruction); ≥ÊVÔU⁄U— Lord ›iva; ø and; •ÁS◊ I am;
ÁflûÊ≥Ê— (I am) the Lord of riches, Kubera; ÿˇÊ⁄UˇÊ‚Ê◊˜Ô of the Yak¶as and Råk¶asas; fl‚ÍŸÊ◊˜ÔÔ of
the (eight) Vasus; ¬Êfl∑§— the god of fire; ø and; •ÁS◊ I am; ◊L§— (I am) the mountain Meru;
Á≥ÊπÁ⁄UáÊÊ◊Ỗ among the mountains; •„U◊˜ÔÔ I.

Among the eleven Rudras (gods of destruction), I am ›iva; among the Yak¶as and
Råk¶asas, I am the Lord of riches, Kubera. Among the eight Vasus, I am the god of
fire; and among the mountains, I am the Meru.                                     (23)

¬È⁄UÊœ‚Ê¢ ø ◊ÈÅÿ¢ ◊Ê¢ ÁflÁh ¬ÊÕ¸ ’Î„US¬ÁÃ◊ỖÔÔ–
‚ŸÊŸËŸÊ◊„¢U S∑§ãŒ— ‚⁄U‚Ê◊ÁS◊ ‚Êª⁄U—ÔH 24H

* „U⁄Up ’„ÈUM§¬p òÿê’∑§pÊ¬⁄UÊÁ¡Ã—– flÎ·Ê∑§Á¬p ≥Êê÷Èp ∑§¬ŒË¸ ⁄ÒUflÃSÃÕÊH
◊Îª√ÿÊœp ≥Êfl¸p ∑§¬Ê‹Ë  ø  Áfl≥ÊÊê¬Ã – ∞∑§ÊŒ≥ÊÒÃ ∑§ÁÕÃÊ L§º˝ÊÁù÷ÈflŸE⁄UÊ—H

(Hariva≈‹a, I.iii.51-52)
† Kubera is a grandson of the sage Pulastya and a son of Vi‹ravå. He was born of Devavarƒin∂, a

daughter of sage Bharadvåja. Pleased with his long and arduous penance, Brahmå asked him to seek a boon
from him. He sought from him the custodianship of the riches of the universe. Brahmå thereupon said, ìI
am also anxious to appoint someone as the fourth guardian of the universe; therefore, I call upon you to
accept this high office as Indra, Yama and Varuƒa have done.î It was Brahmå again who made a gift to
him of the celebrated aerial car known as Pu¶paka. Since then Kubera has held the office of the god of riches.
Råvaƒa, Ku≈bhakarƒa and others were born of his step-mother, Kaikas∂ (Vålmikiís Råmåyaƒa, Uttarakå∆Œa,
III). The celebrated Nalakµubara and Maƒigr∂va, who had been turned into a pair of Arjuna trees by the curse
of Nårada and were redeemed by Bhagavån ›r∂ Kæ¶ƒa, were the sons of no other than Kubera. (Vide ›r∂mad
Bhågavata X.10)

‡ œ⁄UÊ œ˝Èflp ‚Ê◊p •„UpÒflÊÁŸ∂UÊ˘Ÿ∂U—– ¬˝àÿÍ·p ¬˝÷Ê‚p fl‚flÊ˘CÔUÊÒ ¬˝∑§ËÁÃ¸ÃÊ—H     (Mahå., Ådi., LXVI. 18)
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¬È⁄UÊœ‚Ê◊ỖÔ among the priests; ø and; ◊ÈÅÿ◊Ỗ (their) chief; ◊Ê◊Ỗ Me; ÁflÁh know; ¬ÊÕ¸ O son
of Pæthå, Arjuna; ’Î„US¬ÁÃ◊Ỗ Bæhaspati; ‚ŸÊŸËŸÊ◊Ỗ among warrior-chiefs; •„U◊ỖÔ I; S∑§ãŒ— am Skanda
(the generalissimo of the gods); ‚⁄U‚Ê◊Ỗ among the reservoirs of water; •ÁS◊ am; ‚Êª⁄U—Ô ocean.

Among the priests, Arjuna, know Me to be their chief, Bæhaspati. Among
warrior-chiefs, I am Skanda (the generalissimo of the gods); and among the reservoirs
of water, I am the ocean.                                                                             (24)

A son of Lord ›iva†, he is the generalissimo
of the gods. He is the foremost of all generals
in the world. It is therefore, that the Lord
declares him to be His very Self.

Among all seats of water in the world,
the ocean‡ is the largest and is believed to be
their lord. Hence the ocean is their chief
representative; and it is, therefore, that the
Lord declares it to be His own Self.

Bæhaspati* is the preceptor of Indra, the
chief of the celestials, the family priest of the
gods, the greatest repository of learning and
wisdom, the foremost of all the priests of the
world and the head of the Å∆girasas (sons of
A∆girå). Therefore, Bhagavån ›r∂ Kæ¶ƒa calls
him His own self.

Skanda is also known by the name of
Kårtikeya. He has six heads and twelve arms.

◊„U·Ë¸áÊÊ¢ ÷ÎªÈ⁄U„¢U Áª⁄UÊ◊Sêÿ∑§◊ˇÊ⁄U◊˜ÔÔÔ–
ÿôÊÊŸÊ¢ ¡¬ÿôÊÊ̆ ÁS◊ SÕÊfl⁄UÊáÊÊ¢ Á„U◊Ê∂Uÿ—ÔH 25H

◊„U·Ë¸áÊÊ◊Ỗ among the great seers; ÷ÎªÈ— the sage Bhægu; •„U◊˜ÔÔ I; Áª⁄UÊ◊˜Ô (and) among words;
•ÁS◊ am; ∞∑§◊˜Ô •ˇÊ⁄U◊˜Ô the one syllable OM; ÿôÊÊŸÊ◊˜Ô among sacrifices; ¡¬ÿôÊ— the
sacrifice of Japa; •ÁS◊ I am; SÕÊfl⁄UÊáÊÊ◊Ỗ (and) among the immovables; Á„U◊Ê∂Uÿ— the Himålaya
mountain.

Among the great seers, I am Bhægu; among words, I am the sacred syllable OM.
Among sacrifices, I am the sacrifice of Japa (muttering of sacred formulas); and
among the immovables, the Himålaya.                                                          (25)

bounded by limits, in other words, that which
is infinite in extent, and which, though
all-pervasive, is yet visible to us, is called ëMahatí.
And those wise men who having transcended
the limits of the human intellect depend
entirely on Him, who is infinite in virtues

Mahar¶is there are many; their distinctive
marks and the names of the ten most prominent
of them are given below:ó

ìThe mind-born sons of Brahmå are all
independent in the matter of birth and endowed
with supernatural powers. That which is not

* Bæhaspati is the most illustrious son of Mahar¶i A∆girå. He was the chief of the seven seers that held
office in the second or Svåroci¶a Manvantara of the present Kalpa (Hariva≈‹a, VII.12; Matsya-Puråƒa
IX.8). He is a great scholar. It was he who taught the Vedas with their limbs and other auxiliary branches
of learning, the six systems of philosophy, the Smæti texts and Ågama etc., to the Lord when he assumed
the form of a Dwarf (Bæhaddharma-Puråƒa, Madhya., XVI.69ó73). It was his son, Kaca, who learnt the
science of reviving the dead from ›ukråcårya. Bæhaspati is the family priest of Indra, the chief of celestials.
The sublime teachings that he imparted to Indra from time to time form a most useful study for the humanity.
Accounts of these teachings are to be found in the ›ånti and Anu‹åsana Parvas of the Mahåbhårata.

† In some books he is held to be born of Dak¶aís daughter, Swåhå, through Agni, the god of fire
(Mahåbhårta, Vanaparva, 223). The Mahåbhårata and the Puråƒas contain wonderful stories about him.

‡ The word ëoceaní in this verse means all the oceans taken together.
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(Mahåntam °R¶anti), are called Mahar¶is. Bhægu,
Mar∂ci, Atri, A∆girå Pulaha, Kratu, Manu,
Dak¶a, Vasi¶¢ha and Pulastyaóthese are the
ten principal Mahar¶is. They all sprang of their
own will from the mind of Brahmå and are
possessed of supernatural powers. Because
God Himself appeared through Brahmå in the
form of these seers, they are called Mahar¶is.î*
(Våyu-Puråƒa LIX.82-83, 89-90).

Bhægu† is the chief of all great seers.
He is a great devotee of God, highly
enlightened and full of spiritual glow: hence
the Lord declares him to be His own self.

The substantive ëGirí (the uninflected
form of ëGiråmí) denotes a word expressive
of meaning, and the word OM, also known
as the ëPraƒavaí is termed as the ëone syllableí
(VIII.13). Of all significant words ëPraƒavaí
stands the foremost; for it is an appelation of
God (XVII.23). The repetition of this word
brings God-realization and there is identity
between word and its meaning. Hence the

Lord speaks of the ëPraƒavaí as His own self.
Japa or repetition of the Divine Name

involves no violence in any form, and the
practice of Japa leads to the direct perception
of God. The Code of Manu also speaks very
highly of Japa.‡

Hence ëJapayaj¤aí excels all other forms
of sacrifice, and it is in order to bring out the
superiority of ëJapayaj¤aí to every other
sacrifice that the Lord calls it His very Self.

That which has a fixed position or is
immovable is called ëSthåvaraí. Mountains,
because they are immovable, fall under the
category of ëSthåvarasí.

The Himålaya is the foremost of them
all. It is a most sacred place for the practice
of austerities and is helpful in the attainment
of liberation. The divine sages Nara and
Nåråyaƒa performed their austerities on the
Himalayan peaks. On top of this, the Himålaya
is the king of mountains. Hence the Lord
speaks of it as His very self.

* ß¸E⁄UÊ— Sflÿ◊ÈŒ˜Ô÷ÍÃÊ ◊ÊŸ‚Ê ’˝rÊÔáÊ— ‚ÈÃÊ— – ÿS◊ÊÛÊ „UãÿÃ ◊ÊŸÒ◊¸„UÊŸ˜Ô ¬Á⁄UªÃ— ¬È⁄U—H
ÿS◊ÊŒÎ·ÁãÃ  ÿ  œË⁄UÊ ◊„UÊãÃ¢ ‚fl¸ÃÊ  ªÈáÊÒ— – ÃS◊Êã◊„U·¸ÿ— ¬˝ÊQ§Ê ’Èh— ¬⁄U◊ŒÁ≥Ê¸Ÿ—H
÷ÎªÈ◊¸⁄UËÁø⁄UÁòÊp  •ÁXÔU⁄UÊ— ¬È‹„U— ∑˝§ÃÈ— – ◊ŸÈŒ¸ˇÊÊ flÁ‚DÔUp ¬È∂USàÿpÁÃ Ã Œ≥ÊH
’˝rÊÔáÊÊ ◊ÊŸ‚Ê sÔÃ ©UŒ˜Ô÷ÍÃÊ— Sflÿ◊ËE⁄UÊ—– ¬˝flÃ¸Ã ´§·ÿ¸S◊Êã◊„UÊ¢SÃS◊ÊŸ˜Ô ◊„U·¸ÿ—H

† Among the mind-born sons of Brahmå, Bhægu is a prominent figure. He has successively held the
position of one of the seven seers in the Svåyambhuva, Cåk¶u¶a and other Manvantaras. In his line have
appeared a number of seers, revealers of Mantras or sacred hymns, and founders of independent Gotras or
families. He holds a position of great eminence among the seers. He married Khyåti, a daughter of Dak¶a,
who gave birth to two sons, Dhåtå and Vidhåtå by name, and a daughter named ›r∂. This latter became the
Consort of Bhagavån Nåråyaƒa. The celebrated sage Cyavana too was begotten by him. His sons Joti¶mån,
›ukæti, Havi¶mån, Tapodhæti, Nirutsuka and Atibåhu have figured as the chief among the seven seers in
different Manvantaras. He is one of the greatest seers and revealers of Mantras. It was he who tested the
Såttvika character of ›r∂ Vi¶ƒuís forbearance by kicking His chest. In commemoration of that incident
Bhagavån Vi¶ƒu still bears on His chest the mark of the kick in the shape of a footprint. Having been
entrusted with the work of creation, Bhægu, Pulastya, Pulaha, Kratu, A∆girå, Mar∂ci, Dak¶a, Atri and Vasi¶¢ha
are also known as the ìNine Brahmåsî. Almost all the Puråƒas are replete with references to this sage (vide
Hariva≈‹a, the Matsya, ›iva, BrahmåƒŒa, Dev∂-Bhågavata, MårkaƒŒeya, Padma, Våyu and the Bhågavata
Puråƒas and the Mahåbhårata).

‡ ÁflÁœÿôÊÊîÊ¬ÿôÊÊ ÁflÁ≥ÊCÔUÊ Œ≥ÊÁ÷ªÈ¸áÊÒ—– ©U¬Ê¢≥ÊÈ— SÿÊë¿UÃªÈáÊ— ‚Ê„UdÊ ◊ÊŸ‚— S◊ÎÃ—H
ìJapayaj¤a is ten times more valuable than a ritual; the same, when practised in a low whisper; is a

hundred times more valuable while mental Japa is a thousand times more valuable than the same.î

•EàÕ— ‚fl¸flÎˇÊÊáÊÊ¢ Œfl·Ë¸áÊÊ¢ ø ŸÊ⁄UŒ—ÔÔÔ–
ªãœflÊ¸áÊÊ¢ ÁøòÊ⁄UÕ— Á‚hÊŸÊ¢ ∑§Á¬∂UÊ ◊ÈÁŸ—ÔH 26H
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The holy fig tree* (ficus religiosa) is
held to be the ruler of the kingdom of plants
and the most sacred of all trees; hence the
Lord declares it to be His very self.

For the marks of a Devar¶i or celestial
sage the reader is referred to the commentary
on verses 12 and 13 above, where they have
been already discussed. Nårada is the chief
of all such Devar¶is. Besides this, he is a
great devotee, a highly enlightened soul and
an expert revealer of Mantras. Hence it is
that the Lord declares him to be His very
Self. For a detailed account of Nårada, the
reader is referred to the footnote under the
commentary on verses 12 and 13.

The Gandharvas are a particular class of
celestial beings. They are celestial musicians
and actors. In the celestial regions they are
considered to be most handsome and attractive
in appearance. The abode of the Gandharvas
or Gandharvaloka is situated above the abode

of the Guhyakas and below that of the
Vidyådharas. Like the gods and the manes,
there are two varieties of Gandharvasóearthly
and celestial. A human being ascending to
the abode of the Gandharvas by dint of his
merits after death is an ëearthlyí Gandharva;
while he who is a Gandharva from the
beginning of a Kalpa is called a celestial
ëGandharvaí. The celestial Gandharvas are
again divided into two classesóëMauneyasí
and ëPrådheyasí. Two of sage Ka‹yapaís
wives bore the names of Muni and Pradhå,
respectively. Most of the Apsarås and
Gandharvas took their birth from them. Sixteen
celestial Gandharva, viz., Bh∂masena, Ugrasena,
Suparƒa, Varuƒa, Gopati, Dhætarå¶¢ra,
Sµuryavarcå, Satyavåk, Arkaparƒa, Prayuta,
Bh∂ma, Citraratha, ›åli‹irå, Parjanya, Kali
and Nårada, being the progeny of Muni, are
called ëMauneyasí. Another group of fourteen
Gandharvas, viz., Siddha, Pµurƒa, Barhi,

•EàÕ— (I am) the A‹vattha (the holy fig tree); ‚fl¸flÎ̌ ÊÊáÊÊ◊ỖÔÔ of all trees; Œfl·Ë¸áÊÊ◊Ỗ among the
celestial sages; ø and; ŸÊ⁄UŒ— the sage Nårada; ªãœflÊ¸áÊÊ◊ỖÔ among the Gandharvas (the celestial
musicians); ÁøòÊ⁄UÕ— Citraratha (the king of Gandharvas);  Á‚hÊŸÊ◊Ỗ among the Siddhas (perfect
souls); ∑§Á¬∂U— ◊ÈÁŸ—Ô (am) the sage Kapila.

Among all trees, I am the A‹vattha (the holy fig tree); among the celestial sages,
Nårada; among the Gandharvas (celestial musicians), Citraratha; and among the
Siddhas, I am the sage Kapila.                                                          (26)

* ìThe Puråƒas speak in very high terms of the A‹vattha tree. The Skanda-Puråƒa says:ó
◊Í∂U ÁflcáÊÈ— ÁSÕÃÊ ÁŸàÿ¢ S∑§ãœ ∑§≥Êfl ∞fl ø–
ŸÊ⁄UÊÿáÊSÃÈ ≥ÊÊπÊ‚È ¬òÊ·È ÷ªflÊŸ˜Ô „UÁ⁄U—H
»§∂U˘ëÿÈÃÊ Ÿ ‚¢Œ„U— ‚fl¸ŒflÒ— ‚◊ÁãflÃ—H
‚ ∞fl ÁflcáÊÈº˝È¸◊ ∞fl¢ ◊ÍÃÊ¸ ◊„UÊà◊Á÷— ‚ÁflÃ¬Èáÿ◊Í∂U—–
ÿSÿÊüÊÿ— ¬Ê¬‚„Ud„UãÃÊ ÷flÛÊÎáÊÊ¢ ∑§Ê◊ŒÈÉÊÊ ªÈáÊÊ…K—H

(Skanda-Puråƒa, Någara-KhaƒŒaó247, 41, 42, 44)
ìIn the root of the holy fig tree resides Vi¶ƒu; in the trunk, Ke‹ava; in the branches, Nåråyaƒa; in

the leaves, Lord Hari, and in the fruits abides Acyuta in conjunction with all the gods. There is not the
least doubt about this. This tree is Vi¶ƒu Himself appearing in a concrete form; exalted souls worship the
sacred root of this tree. Dependence on this tree wipes out thousands of menís sins, grants their prayers and
bestows merit.î

Besides this, work on Indian medicine also speak highly of this tree; its leaves, fruit and barkóall
possess medicinal properties. They are made use of in treating ailments such as impurity of blood, excess
of phlegm wind and bile, a burning sensation all over the body, vomitting, dropsy, want of appetite,
poisoning, cough, remittent fever, hiccough, a bruise in the heart, disease of the nose, dry spreading itches,
worms, leprosy, a sore on the skin, a burn etc.



* Chapter X * 505

Pµurƒåyu, Brahmacår∂, Ratiguƒa, Suparƒa,
Vi‹våvasu, Sucandra, Bhånu, Atibåhu, Håhå,
Hµuhµu and Tumburu, being born of Pradhå,
are called ëPrådheyasí (Mahåbhårata, Ådi.,
LXV). Among them, Håhå, Hµuhµu, Vi‹våvasu,
Tumburu, Citraratha and others are more
prominent than the rest; and Citraratha is
considered to be the ruler of them all. Citraratha
is highly proficient in celestial music, and a
master of this art. It is therefore, that the Lord
calls him His very self. Accounts of these
Gandharvas are contained in the Agni,
MårkaƒŒeya, Våyu and Kålikå Puråƒas, the
Mahåbhårata, Ådi-Parva and other scriptures.

A ëSiddhaí is one who has attained
supernatural powers of all kinds obtaining of
the physical and astral planes, and is fully
endowed with noble virtues such as
righteousness, wisdom, glory and dispassion
etc. There are thousands of such Siddhas,

Kapila being the foremost of them all. Lord
Kapila is a direct manifestation of God. He
took his descent from the womb of Devahµuti,
wife of the great Yog∂, Kardama, in order to
impart divine knowledge to his mother. At
the time of his birth the Creator, Brahmå
himself, made his appearance in the hermitage
of Kardama and said to Devahµuti:ó

ìHeld in high esteem by the teachers of
Så∆khya, this lord of the Siddhas will enhance
your glory and will be known throughout the
world by the name of ëKapilaí.* (›r∂mad
Bhågavata III.xxiv.19)

Kapila is eternally endowed by nature
with virtues like knowledge, glory,
righteousness and dispassion etc. There is
none among the Siddhas who can even stand
comparison with him, much less excel him. It
is, therefore, that the Lord calls sage Kapila
His own self.

was also obtained during the churning of the
ocean. That is why the Lord declares it to be
His own self.

A king devoted to his duty and
adorned with virtues enumerated in the
scriptures urges his subjects to righteous acts,
deterring them from sinful pursuits, and protects
them; hence he is regarded as superior to
other men. Such kings exhibit the divine
power more than ordinary men. It is, therefore,
that the Lord calls him His own self.

©UìÊÒÔ—üÊfl‚◊EÊŸÊ¢ ÁflÁh ◊Ê◊◊ÎÃÊjfl◊ỖÔÔÔ–
∞⁄UÊflÃ¢ ª¡ãº˝ÊáÊÊ¢ Ÿ⁄UÊáÊÊ¢ ø Ÿ⁄UÊÁœ¬◊ỖH 27H

©UëëÊÒ—üÊfl‚◊Ỗ (the celestial horse named) Uccai¨‹ravå; •EÊŸÊ◊Ỗ among horses; ÁflÁh know;
◊Ê◊Ỗ Me; •◊ÎÃÊŒỖ÷fl◊Ỗ (begotten of the churning of the ocean) along with nectar; ∞⁄UÊflÃ◊Ỗ (the
celestial elephant called) Airåvata; ª¡ãº˝ÊáÊÊ◊Ỗ among mighty elephants; Ÿ⁄UÊáÊÊ◊Ỗ among men; ø
and; Ÿ⁄UÊÁœ¬◊˜Ô the king.

Among horses, know Me to be the celestial horse, Uccai¨‹ravå, begotten of the
churning of the ocean, alongwith nectar; among mighty elephants, Airåvata (Indraís
elephant); and among men, the king.                                                       (27)

The celestial horse, Uccai¨‹ravå, was
received during the churning of the ocean. along
with nectar. Hence it is counted as one of the
fourteen gems of the world and is regarded as
the king of horses. It is therefore that the Lord
calls Uccai¨‹ravå, His own self.

The leader of a herd of elephants is
called ëGajendraí. Among such Gajendras
too the celestial elephant Airåvata, owned by
Indra, is the best of all and is regarded as
their chief. Like the horse Uccai¨‹ravå, it

* •ÿ¢ Á‚hªáÊÊœË≥Ê— ‚Ê¢ÅÿÊøÊÿÒ¸— ‚È‚ê◊Ã—– ∂UÊ∑§ ∑§Á¬∂U ßàÿÊÅÿÊ¢ ªãÃÊ Ã ∑§ËÁÃ¸flœ¸Ÿ—H
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The term ëNarådhipaí can also be taken
to refer to the Manu presiding over a particular
Manvantara, since he is the lord of men of
that Manvantara. It is well-known that Prajåpati

appointed Vaivasvata Manu as the Lord of
men of the existing Manvantara.

◊ŸÈÈcÿÊáÊÊ◊Áœ¬ÁÃ¢ ø∑˝§ flÒflSflÃ¢ ◊ŸÈ◊Ỗ–
(Våyu-Puråƒa LXX.18)

•ÊÿÈœÊŸÊ◊„¢U flÖÊ˝¢ œŸÍŸÊ◊ÁS◊ ∑§Ê◊œÈ∑˜§ÔÔÔÔ–
¬˝¡ŸpÊÁS◊ ∑§ãŒ¬¸— ‚¬Ê¸áÊÊ◊ÁS◊ flÊ‚ÈÁ∑§—ÔH 28H

•ÊÿÈœÊŸÊ◊Ỗ among weapons; •„U◊ỖÔ I; flÖÊ˝◊˜Ô the thunderbolt (the weapon of Indra); œŸÍŸÊ◊˜Ô
among cows; •ÁS◊ I am; ∑§Ê◊œÈ∑˜§Ô the celestial cow named Kåmadhenu (the cow of plenty);
¬˝¡Ÿ— followed by procreation; ø and; •ÁS◊ I am; ∑§ãŒ¬¸— generative passion, urge; ‚¬Ê¸áÊÊ◊Ỗ
among serpents; •ÁS◊ am; flÊ‚ÈÁ∑§—Ô Våsuki (the king of serpents).

Among weapons, I am the thunderbolt; among cows, I am the celestial cow,
Kåmadhenu (the cow of plenty). I am the the generative passion which leads to
procreation (as enjoined by the scriptures); among serpents, I am Våsuki.                          (28)

Him. The same idea was expressed in verse
11 of Chapter VII by adding the qualification
ëDharmåviruddha¨í (not inconsistent with
virtue) to the word ëKåma¨í (sexual desire).
The intention is to show that sexual enjoyment
indulged in by sensual men for the gratification
of the sense is beastly and hardly consistent
with virtue; only such enjoyment as is indulged
in by men of self-control only for the sake of
procreation, and as enjoined by the scriptures,
is consistent with virtue and, therefore, good.
Hence it finds a place among the glories of
God.

Våsuki, being the king of serpents and
a devotee of God, is regarded as the best of
serpents. Hence the Lord declares him to be
His own self.

Among all the weapons of the universe
the thunderbolt (Indraís weapon) is the most
powerful, because it embodies the glory of
sage Dadh∂ciís austerities and the lustre of
God Himself; and it is said to be unfailing in
effect (›r∂mad Bhågavata VI.xi.19-20). Hence
the Lord speaks of it as His very self.

The celestial cow Kåmadhenu (the cow
of plenty) is the best of all cows. She can satisfy
all the desires of gods and men and was begotten
during the churning of the ocean. Hence the
Lord declares her to be His own self.

ëKandarpaí is an appellation of the god
of sexual love. By adding the qualification
ëPrajanaí to it, the Lord shows that only that
sexual urge which leads to procreation as
enjoined by the scriptures is identical with

•ŸãÃpÊÁS◊ ŸÊªÊŸÊ¢ flL§áÊÊ ÿÊŒ‚Ê◊„U◊ỖÔÔÔÔ–
Á¬ÃÎÎáÊÊ◊ÿ¸◊Ê øÊÁS◊ ÿ◊— ‚¢ÿ◊ÃÊ◊„U◊ỖH 29H

•ŸãÃ—Ô Ananta (the serpent-god); øÔ and; •ÁS◊Ô am; ŸÊªÊŸÊ◊˜Ô among the Någas (a special
class of serpents); flL§áÊ— Varuƒa (the god of water); ÿÊŒ‚Ê◊ỖÔ (the lord) of aquatic creatures;
•„U◊ỖÔ I; Á¬ÃÎÎáÊÊ◊˜Ô among the manes; •ÿ¸◊Ê Aryamå (the head of the Pitæs); ø and; •ÁS◊ am; ÿ◊—Ô
Yama (the god of death); ‚¢ÿ◊ÃÊ◊ỖÔ among rulers; •„U◊Ỗ I.

Among Någas (a special class of serpents), I am the serpent-god, Ananta; and I
am Varuƒa, the lord of waters and aquatic creatures. Among the manes, I am Aryamå
(the head of the Pitæs); and among rulers, I am Yama (the god of death).                       (29)
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The serpent-god ›e¶a is the king of all
Någas and is endowed with a thousand heads.
Serving as a cosy bed for the Lord and
rendering other services to Him, he is constantly
engaged in gratifying Him. Besides he is a
great devotee of the Lord, and often
manifesting himself along with the Lord, he
participates in His divine sports. His birth
also is attributed to God* Hence he is declared
to be the Lordís own self.

Varuƒa, being the Lord of all aquatic
creatures and deities presiding over the waters,
the guardian of a quarter of the universe, a
celestial being and a devotee of God, is held
to be an outstanding personality. Hence the

Lord speaks of him as His own self.
There are seven principal manes;†

Kavyavåha, Anala, Soma, Yama, Aryamå,
the Agni¶våttas and the Barhi¶ads. Aryamå,
being the head of the Pitæs, is recognized as
the best of them all; therefore, the Lord
speaks of him as His own self.

Among all the rulers on earth, as well as
in the celestial world, Yama (the god of
death) is the greatest. The awards of Yama
are all equitable and righteous, salutary as
well as expiatory in character. He is an
enlightened devotee of God and the guardian
of a quarter of the universe. Hence the Lord
speaks of him as His own Self.‡

¬˝tÔUÊŒpÊÁS◊ ŒÒàÿÊŸÊ¢ ∑§Ê∂U— ∑§∂UÿÃÊ◊„U◊ỖÔÔÔÔ–
◊ÎªÊáÊÊ¢ ø ◊Îªãº˝Ê˘„¢U flÒŸÃÿp ¬ÁˇÊáÊÊ◊ỖÔH 30H

* ≥Ê·¢ øÊ∑§À¬ÿgfl◊ŸãÃ¢ ÁflEM§Á¬áÊ◊˜Ô– ÿÊ œÊ⁄UÿÁÃ ÷ÍÃÊÁŸ œ⁄UÊ¢ ø◊Ê¢ ‚¬fl¸ÃÊ◊˜ÔH
(Mahå., Bhi¶ma., LXVII.13)

ìThis supreme Deity brought forth the celestial Någa, Ananta by name, who embodies in himself the
whole creation and supports on his head the entire globe including the mountains as well as all living
beings.î

† ∑§√ÿflÊ„UÊ˘Ÿ∂U— ‚Ê◊Ê ÿ◊pÒflÊÿ¸◊Ê ÃÕÊ– •ÁªAcflÔÊûÊÊ ’Á„¸U·ŒùÿpÊãàÿÊ sÔ◊ÍÃ¸ÿ—H
(›iva., Dharma., LXIII.2)

In some books we read the following names: Sukåla, Å∆girasa, Susvadhå, Somapå, Vairåja, the
Agni¶våttas and the Barhi¶ads (Hariva≈‹a, Pµurva, XVIII). The names may have differed in the different
Manvantaras.

‡ In the court of Yama no one is treated with partiality on any score, nor is there any scope for
recommendation, bribery or flattery. His laws are inexorable. It is therefore that he is considered the greatest
among rulers. Indra (the lord of paradise), Agni (the god of fire), Niræti (the goddess of death), Varuƒa (the
god of water), Våyu (the god of air), Kubera (the god of riches), ∫‹åna (›iva) and Brahmåóthese are the
ten regional gods (vide Bæhaddharma-Puråƒa, Uttara., 9). They are the guardians of all the quarters of the
universe.

It is said that to the virtuous Yama presents a naturally genial aspect; whereas to the sinners he appears
in a dark and ghastly form with bloodshot eyes, terrible jaws, a tongue shooting like lightning, and dreadful
bristling hair and with the rod of Punishment raised in his hand  (Skanda., Kå‹∂., Pµurvårdha, VIII.55,56).

Yama is possessed of supreme wisdom. It was he who imparted the knowledge of the Self to Naciketå.
The story of Naciketå appears in the Ka¢hopani¶ad, the Mahåbhårata Anu‹åsana-Parva and the Våråha-
Puråƒa. Over and above this he is a great devotee of God. The glories of God, as well as of the Divine
Name, sung by him before his messengers in ›r∂mada Bhågavata VI.iii, Vi¶ƒu-Puråƒa III.vii, and Skanda-
Puråƒa, Kå‹∂-KhaƒŒa, Pµurvårdha. Ch. VIII, should be carefully studied by all without fail.

But occasionally there appear on earth men who bring even Yama to his witís end. The Skanda-
Puråƒa records the story of a famous emperor, K∂rtimån by name, who was a great devotee of God. Through
his lofty teachings, all his subjects were inspired with piety and devotion. By virtue of his religious merits,
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The progeny of Diti are known as Daityas.
Prahlåda has been recognized as the best of
the Daityas inasmuch as he is endowed with
all good qualities, an extremely pious soul, a
faithful, loving and disinterested devotee of
God, and the ruler of the Daityas. Hence the
Lord speaks of him as His very self.

The word ëKålaí denotes time with its
various divisions, e.g., a moment, an hour, a
day, a fortnight, a month, a year and so on.
It is the basis of all astronomical calculations.
Hence the Lord declares it to be identical

with Himself.
The lion is recognized as the king of all

beasts. It is the strongest, the boldest and the
bravest of animals and has a most dignified
bearing. Hence the Lord counts it among His
glories.

GaruŒa, son of Vinatå, is the king of
birds. Being the largest and most powerful of
all birds, he is regarded as the best of them.
Over and above this, he is a great devotee of
God and the Lordís own carrier. Hence the
Lord declares him to be His own Self.

¬˝tÔUÊŒ—Ô (the famous devotee) Prahlåda; øÔ and; •ÁS◊ am; ŒÒàÿÊŸÊ◊Ỗ among the Daityas; ∑§Ê∂U—
Time; ∑§∂UÿÃÊ◊ỖÔ among reckoners; •„U◊ỖÔ I; ◊ÎªÊáÊÊ◊Ỗ among quadrupeds; ø even so; ◊Îªãº˝— the
king of beasts, lion; •„U◊Ỗ I (am); flÒŸÃÿ—Ô GaruŒa (son of Vinatå); øÔ and; ¬ÁˇÊáÊÊ◊ỖÔ among birds;

Among the Daityas, I am the great devotee, Prahlåda; and among reckoners, I am
Time; among quadrupeds, I am the lion, and among birds, I am GaruŒa.           (30)

the souls that were already rotting in the abode of Yama gradually began to be redeemed; while those who
had newly left their mortal coil attained the supreme state. Thus fresh entry into the abode of Yama was
completely stopped. The result was that in due course not a single soul was left in his abode. Thereupon
Yama lodged a complaint with Brahmå, who in his turn referred him to Bhagavån Vi¶ƒu. The latter told
him that there was no help so long as the pious and devoted Emperor K∂rtimån ruled over the earth. But
such a state of affairs could not last for ever. (Skanda, Vi¶ƒu., Vai., XI.xii.13)

¬flŸ— ¬flÃÊ◊ÁS◊ ⁄UÊ◊— ≥ÊSòÊ÷ÎÃÊ◊„U◊ỖÔÔÔÔÔ–
¤Ê·ÊáÊÊ¢ ◊∑§⁄UpÊÁS◊ dÊÃ‚Ê◊ÁS◊ ¡ÊqÔUflËÔÔH 31H

¬flŸ—Ô the wind; ¬flÃÊ◊Ỗ among the purifiers; •ÁS◊ am; ⁄UÊ◊— ›r∂ Råma; ≥ÊSòÊ÷ÎÃÊ◊˜ÔÔ (and)
among wielders of weapons; •„U◊˜ÔÔ I; ¤Ê·ÊáÊÊ◊˜Ô among fishes; ◊∑§⁄U— the alligator; ø and; •ÁS◊
am;  dÊÃ‚Ê◊Ỗ among rivers; •ÁS◊ am; ¡ÊqÔUflË the Ga∆gå.

Among purifiers, I am the wind; among warriors, I am ›r∂ Råma. Among fishes,
I am the alligator; and among streams, I am the Ga∆gå.                              (31)

Råma, the Lord shows that it is He who
assumes different forms for carrying on different
kinds of sports in different ages. There is no
difference between ›r∂ Råma and ›r∂ Kæ¶ƒa;
for it is He who appears in the form of ›r∂
Råma.

Among fishes, the alligator is the largest
and most powerful. It is on account of this
distinction that the Lord declares it to be His
own Self.

The river Ga∆gå or Bhåg∂rath∂, is the

Some commentators have interpreted the
word ëPavatåmí to mean those possessed of
swift motion, though such an interpretation is
not supported by grammar. The wind has
been regarded as the best even among those
possessing speed as well as among purifiers.
Hence the superiority of the wind is established
from both the points of view.

The word ëRåmaí in this verse refers to
Bhagavån ›r∂ Råmacandra, son of king
Da‹aratha. By declaring His identity with ›r∂
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best of all rivers. Having its origin in the
water which washed the feet of the Lord, it
is held to be most sacred in character.* The
Puråƒas and Itihåsas sing its glory in the
highest terms.

Besides this, the story goes that on one
occasion Bhagavån Vi¶ƒu Himself melted

and began to flow like water. Finding His
way into the water-pot of Brahmå in that
liquid form, He became known as the Ga∆gå.
Thus being no other than Brahma transformed
into a liquid, the Ga∆gå possesses infinite
glory. Hence the Lord declares it to be His
own self.†

* œÊÃÈ— ∑§◊á«U∂ÈU¡∂¢U ÃŒÈL§∑˝§◊Sÿ ¬ÊŒÊflŸ¡Ÿ¬ÁflòÊÃÿÊ Ÿ⁄Uãº˝–
Sflœ¸Èãÿ÷ÍÛÊ÷Á‚ ‚Ê ¬ÃÃË ÁŸ◊ÊÁCÔ¸U ∂UÊ∑§òÊÿ¢ ÷ªflÃÊ Áfl≥ÊŒfl ∑§ËÁÃ¸—H

(›r∂mad Bhågavata VIII.xxi.4)
ìO king, that water poured from the pot of Brahmå (the Creator), and hallowed by washing the feet

of the Lord, turned to be heavenly counterpart of the holy Ga∆gå (Mandåkin∂). Descending on earth from
the heavens, like the spotless fame of the Lord, it continues to sanctify the three worlds to this day.î

Ÿ sÔÃà¬⁄U◊ÊpÿZ SflœÈ¸ãÿÊ ÿÁŒ„UÊÁŒÃ◊˜ Ô– •ŸãÃø⁄UáÊÊê÷Ê¡¬˝‚ÍÃÊÿÊ ÷flÁë¿UŒ—H
‚¢ÁŸfl≥ÿ ◊ŸÊ ÿÁS◊Ü¿˛UhÿÊ ◊ŸÈÿÊ˘◊∂UÊ— – òÊÒªÈáÿ¢ ŒÈSàÿ¡¢ Á„UàflÊ ‚lÊ ÿÊÃÊSÃŒÊà◊ÃÊ◊˜ÔH

(Ibid., IX.ix.14-15)
ìBy firmly and devoutly fixing their unsullied mind on the lotus-feet of the Lord, sages have speedily

attained identity with Him, renouncing the world, which is a product of the three Guƒas or modes of Prakæti,
so difficult to renounce. Hence what has been stated above in praise of the holy Ga∆gå, which cuts asunder
the bonds of earthly existence, and has proceeded from the same lotus feet of the Lord, is no cause for any
great wonder.î

† When the great goddess Sat∂, daughter of Dak¶a and Mother of the whole universe, dropped her
body, and her consort, Bhagavån ›iva, embarked on a life of rigorous penance, the gods began to invoke
the goddess, who revealed herself before them. The gods thereupon implored her to seek the hand of Lord
›iva once more. The goddess assured them that she would descend in two forms in the house of Himålaya,
the king of mountains, from the womb of Menakå, daughter of Sumeru. Thereupon she first appeared as
the Ga∆gå. Offering praises to her, the gods took her to heaven. Assuming an embodied form, she thence
repaired to the Kailåsa mountain with Bhagavån ›a∆kara, and at the request of Brahmå established herself
in the water-pot of Brahmå in her formless aspect (•ãÃœÊ¸ŸÊ¢≥Ê÷ÊªŸ ÁSÕÃÊ ’˝rÊÔ∑§◊á«U∂UÊÒ). Brahmå carried her in that
water-pot to Brahmaloka, his own abode. Thereafter, on one occasion, Bhagavån ›a∆kara paid a friendly
visit to Vaikuƒ¢ha (the abode of Bhagavån Vi¶ƒu), accompanied by goddess Ga∆gå. There, at the request
of Vi¶ƒu, Lord ›iva entertained Him with songs. Whatever tune he sang materialized before them. As
›a∆kara sang the tune technically known by the name of ›r∂, the spirit of that tune also materialized.
Enchanted by that melody, Bhagavån Nåråyaƒa, who is Rasa (Bliss) personified, turned into a fluid and
glided along. Thereupon Brahmå said to himself, ëThe melody that has emerged from Brahma (the eternal
principle of sound) is Brahmå Itself, and Bhagavån ›r∂ Hari, who is Brahma-embodied, has also melted on
this occasion; let the Ga∆gå, who is identical with Brahma, absrob this liquid Brahma.í Reflecting thus, he
brought his water-pot into contact with that flowing form of Nåråyaƒa. As soon as this was done, the whole
of that liquid got mixed with the Ga∆gå, and the formless Ga∆gå now assumed the form of water. Brahmå
then returned to his abode. Later on, when Bhagavån Vi¶ƒu, appearing as the Divine Dwarf, covered the
entire heaven-world with one of His feet consisting of Sattva, Brahmå washed that foot with the water
contained in his water-pot. At the touch of that water, the divine foot got rooted there, and even after the
disappearance of Lord, the foot stayed along with the Ga∆gå in heaven. The same Ga∆gå, which emerged
from that foot, was later brought down to earth by Bhag∂ratha, after great exertion in the shape of austere
penance, for the deliverance of his ancestors. Here too it was Bhagavån ›a∆kara who bore her on his head.
This wonderful, beautiful and instructive story dealing with the glory of the Ga∆gå appear in the
Bæhaddharma-Puråƒa. Madhya-KhaƒŒa, Chapter 12 to 28.
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•ˇÊ⁄UÊáÊÊ◊∑§Ê⁄UÊ˘ÁS◊ mãm— ‚Ê◊ÊÁ‚∑§Sÿ øÔÔÔÔÔÔ–
•„U◊flÊˇÊÿ— ∑§Ê∂UÊ œÊÃÊ„¢U ÁflEÃÊ◊Èπ—ÔÔÔH 33H

•ˇÊ⁄UÊáÊÊ◊Ỗ among sounds represented by the alphabet; •∑§Ê⁄U—Ô ëAí (the sound represented
by the first letter of the alphabet); •ÁS◊ I am; mãm— (I am) the copulative compound; ‚Ê◊ÊÁ‚∑§Sÿ
of the different varieties of compounds in Sa≈skæt grammar; øÔÔ and; •„U◊Ỗ ∞fl I alone (am);
•ˇÊÿ— ∑§Ê∂U— the endless Time or the Devourer to Time itself; œÊÃÊ the sustainer (of all); •„U◊˜Ô
I (am); ÁflEÃÊ◊Èπ— having oneís face on all sides.

Among the sounds represented by the various letters, I am ëAí (the sound
represented by the first letter of the alphabet); of the different kinds of compounds in

‚ªÊ¸áÊÊ◊ÊÁŒ⁄UãÃp ◊äÿ¢ øÒflÊ„U◊¡¸ÈŸÔÔÔÔÔÔ–
•äÿÊà◊ÁfllÊ ÁfllÊŸÊ¢ flÊŒ— ¬˝flŒÃÊ◊„U◊ỖÔÔH 32H

‚ªÊ¸áÊÊ◊Ỗ of creation; •ÊÁŒ— the beginning; •ãÃ—Ô the end; øÔÔ and; ◊äÿ◊Ỗ the middle; ø and;
∞fl as well; •„U◊˜ÔÔ I (am); •¡È¸Ÿ O Arjuna; •äÿÊà◊ÁfllÊ the knowledge of the soul or
metaphysics; ÁfllÊŸÊ◊Ỗ of knowledge; flÊŒ—Ô the reasoning (adopted for determining the truth);
¬˝flŒÃÊ◊˜Ô (and) in disputants; •„U◊ỖÔ I.

Arjuna, I am the beginning, the middle and the end of all creations. Of all
knowledge, I am the knowledge of the soul (metaphysics); among disputants, I am the
right type of reasoning.                                                                  (32)

knowledge and that is why the Lord declares
it to be His own self.

There are three forms of argumentation
known by the names of ëJalpaí, ëVitaƒŒåí
and ëVådaí. A disputation which is held with
a view to establishing oneís own viewpoint
and for the demolition of the adversaryís
standpoint irrespective of which is right and
which is wrong, is called ëJalpaí. That which
is resorted to only for the demolition of the
opponentís standpoint is known as ëVitaƒŒåí;
while reasoning with the pure motive of
arriving at the right conclusion is known by
the name of ëVådaí. While ëJalpaí and
ëVitaƒŒåí give rise to anger, hatred, violence,
pride and other evils, ëVådaí is helpful in
ascertaining the truth and attaining oneís
spiritual goal. So, while ëJalpaí and ëVitaƒŒåí
are worth giving up, ëVådaí is worth adopting
wherever necessary. It is because of this
merit possessed by ëVådaí that the Lord
declares it as one of His glories.

In verse 20 above, the Lord declared
Himself as the beginning, the middle and
also the end of all beings; and in the present
verse He says that He is the beginning, the
middle and the end of all creations. There is
no tautology here; for whereas the word
ëBhµutånåmí in verse 20 stands for sentient
beings alone, the word ëSargåƒåmí in the
present verse stands for the whole creation
consisting of sentient and insentient beings
and including all the worlds.

ëAdhyåtmavidyåí or Brahmavidyå is that
branch of knowledge which deals with the
Self, throws light on the Self and enables the
soul to realize Brahma easily. All other branches
of knowledge in the world, known as well as
unknown, are inferior to Brahmavidyå; for
they strengthen the bonds of ignorance rather
than break them. Through Brahmavidyå,
however, the knot of ignorance is untied for
ever and the truth relating to God realized.
Hence it is superior to all other branches of
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The sound represented by ëAí is the
first of all vowels and consonants and it runs
through the sounds represented by all other
letters. The ›ruti also says: ìAll speech is
represented by the sound ëAí.î* For these
reasons the sound ëAí is the best of all other
sounds. Hence the Lord declares it to be His
own self.

The copulative compound is the best of
all compounds, inasmuch as all its components
carry equal emphasis.† Hence the Lord
enumerates it as one of His glories.

The word ëKålaí occurring in verse 30
denotes Time as understood in terms of its
various divisions such as a Kalpa, Yuga,
year, half-year, month, day, hour, minute,
second and so on. It is an evolute of Prakæti
and ceases to exist in what is known as the
Mahåpralaya, or Final Dissolution. Therefore,

it is not ëunendingí. The ëTimeí referred to
in the present verse, however, is the same
as the supreme Brahma or God Himself,
who is constant, eternal and everlasting
and without beginning or end. Hence the
word has been qualified by the adjective
ëendlessí (Ak¶aya¨). Thus there is a world
of difference between the ëTimeí referred
to in verse 30 and the ëTimeí spoken of
in the present verse. One is a product of
Prakæti, while the other is wholly beyond
Prakæti.‡

Speaking of Himself as ìthe sustainer of
all, having His face on all sidesî, the Lord
brings out His identity with the Cosmic Form
of God. The intention is to show that the all-
formed and all-pervading God, the sustainer
and nourisher of all, is the same as ›r∂ Kæ¶ƒa,
and no other.

grammar, I am the copulative compound. I am verily the endless Time (the devourer
of Time, God); I am the sustainer of all, having My face on all sides.             (33)

* •∑§Ê⁄UÊ flÒ ‚flÊ¸ flÊ∑˜§Ô– (Aitareya Bråhmaƒa, Pµurvårdha, III.6)
† In Sa≈skæt grammar there are four varieties of compounds, viz., (1) Avyay∂bhåva, (2) Tatpuru¶a,

(3) Bahuvr∂hi, and (4) Dvandva. The other two compounds, Karmadhåraya and Dvigu, are covered by the
Tatpuru¶a. In the Avyay∂bhåva compound, emphasis lies on the first word of the compound. For example,
in the compound word ëAdhiharií, meaning ëin Harií, the indeclinable ëAdhií denotes the seventh case-
ending; and this is what is sought to be conveyed by this compound. In the Tatpuru¶a compound, however,
the emphasis lies on the second word. For example, of the two components of the compound word ëS∂tåpatií,
the emphasis lies on ëPatií (husband): for the whole expression signifies ›r∂ Råma, husband of S∂tå. In the
compound called ëBahuvr∂hií, the compounded whole signifies an object other than the meaning of the two
components. For example, the compound word ëP∂tåmbaraí refers to the person wearing a yellow garment.
Neither of the two components constituting this word, viz., ëP∂taí (yellow) and ëAmbaraí (garment) carry
emphasis individually; both of them taken together point to a third objects, viz., the Lord who wears a
yellow robe. In the form of compound known as Dvandva (the copulative compound), however, all the
components carry equal emphasis. For example, the compound word ëRåmalak¶maƒauí refers to Råma and
Lak¶maƒa both. Hence both the components forming this compound carry equal emphasis.

‡ There are three varieties of Kåla:ó
(1) ëKålaí in the sense of Time.
(2) ëKålaí in the form of Prakæti. The period immediately following the Mahåpralaya; of Final

Dissolution, during which Prakæti exists in a state of equillibrium, is Time in the form of Prakæti.
(3) The eternal and everlasting God Himself, the embodiment of Knowledge and Bliss.
Higher and subtler than ëKålaí in the gross form of Time is ëKålaí in the form of Prakæti, which is

incomprehensible to the intellect; whereas ëKålaí in the shape of God is even subtler and higher than, and
far superior to, Kåla in the form of Prakæti. Really speaking, God is wholly beyond time and space; but where
we speak of Prakæti and its evolute, the world of matter, God alone, who is all Knowledge and all Bliss,
and who is the source, substratum and inspirer of all, is the real ëKålaí. It is He who is referred to here as
the ëendless Timeí.
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It is God Himself who appears as Death
to destroy all. That is why He speaks of
Death as His very self in the present verse.
He has already stated in verse IX.19 that He
is Death and Immortality both.

Even as God appearing as Death destroys
all living beings, i.e., disunites them from their
body, so does He unite them with other bodies
and thus causes their birth. This is what is
meant when the Lord declares Himself to be
the origin of all that are to be born.

Prasµuti, daughter of Svåyambhuva Manu,
was married to Dak¶a Prajåpati and gave
birth to twentyfour daughters. K∂rti, Medhå,

Dhæti, Smæti, and K¶amå are included in
them. Of these, K∂rti, Medhå and Dhæti were
given in marriage to Dharma; Smæti was
married to A∆girå, and K¶amå to sage Pulaha.
›r∂ is a daughter of Bhægu, born of Dak¶aís
daughter ëKhyåtií; her hand was espoused
by Bhagavån Nåråyaƒa. And ëVåkí is an
offspring of Brahmå. All these seven are
deities presiding over the seven virtues indicated
by their names, viz., glory, prosperity, speech,
memory, intelligence, steadfastness and
forbearance, and are recognized as the best
among women. It is, therefore, that the Lord
speaks of them as His glories.

◊ÎàÿÈ— ‚fl¸„U⁄UpÊ„U◊Èjflp ÷ÁflcÿÃÊ◊˜ÔÔÔÔÔ Ô Ô–
∑§ËÌÃ— üÊËflȨ̂B§ ŸÊ⁄UËáÊÊ¢ S◊ÎÁÃ◊œ̧Ê œÎÁÃ— ˇÊ◊ÊÔÔÔH 34H

◊ÎàÿÈ— the Death; ‚fl¸„U⁄U—Ô that annihilates all; øÔÔ and; •„U◊Ỗ I am; ©Ujfl— (I am) the origin; øÔ
even so; ÷ÁflcÿÃÊ◊ỖÔ of all that shall be; ∑§ËÌÃ—ÔÔ glory; üÊË—Ô prosperity; flÊ∑˜§Ô speech; ø and; ŸÊ⁄UËáÊÊ◊Ỗ
of feminities; S◊ÎÁÃ— memory; ◊œÊÔ intelligence; œÎÁÃ— steadfastness; ˇÊ◊Ê forbearance.

I am the all-destroying Death that annihilates all, and the origin of all that shall
be born. Of feminities, I am K∂rti, ›r∂, Våk, Smæti, Medhå, Dhæti and K¶amå (the
goddesses presiding over glory, prosperity, speech, memory, intelligence, steadfastness
and forbearance, respectively).                                                           (34)

’Î„Uà‚Ê◊ ÃÕÊ ‚Ê◊AÊ¢ ªÊÿòÊË ¿UãŒ‚Ê◊„U◊ỖÔÔÔÔÔÔÔ–
◊Ê‚ÊŸÊ¢ ◊Êª¸≥ÊË·Ê¸˘„U◊ÎÃÍŸÊ¢ ∑È§‚È◊Ê∑§⁄U—ÔÔÔH 35H

’Î„Uà‚Ê◊ÔÔ the class of ›rutis known as Bæhatsåma; ÃÕÊÔ likewise; ‚Ê◊AÊ◊Ỗ among all the ›rutis
that can be sung; ªÊÿòÊË the metre known as Gåyatr∂; ¿UãŒ‚Ê◊Ỗ among the Vedic hymns; •„U◊Ỗ
I (am); ◊Ê‚ÊŸÊ◊ỖÔ among the twelve months (of the Hindu calendar); ◊Êª¸≥ÊË·¸—Ô the month known
as Mårga‹∂r¶a (corresponding approximately to November); •„U◊ỖÔ I (am); ´§ÃÍŸÊ◊˜ÔÔÔ among the
six seasons (successively appearing in India in course of a year); ∑È§‚È◊Ê∑§⁄U—Ô the spring season
(lit., the season of flowers).

Likewise, among the ›rutis that can be sung, I am the Bæhatsåma; while among
the Vedic hymns, I am the hymn known as Gåyatr∂. Again, among the twelve months
of the Hindu calendar, I am the month known as ëMårga‹∂r¶aí (corresponding
approximately to November-December); and among the six seasons (successively
appearing in India in the course of a year), I am the spring season.                (35)

the variety known as Bæhatsåma* is the most
prominent and therefore the best. Hence the

Among the different varieties (Rathantara
etc.) of hymns appearing in the Såmaveda,

* Bæhatsåma is a special variety of psalms finding place in the Såmaveda and devoted to the praises of God
under the name of Indra. These psalms are sung towards the end of the sacrifice known by the name of Atiråtra.
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Lord speaks of it as His very self.
The Gåyatr∂ is the most important of all

the hymns or metrical compositions comprised
in the Vedas. The glory of the Gåyatr∂ is
scattered through the entire body of sacred
literature consisting of the Vedas, Smæti-texts,
Itihåsas and Puråƒas.* It is due to this excellence
of the Gåyatr∂ that the Lord speaks of it as
His very self.

In the days of the Mahåbhårata, the
year used to begin with the month of Mårga‹∂r¶a
(Mahå., Anu., Ch. 106 and 109). Hence it is
the first of the twelve months. Besides, the
scriptures promise great rewards to those
who observe sacred vows and fasts† in this
month. The offering of the newly harvested

crop to the sacred fire has been recommended
in this very month. The Råmåyaƒa of Vålm∂ki
speaks of this month as the ornament of the
year. Thus the month of Mårga‹∂r¶a is superior
to all other months of the year in many
respects. Hence the Lord declares it to be His
very self.

The spring is the best of all seasons and
has been recognized as their queen. During
this season the whole plant kingdom wears a
sprightly appearance and is clothed in fresh
leaves and flowers even without water. The
weather in this season is neither too hot nor
too cold, and almost all creatures feel cheerful
and happy. That is why the Lord declares it
to be His own self.

* The following extracts from the scriptures will throw light on the glory of the Gåyatr∂:ó
ªÊÿòÊË ¿UãŒ‚Ê¢ ◊ÊÃÁÃ– (Nåråyaƒopani¶ad, 34)

ìGåyatr∂ is the mother of all the Vedas.î
‚fl¸flŒ‚Ê⁄U÷ÍÃÊ  ªÊÿòÿÊSÃÈ ‚◊ø¸ŸÊ – ’˝rÊÔÊŒÿÊ˘Á¬ ‚¢äÿÊÿÊ¢ ÃÊ¢ äÿÊÿÁãÃ ¡¬ÁãÃ øH

(Dev∂-Bhågavata XI.xvi.15)
ìWorship of the Gåyatr∂ constitutes the essence of all the Vedas. Even gods like Brahmå meditate on

and repeat the Gåyatr∂ every morning and evening.î
ªÊÿòÿÈ¬Ê‚ŸÊ  ÁŸàÿÊ ‚fl¸flŒÒ— ‚◊ËÁ⁄UÃÊ – ÿÿÊ ÁflŸÊ àflœ—¬ÊÃÊ ’˝ÊrÊÔáÊSÿÊÁSÃ ‚fl¸ÕÊH

(Ibid., XII.viii.89)
ìAll the Vedas declare worship of the Gåyatr∂ as an obligatory duty (for those invested with the sacred

thread). Neglect of this brings about the downfall of the Bråhmaƒa in every way.î
•÷ËCÔ¢U ∂UÊ∑§◊Ê¬AÊÁÃ ¬˝Ê¬AÈÿÊÃ˜Ô ∑§Ê◊◊ËÁå‚Ã◊˜Ô – ªÊÿòÊË flŒ¡ŸŸË ªÊÿòÊË ¬Ê¬ŸÊÁ≥ÊŸËH
ªÊÿòÿÊ— ¬⁄U◊¢ ŸÊÁSÃ ÁŒÁfl ø„U  ø ¬ÊflŸ◊˜ Ô– „USÃòÊÊáÊ¬˝ŒÊ ŒflË ¬ÃÃÊ¢ Ÿ⁄U∑§ÊáÊ¸flH

(›a∆khasmæti, XII.24-25)
ìA member of the twice-born classes performing the worship of the Gåyatr∂ attains the world of his

seeking and the enjoyments craved for him. Gåyatr∂ is the mother of all the Vedas and the destroyer of all
sins. There is nothing more purifying than the Gåyatr∂ either in heaven or on earth. Goddess Gåyatr∂ rescues
those who are going to fall in the ocean of hell by holding out her hand to them.î

ªÊÿòÿÊSÃÈ ¬⁄¢U ŸÊÁSÃ ≥ÊÊœŸ¢ ¬Ê¬∑§◊¸áÊÊ◊˜Ô – ◊„UÊ√ÿÊNUÁÃ‚¢ÿÈQ§Ê¢ ¬˝áÊflŸ ø ‚¢¡¬Ã˜ÔH
(Sa≈vartasmæti, 218)

ìNothing is more efficacious than the Gåyatr∂ in expiating oneís sins. One should repeat the sacred
Gåyatr∂-Mantra along with Praƒava (the syllable OM) and the three mystic words (Vyåhætis).î

ŸÊÁSÃ ªXÔUÊ‚◊¢ ÃËÕZ Ÿ  Œfl— ∑§≥ÊflÊÃ˜Ô ¬⁄U—– ªÊÿòÿÊSÃÈ ¬⁄¢U ¡åÿ¢ Ÿ ÷ÍÃ¢ Ÿ ÷ÁflcÿÁÃH
(Bæh., Yog∂-Yåj¤avalkya, X.10)

ìThere is no holy place equal in sanctity to the Ga∆gå, and no deity superior to Bhagavån Vi¶ƒu.
And there has neither been, nor will there be, any mystic formula greater than the Gåyatr∂.

† ≥ÊÈÄ‹ ◊Êª¸Á≥Ê⁄U ¬ˇÊ ÿÊÁ·jÃÈ¸⁄UŸÈôÊÿÊ – •Ê⁄U÷Ã fl˝ÃÁ◊Œ¢ ‚Êfl¸∑§ÊÁ◊∑§◊ÊÁŒÃ—§H
(›r∂mad Bhågavata VI.xix.12)

ìIn the bright fortnight of the Mårga‹∂r¶a, for the first time, a woman should undertake, with the
permission of her husband, this sacred vow of ëPu≈savanaí, which fulfils all desiresî.
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God is present in all living beings
and objects, good, bad or middling, existing
in this world. It is His presence and inspiration
that lend activity to the whole creation. There
is hardly any substance which is devoid of
the presence or power of God. Of all such
beings and objects exhibiting the Såttvika,
Råjasika and Tåmasika qualities, only that being
or object which is possessed of some
extraordinary virtue, exceptional glory and
special attraction exhibits the presence and
power of God in a special degree. It is from
this point of view that the Lord has briefly
mentioned in this connection even abstract ideas
and virtues like victory, resolution, glory,
righteousness and knowledge along with
sentient beings like gods, demons, men, beasts,
birds and serpents etc., and inanimate objects
like the thunderbolt, senses, mind and ocean.
It is for brevityís sake that the Lord has
mentioned only the main categories or groups.
The intention is to show that whatever being,
object, action or concept may be thought of,
He alone should be contemplated in that form.
It is from this point of view, and not with the
object of extolling gambling and encouraging
people to practise it, that of all deceitful practices
the Lord declares it to be His own self.

In this connection it should be
remembered that the Lord speaks of the most
ferocious and bloodthirsty lion and shark as
well as the all-consuming fire and all-devouring
Death as His very self. This does not mean
that anybody should take into his head to
play with a lion or a shark, jump into fire or
deliberately enter the jaws of death. The
objection that lies in adopting these courses
of action holds good in the case of gambling
as well.

Glory, victory, resolution and goodnessó
all these virtues and achievements are helpful
in God-realization; hence the Lord declares
them as His own self. This declaration is
further intended to show that the glory of the
glorious really belongs to Him. He who
prides himself on it as a manifestation of his
own power commits a blunder. Even so, all
such virtues and achievements as the victory
of the victorious, the resolution of the resolute
and the goodness of the good are also His.
Priding oneself on these also constitutes the
height of folly.* Besides the above idea the
statement also indicates that those who are
blessed with these virtues should be regarded
as noble inasmuch as the divine glory is
manifested in them in a special degree.

lÍÃ¢ ¿U∂UÿÃÊ◊ÁS◊ Ã¡SÃ¡ÁSflŸÊ◊„U◊˜ÔÔÔÔÔ Ô Ô Ô Ô–
¡ÿÊ̆ ÁS◊ √ÿfl‚ÊÿÊ̆ ÁS◊ ‚ûfl¢ ‚ûflflÃÊ◊„U◊ỖÔÔÔH 36H

lÍÃ◊˜Ô gambling; ¿U∂UÿÃÊ◊˜Ô among all deceitful practices; •ÁS◊ am; Ã¡— glory; Ã¡ÁSflŸÊ◊Ỗ of
the glorious; •„U◊Ỗ I; ¡ÿ—Ô the victory (of the victorious); •ÁS◊ am; √ÿfl‚Êÿ— the resolve (of the
resolute); •ÁS◊ am; ‚ûfl◊ỖÔ goodness; ‚ûflflÃÊ◊ỖÔ of the good; •„U◊Ỗ I.

I am gambling among deceitful practices, and the glory of the glorious. I am the
victory of the victorious, the resolve of the resolute, the goodness of the good.    (36)

* There is a story in the Kenopani¶ad which runs as under. Once upon a time the gods of heaven
scored a victory over the demons through the grace of God. The fame and glory of the gods filled all
quarters. Intoxicated by their triumph, the gods turned their face from God and said to each other: ìThe
victory is, indeed ours. We have vanquished the demons by dint of our own valour and shrewdness. It is
for this reason that the world worships us and sings songs commemorating our victory.î In order to do a
good turn to the gods by humbling their pride, the Supreme Being or Brahma sportively manifested such
a wonderful form, the very sight of which puzzled the mind of the gods. In order to discover the identity
of that wonderful Being in the form of a Yak¶a or demigod, the gods approached their leader, the god of
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flÎcáÊËŸÊ¢ flÊ‚ÈŒflÊ̆ ÁS◊ ¬Êá«UflÊŸÊ¢ œŸTÿ—ÔÔÔÔÔÔÔÔÔ–
◊ÈŸËŸÊ◊åÿ„¢U √ÿÊ‚— ∑§flËŸÊ◊È≥ÊŸÊ ∑§Áfl—H 37H

flÎcáÊËŸÊ◊ỖÔ among the members of the Væ¶ƒi clan of K¶atriyas; flÊ‚ÈŒfl— ›r∂ Kæ¶ƒa (son of
Vasudeva); •ÁS◊ am; ¬Êá«UflÊŸÊ◊Ỗ of the sons of PåƒŒu (viz. Yudhi¶¢hira and others); œŸTÿ—
Arjuna (lit., a conqueror of riches); ◊ÈŸËŸÊ◊Ỗ among the sages; •Á¬ too; •„U◊Ỗ I; √ÿÊ‚—Ô the great
sage Vedavyåsa; ∑§flËŸÊ◊Ỗ among the wise; ©U≥ÊŸÊ ∑§Áfl— the wise ›ukråcårya (the famous
preceptor of the demon kings).

I am Kæ¶ƒa among the Væ¶ƒis; Arjuna, among the sons of PåƒŒu; Vyåsa, among
the sages, and the sage ›ukråcårya among the wise.                                  (37)

fire, and said to him, ìO god of fire, you are the most glorious of all of us. Please go and ascertain who
this Yak¶a really is.î The god of fire gave his assent and assured them of the success of his mission. He
then approached the Yak¶a, but was so overpowered by his brilliance that he had no courage even to speak.
At last the divine Yak¶a accosted the god of fire and asked him who he was. The god of fire replied, ìMy
name is widely known. They call me both by the name of Agni and Jåtavedå.î ìThis is all right;î rejoined
the Supreme Being, ìbut O god of fire, tell Me what prowess you possess and what you are capable ofî.
ìO Yak¶a !î the god of fire retorted, ìI can reduce to ashes whatever exists on earth or in the intermediate
region, animate or inanimate.î

Throwing a dry blade of grass before the god of fire, the Supreme Being asked him to burn it. The
god of fire exerted all his strength, and tried every means to burn it, but failed to do so. Hanging down
his head in shame and without saying a word more to the Yak¶a, he returned to the gods with a sense of
frustration writ large on his face and reported that he had failed to discover the identity of the Yak¶a.

Now it was the turn of the wind-god to approach the Yak¶a; but he too had the same experience as
the god of fire and could not utter a single word. On the Yak¶a enquiring who he was, the wind-god replied,
ìI am wind personified; my name and virtues are widely known. I constantly blow and carry smell from
one place to another. As I move in the intermediate region I am also called by the name of Måtari‹våî.
The Supreme Being asked him what he was capable of. The wind-god replied that he could blow away all
that existed on earth or in the intermediate region. Throwing the same dry blade of grass before him, the
Supreme Being asked him to blow it away. Exerting all his strength, the wind-god failed even to move the
blade of grass. Feeling much ashamed at this, he returned forthwith to the gods and reported that he had
failed to make out who the Yak¶a was.

Indra, the Lord of paradise, was the next to approach the Yak¶a. Finding him full of pride and egotism,
Brahma in the form of the Yak¶a disappeared from the scene. In order to crush Indraís pride, He did not
even condescend to speak to him. Though much abashed at this initial rebuff, Indra did not lose heart and
started meditation on God. Presently he noticed in the sky goddess Umå, daughter of Himavån (the deity
presiding over the Himålayas) standing before him in all her splendour and adorned with the best of
ornaments of all kinds. Indra was delighted to see goddess Pårvat∂ and thought that since she constantly
lived with Bhagavån ›iva, the embodiment of Knowledge, she must be aware who the Yak¶a was. Therefore,
approaching her with great humility, he asked her to disclose the identity of the Yak¶a who having revealed
himself before him, had forthwith disappeared. Umå replied, ìthe Yak¶a was no other than Brahma. It was
Brahma who vanquished the demons. You were merely His instruments. Your glory increased because of
this victory of Brahma. It was His victory that had enhanced your glory and made you objects of worship.
It is your vanity that make you feel triumphant and glorified. Give up this false pride and know that
whatever happens is attributable to Him.î

This revelation made by Umå opened the eyes of Indra and humbled his pride. Awakened to a sense
of the power of Brahma, Indra returned to his abode in heaven and imparted the knowledge of Brahma to
the gods of fire and wind as well. Thus these two gods also came to know Brahma. It was this knwledge
of Brahma which gave these three precedence over all other gods. Of these three, again, Indra occupies the
highest place, because he was the first to know Brahma.
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By calling Våsudeva His own self, the
Lord establishes identity between a
manifestation of God and God himself. The
intention is to show that it is the integral
Brahma or the Supreme Person, the unborn,
immortal and almighty Overlord of all created
beings, who manifested Himself as ›r∂ Kæ¶ƒa,
son of Vasudeva (IV.6). Therefore, he who
regards the Lord as an ordinary human being
commits an egregious blunder.

Even though Yudhi¶¢hira was the eldest
of the PåƒŒavas, a highly virtuous soul and a
great devotee of God, yet it is Arjuna who is
recognized as the greatest of the PåƒŒavas.
The reason for this is that when the Lord
appeared as the sage Nåråyaƒa, Arjuna was
present with Him in the form of Nara. Over
and above this, he was the dearest friend
and a great lover of the Lord. That is why

the Lord declares him to be His very self.*
A ëMunií is one who meditates on God

and makes a deep study of the Vedas
and other scriptures. Bhagavån Vedavyåsa
divided the Vedas after thoroughly examining
them, and is the author of the Mahåbhårata,
the various Puråƒas and many other
scriptures. He is a part manifestation of God,
and a repository of all noble virtues. Being
thus the foremost of all sages, Vyåsa has
been declared by the lord as the same as
Himself.

The word ëKavi¨í stands for a learned
and wise man. The great ›ukråcårya is the
lord of the Bhårgavas (sons of Bhægu), an
adept in all branches of learning, and in the
science of reviving the dead, and the foremost
of the wise. Hence he has been declared to
be the very self of the Lord.†

* The Lord Himself says in the Mahåbhårata:ó
Ÿ⁄USàfl◊Á‚ ŒÈh¸·¸ „UÁ⁄UŸÊ¸⁄UÊÿáÊÊ sÔ„U◊˜Ô – ∑§Ê∂U ∂UÊ∑§Á◊◊¢ ¬˝Ê#ÊÒ Ÿ⁄UŸÊ⁄UÊÿáÊÊflÎ·ËH
•Ÿãÿ— ¬ÊÕ¸ ◊ûÊSàfl¢ àflûÊpÊ„¢U ÃÕÒfl ø – ŸÊflÿÊ⁄UãÃ⁄¢U ≥ÊÄÿ¢ flÁŒÃÈ¢ ÷⁄UÃ·¸÷H

(Mahå., Vana., XII.46-47)
ìO unconquerable Arjuna ! you are the divine Nara and I am God Nåråyaƒa Himself. At one time both

of us came down to earth in the form of the sages Nara and Nåråyaƒa. Therefore, O Arjuna, you are none
other than Myself, and I am no other than you. O best of the Bharatas ! no one can discriminate between
you and Me.î

† Among the seven sons, Cyavana and others, of the great sage Bhægu, ›ukra is the principal figure.
Through the worship of God ›a∆kara, he obtained knowledge of the science of reviving the dead and a
body free from death and old age and as strong as adamant. It was through the grace of God ›a∆kara, again,
that he acquired proficiency in the science of Yoga and attained the position of a teacher of Yoga. He is
the family priest of the demons. His other names are Kåvya, Kavi and U‹anå. He married the mind-born
daughter of the manes, known by the name of Go. ®aƒŒa and Amarka, the celebrated teachers of Prahlåda,
were the sons of ›ukra. A master of many secret and rare Mantras, proficient in many sciences and
exceptionally wise, ›ukra is a great adept in politics. His monumental work on political science, known
by the name of ë›ukran∂tií is widely known. It was from him that Kaca, the son of Bæhaspati, learnt the
science of revival of the dead. Many wonderful and instructive stories connected with ›ukra appear in the
Mahåbhårata, as well as in the Bhågavata, Våyu, Brahma, Matsya and Skanda Puråƒas and other works.

Œá«UÊ Œ◊ÿÃÊ◊ÁS◊ ŸËÁÃ⁄UÁS◊ Á¡ªË·ÃÊ◊ỖÔÔÔÔÔÔÔÔÔ–

◊ÊÒŸ¢ øÒflÊÁS◊ ªÈsÔÊŸÊ¢ ôÊÊŸ¢ ôÊÊŸflÃÊ◊„U◊ỖÔÔÔÔH 38H
Œá«U— the ruling power; Œ◊UÿÃÊ◊˜Ô in rulers; •ÁS◊ (I) am; ŸËÁÃ— righteousness; •ÁS◊ (I) am;

Á¡ªË·ÃÊ◊Ỗ in those who seek to conquer; ◊ÊÒŸ◊Ỗ reticence; ø and; ∞fl too (am I); •ÁS◊ (I) am;
ªÈsÔÊŸÊ◊˜ÔÔ (the custodian) of secrets; ôÊÊŸ◊˜ÔÔÔ the wisdom; ôÊÊŸflÃÊ◊˜Ô of the wise; •„U◊Ỗ I.
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Deterring the unrighteous and unruly
element from sinful conduct, the fear of
punishment urges them to right action. It is
through self-restraint that the mind and
senses of man are controlled and help him in
God-realization. It is through fear of punishment
that all living beings perform their respective
functions. Hence the authority possessed by
gods, kings and rulers who rule according to
law has been declared by the Lord to be the
same as Himself.

The word ëN∂tií, in this verse, stands
for righteousness. It is righteousness alone
which brings one true victory. A Government
which abandons righteousness, and follows
the path of unrighteousness, is doomed.
Therefore, righteousness, is the best means

I am the subduing power in rulers; I am righteousness in those who seek to
conquer. Of things to be kept secret, I am the custodian in the form of reticence; and
I am the wisdom of the wise.                                                              (38)

for the attainment of victory. Hence the Lord
declares righteousness to be the same as
Himself.

Secrets can be maintained only through
reticence. Without restraint over speech, it is
exceptionally difficult to preserve a
secret. Reticence being thus the best custodian
of secrets, the Lord speaks of it as His own
self.

The word ëJ¤ånavatåmí stands for those
truly wise men who have realized the supreme
Brahma or God. Their knowledge alone is
the best of all knowledge. Hence the Lord
declares such knowledge to be His own self.
In verse 17 of Chapter XIII too the Lord
likewise declares Himself to be the same as
Knowledge.

ÿìÊÊÁ¬ ‚fl¸÷ÍÃÊŸÊ¢ ’Ë¡¢ ÃŒ„U◊¡¸ÈŸÔÔÔÔÔÔ Ô Ô Ô Ô–

Ÿ ÃŒÁSÃ ÁflŸÊ ÿàSÿÊã◊ÿÊ ÷ÍÃ¢ ø⁄UÊø⁄U◊ỖÔÔÔÔÔH 39H
ÿÃ˜Ô which; øÔ and; •Á¬ too; ‚fl¸÷ÍÃÊŸÊ◊Ỗ of all beings; ’Ë¡◊ỖÔ (is) the seed; ÃÃỖ that; •„U◊˜Ô I

(am); •¡È¸Ÿ O Arjuna; Ÿ not; ÃÃ˜Ô such; •ÁSÃÔ there is; ÁflŸÊ without; ÿÃ˜Ô which; SÿÊÃ˜Ô may exist;
◊ÿÊ Me; ÷ÍÃ◊˜ÔÔÔ ø⁄UÊø⁄U◊˜Ô any being, moving or inert.

Arjuna, I am even That which is the seed of all life. For there is no creature,
moving or unmoving, which exists without Me.                                      (39)

with all. That is to say, all creatures, animate
or inanimate, are pervaded by Him, and
there is no creature whatsoever which is
devoid of His presence. Therefore, regarding
all beings as identical with God, and
knowing them as pervaded by Him, one
should think of God alone in the form
of whatever presents itself before his mind.
This concludes the reply to Arjunaís
question contained in X.17, viz., in what
particular forms He should be meditated upon
by him.

God alone is the ultimate support and
substratum of the whole of this animate and
inanimate creation; it is from Him that everything
originates. Hence He alone is the seed or
ultimate cause of all. It is for this reason that
in VII.10 He has been declared as the ìeternal
seedî of all beings, and in IX.18 as the
ìimperishable seedî. Hence, in the present
verse, He proclaims His identity with the
seed of all beings.

By the latter half of this verse the Lord
reveals His omnipresence and His identity

In verse 19 the Lord stated that there was no end to His divine glories, and therefore
undertook to enumerate only His conspicuous glories. Accordingly, from verse 20 to 39, He
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By the first half of this verse the Lord
indicates that even His divine glories are
unlimited, much more His ordinary glories.
Even as the particles of water and earth
cannot be counted, so it is impossible to
count His glories. They are so numerous that
they can neither be known nor described by
anyone. His glories are endless in the countless

universes, and none can ever expect to find
their limit.

By the second half of the verse the Lord
intends to convey that the extent of His
divine glories described in this chapter represents
only a small fraction of them and that their
full description is very difficult. Hence He
concludes the discussion of those glories.

described those glories. Now He winds up the topic revealing once more the infinite variety
of His divine glories.

ŸÊãÃÊ˘ÁSÃ ◊◊ ÁŒ√ÿÊŸÊ¢ Áfl÷ÍÃËŸÊ¢ ¬⁄UãÃ¬ÔÔÔÔÔÔÔÔÔ–

∞· ÃÍg≥ÊÃ— ¬˝ÊQ§Ê Áfl÷ÍÃÌflSÃ⁄UÊ ◊ÿÊÔÔÔÔÔÔH 40H
Ÿ •ãÃ— •ÁSÃ there is no limit; ◊◊ My; ÁŒ√ÿÊŸÊ◊Ỗ Áfl÷ÍÃËŸÊ◊Ỗ to divine manifestations; ¬⁄UãÃ¬Ô

O vanquisher of foes, Arjuna; ∞·— this; ÃÈ however; ©Ug≥ÊÃ— in brief; ¬˝ÊQ§— has been described;
Áfl÷ÍÃ—Ô of (My) glory; ÁflSÃ⁄U— extent; ◊ÿÊ by Me.

Arjuna, there is no limit to My divine manifestations. This is only a brief
description by Me of the extent of My glory.                                          (40)

In verse 18 Arjuna requested the Lord to describe His glories and His power of Yoga.
Having described them accordingly, He now briefly describes His power of Yoga.

ÿlÁm÷ÍÁÃ◊à‚ûfl¢ üÊË◊ŒÍÌ¡Ã◊fl flÊÔÔÔÔÔÔ Ô Ô Ô–

ÃûÊŒflÊflªë¿U àfl¢ ◊◊ Ã¡Ê¥˘≥Ê‚ê÷fl◊ỖÔÔÔÔÔÔH 41H
ÿÃ˜Ô ÿÃ˜Ô whatever; Áfl÷ÍÁÃ◊ÃỖ glorious; ‚ûfl◊Ỗ being; üÊË◊ÃỖ brilliant; ™§Ì¡Ã◊˜Ô powerful; ∞fl

indeed; flÊ and; ÃÃ˜Ô ÃÃ˜Ô ∞fl that very; •flªë¿U know; àfl◊Ỗ you; ◊◊ Ã¡Ê¥˘≥Ê‚ê÷fl◊Ỗ a part
manifestation of My effulgence.

Every such being as is glorious, brilliant and powerful, know that to be a part
manifestation of My glory.                                                               (41)

The electric current gives us light, turns
our fans, draws water for us and works our
radio machine and performs many other
functions at various places. It is, however, a
settled fact that wherever any such activity
takes place, it is all due to the electrical
power; in fact, it is a manifestation of a
fraction of the electric current. Even so,
whatever speciality we observe in a particular
living being or object should be regarded as
a part manifestation of the divine glory.

The word ëSattvamí, qualified by
the adjectives ëVibhµutimatí, ë›r∂matí and
ëªUrjitamí covers all living beings or inanimate
objects that are possessed of virtues like
glory, elegance and comeliness etc., and
endowed with strength, energy, valour or
any other power. And regarding every living
being or object endowed with all or even one
of those qualities as a fraction of the divine
glory is what is meant by knowing it as a
part manifestation of the divine effulgence.



* Chapter X * 519

The indeclinable ëAthavåí introduces an
alternative suggestion or something different
from what has been stated above. It is intended
to convey that the Lord is now going to say
something different from, and more remarkable
than, what has already been confided to him,
viz., a description of His outstanding glories
as contained in verses 20 to 39 and of the
various media of His manifestation enumerated
in verse 41.

Although at the request of Arjuna the
Lord described His conspicuous glories in
the foregoing verses, it is not all that he
should know. The most important thing is
that which He is now going to reveal, and

which Arjuna is now called upon to grasp
thoroughly. Everything else will then be
automatically clear to him, and nothing more
will remain still to be known by him.

The word ëJagatí, qualified by the
adjectives ëIdamí and ëKætsnamí, stands for
the entire universe consisting of the different
worlds and all animate and inanimate beings
inhabiting them with their mind, senses
and body, objects and places of enjoyment
etc. That the Lord holds countless such
universes in a fragment of His being
through His own Yogic power is what is
sought to be conveyed by the latter half of
this verse.

Having thus referred to the manifestation of a fraction of His glory or Yogic power in
all principal objects and beings, the Lord now reveals that He holds the entire universe by
a mere fraction of His Yogic power.

•ÕflÊ ’„ÈUŸÒÃŸ Á∑¢§ ôÊÊÃŸ ÃflÊ¡È¸Ÿ–

ÁflCÔUèÿÊ„UÁ◊Œ¢ ∑Î§àF◊∑§Ê¢≥ÊŸ ÁSÕÃÊ ¡ªÃỖÔÔÔÔÔÔÔH 42H
•ÕflÊ or; ’„ÈUŸÊ in detail; ∞ÃŸ all this; Á∑§◊ỖÔ what; ôÊÊÃŸ by knowing;  Ãfl will you gain;

•¡È¸Ÿ O Arjuna; ÁflCÔUèÿÔ holding; •„U◊Ỗ I; ßŒ◊˜Ô this; ∑Î§àF◊ỖÔ entire; ∞∑§Ê¢≥ÊŸÔ by a fraction (of My
Yogic power); ÁSÕÃ—U stand; ¡ªÃ˜Ô universe.

Or, what will you gain by knowing all this in detail, Arjuna? Suffice it to say that
I hold this entire universe by a fraction of My Yogic power.                      (42)

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ Áfl÷ÍÁÃÔÿÊªÊ

ŸÊ◊ Œ≥Ê◊Ê˘äÿÊÿ—H 10H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the tenth chapter entitled
ìThe Yoga of Divine Gloriesî.

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter XI

At the request of Arjuna, the Lord reveals to him His Cosmic Body in this chapter.
A major part of the chapter is solely devoted to a description of the Cosmic
Body and praises offered by Arjuna to the Lord manifested in that
form; hence it has been given the title of ìThe Yoga of the Vision of the

Cosmic Body.î
Verses 1 to 4 of this chapter contain tributes of praise to the Lord and His teaching, and

Arjunaís prayer for a vision of His Cosmic Body, From the fifth to the eighth He calls upon
Arjuna to behold in His body the whole universe consisting of gods, men,
beasts, birds and all other animate and inanimate beings with many wonderful
sights never seen before, and finally offers to vouchsafe the divine eye to him.

Reporting the revelation by the Lord of His Cosmic Body to Arjuna in the ninth, Sa¤jaya
describes from the tenth to the thirteenth the form as seen by Arjuna. The fourteenth
describes how Arjuna bowed to the Lord with reverence, full of wonder and joy at the sight
of that form. From the fifteenth to the thirtyfirst, Arjuna offers praises to the Cosmic Body
and describes what he beheld in that form, and finally requests the Lord to reveal His identity
to him. From the thirty-second to the thirtyfourth the Lord declares Himself as Kåla, the
destroyer of the worlds, and Bh∂¶ma, Droƒa and all other brave warriors as already killed
by Him, and finally encourages and enjoins Arjuna to fight. Thereafter, verses 35 to 46
describe how Arjuna, wonderstruck and terrified at the words of the Lord, offers his praises
and obeisance to Him and begging His forgiveness prays Him to reveal His four-armed
divine form. Revealing the glory and rarity of His Cosmic Body in the fortyseventh and
fortyeighth, the Lord consoles Arjuna in the fortyninth and directs him to behold the four-
armed divine form. In the fiftieth, Sa¤jaya describes how the Lord first revealed the four-
armed form, and then resumed the human semblance. In the fiftyfirst, Arjuna tells the Lord
how he was composed and returned to his normal state at the sight of the Lordís delightful
human form. Thereafter, pointing out in the fiftysecond and fiftythird the rarity of the vision
of His four-armed Divine Form, the Lord declares in the fifty-fourth that the same can be
easily seen, known and entered into through single-minded devotion. The chapter is
concluded after revealing in the fiftyfifth the true nature and reward of exclusive devotion.

Having briefly described His glory and power of Yoga and the value of knowing them
in the first seven verses of Chapter X, the Lord devoted verses 8 to 11 of that
chapter to a discussion of Bhaktiyoga (the path of Devotion) and its fruit.
Thereupon, from the twelfth to the eighteenth, Arjuna extolled the Lord and

requested Him to describe in detail His divine glories and power of Yoga. Then, having
described His glories up to the fortieth, the Lord finally revealed the glory of His power of
Yoga and concluded the chapter by declaring that the entire universe is held in a mere

Link of the
Discourse
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fraction of His Being. This last statement aroused in Arjunaís mind the desire to obtain a
direct vision of that infinite being of the Lord (a fraction of which holds the entire universe).
Therefore, extolling the Lord and His teaching in the first four verses of this chapter, Arjuna
requests Him to vouchsafe a direct vision of the Cosmic Body.

•¡È¸Ÿ ©UflÊø

◊ŒŸÈª˝„UÊÿ ¬⁄U◊¢ ªÈsÔ◊äÿÊà◊‚ÁÜôÊÃ◊˜Ô–
ÿûflÿÊQ¢§ fløSÃŸ ◊Ê„UÊ˘ÿ¢ ÁflªÃÊ ◊◊H 1H

◊ŒŸÈª˝„UÊÿ out of kindness to me; ¬⁄U◊◊˜Ô ªÈsÔ◊˜Ô most profound; •äÿÊà◊‚ÁÜôÊÃ◊Ỗ of spiritual
wisdom; ÿÃ˜Ô which; àflÿÊÔ by You; ©UQ§◊˜Ô has been spoken; flø—Ô word; ÃŸÔ thanks to that; ◊Ê„U—ÔÔ
ignorance; •ÿ◊˜Ô this; ÁflªÃ— has entirely disappeared; ◊◊Ỗ my.

Arjuna said: Thanks to the most profound words of spiritual wisdom that You
have spoken out of kindness to me; this delusion of mine has entirely disappeared. (1)

through the grace of God Himself he comes
to recognize the divine grace, and when
he perceives as if with his own eyes that
whatever is happening is happening through
the grace of God, he is filled with gratitude
and exclaims from the bottom of his heart,
ìO Lord, I am worth nothing at all, and am
wholly unqualified. All this is an exhibition
of Your grace alone.î With a heart full of
gratitude, Arjuna likewise says in this verse,
ìLord, I am hardly qualified to hear all that
You have  said about Your own power and
glory. It is out of sheer kindness that You
have revealed this closely guarded
secret of Yours to me.î That is the implication
of the word ëMadanugrahåyaí, used in this
verse.

The word ëVaca¨í qualified by the
adjectives ëParama≈í, ëGuhya≈í and
ëAdhyåtmasa≈j¤itamí, covers the supreme
words of wisdom referred to in X.1 and
acutally contained in verses 2 to 11, the
subsequent description of His glories and
power of Yoga given in verses 20 to 42 in
response to Arjunaís further query, and lastly
the exposition of the truth and inner meaning
of His virtues, glory, power and identity
embodied in Chapters VII to IX under the

Arjunaís heart was filled with joy, love
and gratitude when he heard the divine glory
of the Lord, who is an ocean of love, revealed
by Him in the beginning of Chapter X with
the remark that he was confiding all that to
him out of solicitude for him, knowing his
intense love for Him. Arjuna thought how
kind it was of the Lord, who is the supreme
Ruler of all the worlds, to acknowledge an
insignificant creature like him as his endearing
lover and go on openly revealing to him the
closely guarded secrets of His own glory. He
now remembered the words of the sages, and
singing His praises with utmost faith, he
renewed his loving prayer to the Lord for a
detailed description of His power of Yoga
and glories. The Lord responded to his prayer
and gave him a brief description of His
glories and Yoga. Arjunaís heart now bore
the stamp of divine grace on it. He was
beside himself with joy at this unusual
exhibition of divine grace on him.

The supreme benefit or divine grace is
practically denied to the Sådhaka so long as
he remains conscious of his own effort, spiritual
practice or capacity. He cannot easily climb
to the higher rungs of spiritual ladder without
the help of the divine grace. When, however,
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name of ëJ¤ånaí and ëVij¤ånaí that is,
Knowledge of both Nirguƒa Brahma and
qualified Divinity. In the course of these
teachings, the Lord has fully revealed His
identity. This is what is sought to be conveyed
by the use of the adjectives ëParamamí
ëGuhyamí and ëAdhyåtma-sa≈j¤itamí with
the noun ëVaca¨í in the present verse.

The Lord has Himself characterized as
most secret all those teachings in which He
has dealt with His own reality, virtues and
glory and exhorted Arjuna to take refuge in
Him, and in which he has plainly told Arjuna
that his friend ›r∂ Kæ¶ƒa standing before him

was no other than the Almighty God Himself,
the creator and destroyer of the whole universe,
who represents both the Nirguƒa and Saguƒa
aspects and is both embodied and disembodied,
who lies entirely beyond Måyå, and is the
substratum and support of all.

Arjunaís delusion or ignorance consisted
in his lack of full knowledge of the virtues,
glory, power and being of God. Through the
above teachings of the Lord he has now
partially realized these virtues, glory, power,
mystery and reality of God and come to
know that ›r∂ Kæ¶ƒa is God Himself. This is
what is meant by his disillusionment.

÷flÊåÿÿÊÒ Á„U ÷ÍÃÊŸÊ¢ üÊÈÃÊÒ ÁflSÃ⁄U≥ÊÊ ◊ÿÊÔ–
àflûÊ— ∑§◊∂U¬òÊÊˇÊ ◊Ê„UÊàêÿ◊Á¬ øÊ√ÿÿ◊ỖH 2H

÷flÊåÿÿÊÒ (an account of) the evolution and dissolution; Á„U because; ÷ÍÃÊŸÊ◊Ỗ of beings; üÊÈÃÊÒ
have been heard; ÁflSÃ⁄U≥Ê— in detail; ◊ÿÊ by me; àflûÊ— from You;  ∑§◊∂U¬òÊÊˇÊ O lotus-eyed Lord;
◊„UÊàêÿ◊˜ÔÔÔ glory; •Á¬ also; ø and; •√ÿÿ◊Ỗ (Your) immortal.

For, Kæ¶ƒa, I have heard from You in detail an account of the evolution and
dissolution of beings, and also Your immortal glory.                                   (2)

is altogether unconcerned; though all-pervasive,
He remains wholly untouched by the virtues
and vices of things; though dispensing the
fruits of good and evil deeds in the shape of
joys and sorrows, He is free from the faults
of cruelty and discrimination; and manifested
in the forms of Prakæti (Matter), Kåla (Time)
and all regional gods, He is the almighty
Ruler of all. This is the immortal glory of the
Lord referred to in the latter half of the verse.

It is from God that all animate and
inanimate beings emanate; it is by Him that
they are maintained and into Him that they
all enter. Arjuna has repeatedly heard this in
detail from the lips of the Lord in Chapters
VII to X. This is what he means by the first
half of this verse.

Though creating, maintaining and
destroying the whole universe, God is in
reality a non-doer; though controlling all, He

∞fl◊ÃlÕÊàÕ àfl◊Êà◊ÊŸ¢ ¬⁄U◊E⁄UÔ–
º˝c≈ÈÁ◊ë¿UÊÁ◊ Ã M§¬◊ÒE⁄¢U ¬ÈL§·ÊûÊ◊ÔH 3H

∞fl◊Ỗ so; ∞ÃÃ˜Ô this (is); ÿÕÊ what; •ÊàÕ declare to be; àfl◊Ỗ you; •Êà◊ÊŸ◊Ỗ Yourself; ¬⁄U◊E⁄U
O Supreme Lord; º˝c≈È◊˜Ô to perceive (with my own eyes); ßë¿UÊÁ◊ I long; Ã Your; M§¬◊˜Ô form;
∞E⁄U◊˜Ô divine (i.e., possessed of wisdom, glory, energy, strength, valour and effulgence);
¬ÈL§·ÊûÊ◊ O Supreme Person.

Lord, You are precisely what You declare Yourself to be. But I long to see Your
divine form possessed of wisdom, glory, energy, strength, valour and effulgence, O
Puru¶ottama, the Supreme Being !                                                                             (3)
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By addressing the Lord as ëParame‹vara.
Arjuna seeks to convey that ›r∂ Kæ¶ƒa was
the supreme Lord of the entire creation, and
thus capable of doing everything. He could,
therefore, easily reveal to Arjuna the divine
form which he longed to see. Again, by
addressing Him as ëPuru¶ottamaí he shows
that ›r∂ Kæ¶ƒa was the Supreme Person,
beyond both the perishable and the
imperishable. Arjuna, accordingly hoped that
He would condescend to fulfil his desire for
a vision of the divine form.

Whatever has been spoken by the Lord
about Himself in the course of the description
of His virtues, glory, reality and divine powers
is wholly true; Arjuna had not the least doubt
about it. This is what he means by the first
half of this verse.

The word ëRµupamí, qualified by the
adjective ëAi‹varam,í stands for that divine
form of the Lord which exhibits, in a
pronounced form, all divine virtues and powers
such as unbounded and undying knowledge,
energy, strength, valour and effulgence etc.,
and a fraction of which holds the entire
universe. Arjunaís longing to see that form
showed that he had never seen it before.
Hearing of it from the Lord (X.42) he had
developed an irresistible yearning to see that

form, and he now felt and believed that the
object of his existence would be easily
acomplished by a vision of that form.

It may be contended here that Arjunaís
longing to see that form betrays lack of
faith on his part in the words of ›r∂ Kæ¶ƒa;
for if he had implicit faith in His words
and entertained not the least doubt about it,
why should he need an ocular proof ?
We shall, however, presently see that the
objection is wholly untenable. Suppose a
man who always spoke the truth and
possessed a philosopherís stone or any other
wonderful object, confided the secret to a
friend, and the latter was fully convinced of
the presence of that wonderful object with
the former. If, however, this report excites
his curiosity and stimulates in him the desire
to see it with his own eyes simply because he
had not seen it before, the desire itself or his
giving vent to the same does not necessarily
imply lack of faith in the words of that
truthful man. Even so, since Arjuna had
never seen that wonderful form before, the
desire on his part to see it and his giving
expression to that desire cannot be interpreted
as having proceeded from lack of faith. On
the other hand, the desire to see it presupposes
his faith.

◊ãÿ‚ ÿÁŒ Ãë¿UÄÿ¢ ◊ÿÊ º˝c≈ÈÁ◊ÁÃ ¬˝÷ÊÔ–
ÿÊªE⁄U ÃÃÊ ◊ àø¢ Œ≥Ê¸ÿÊà◊ÊŸ◊√ÿÿ◊˜ÔH 4H

◊ãÿ‚ think; ÿÁŒ if; ÃÃ˜Ô that (form); ≥ÊÄÿ◊Ỗ ◊ÿÊ º˝c≈È◊Ỗ is capable of being seen by me; ßÁÃÔ
so; ¬˝÷Ê O Lord; ÿÊªE⁄UÔ O Lord of Yoga; ÃÃ— then; ◊Ô to me; àfl◊Ỗ You; Œ≥Ê¸ÿ reveal; •Êà◊ÊŸ◊Ỗ
•√ÿÿ◊Ỗ that imperishable form.

Kæ¶ƒa, if You think that it can be seen by me, then, O Lord of Yoga, reveal to
me Your imperishable form.                                                             (4)

that divine form, the Lord could easily render
him fit for the same by His own grace and
power. And by addressing ›r∂ Kæ¶ƒa as
ëYoge‹varaí Arjuna seeks to convey that
being the Master of all Yogas He could, if
He liked, easily enable Arjuna to see His

The use of the vocative ëPrabhoí with
reference to ›r∂ Kæ¶ƒa indicates that being
the creator, preserver and destroyer of the
whole creation, and the inner controller of
all, He is all-powerful. Therefore, even if
Arjuna was not duly qualified for a vision of
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divine form. Indeed, when even an ordinary
Yog∂ is capable of revealing his glory in
ways more than one, it should be much
easier for ›r∂ Kæ¶ƒa to do so.

As stated above, Arjuna believed that
the glory of ›r∂ Kæ¶ƒa was exactly as it had
been depicted by Himself, and he entertained
not the least doubt about it. He was also
convinced that even if the Lord failed to
reveal that form before him, such failure on
His part would neither prove that the Lord of
all Masters of Yogas was incapable of doing
it, nor would it detract in the least from his

faith in His words. This much was, however,
certain that his yearning for a vision of that
divine form was irresistible. And as the knower
of all hearts, it was open to the Lord to
examine and ascertain whether that desire
was genuine and intense. If it was found
true, it established his eligibility for that vision.
For, being a veritable wish yielding tree to
His devotees, the longing of the devoteeís
heart was all that He cared for, and no other
qualifications. Arjuna, therefore, prayed that
if the Lord deemed fit he should reveal that
form to him.

Thus requested by Arjuna, His supremely loving and faithful devotee, the Lord
proceeds to describe His Cosmic Body in the next three verses, and enjoins Arjuna to behold
the same.

üÊË÷ªflÊŸÈUflÊø

¬≥ÿ ◊ ¬ÊÕ¸ M§¬ÊÁáÊ ≥ÊÃ≥ÊÊ˘Õ ‚„Ud≥Ê—Ô–
ŸÊŸÊÁflœÊÁŸ ÁŒ√ÿÊÁŸ ŸÊŸÊfláÊÊ¸∑Î§ÃËÁŸ øH 5H

¬≥ÿ behold; ◊ My; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; M§¬ÊÁáÊÔ forms; ≥ÊÃ≥Ê— in hundreds;
•Õ presently; ‚„Ud≥Ê—Ô and thousands; ŸÊŸÊÁflœÊÁŸ multifarious; ÁŒ√ÿÊÁŸ divine; ŸÊŸÊfláÊÊ¸∑Î§ÃËÁŸÔ of
various colours and shapes; ø and.

›r∂ Bhagavån said: Arjuna, behold presently My manifold, multifarious, divine
forms of various colours and shapes in their hundreds and thousands.                             (5)

species, such as gods, human beings and
other lower forms of beings, both animate
and inanimate.

The use of the word ëDivyånií in this
verse indicates that the multitudinous forms
seen in the Cosmic Body were all marvellous
and transcendent in character, having been
brought forth by His wornderful power of
Yoga.

The words ë›ata‹a¨í and ëSahasra‹a¨í
here are indicative of an infinite number. The
Lord thus calls upon Arjuna to witness
innumerable forms huddled together in His
Cosmic Body.

The word ëNånåvidhånií indicates that
the forms comprised in the Cosmic Body
were not homogeneous but heterogeneous in
character, i.e., they belonged to different

¬≥ÿÊÁŒàÿÊãfl‚ÍãL§º˝ÊŸÁEŸÊÒ ◊L§ÃSÃÕÊÔ–
’„ÍãÿŒÎc≈¬ÍflÊ¸ÁáÊ ¬≥ÿÊpÿÊ¸ÁáÊ ÷Ê⁄UÃÔH 6H

¬≥ÿÔ witness; •ÊÁŒàÿÊŸ˜Ô the (twelve) sons of Aditi; fl‚ÍŸỖ the (eight) Vasus; L§º˝ÊŸ˜ÔÔ the
(eleven) Rudras; •ÁEŸÊÒÔ the two A‹vin∂kumåras (the physicians of gods); ◊L§Ã—Ô (and) the
Maruts (forty-nine in number); ÃÕÊ and also; ’„ÍUÁŸ many more; •ŒÎc≈¬ÍflÊ¸ÁáÊUÔ never seen before;
¬≥ÿÔ behold; •ÊpÿÊ¸ÁáÊÔ marvellous forms; ÷Ê⁄UÃ O descendant of Bhårata, Arjuna.
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The words ëÅdityåní etc., denote the
principal varieties of gods residing in heaven.
By naming these varieties in particular, the
Lord intends to convey that all the gods of
heaven were to be seen in His Cosmic Body.

The individual names of and other particulars
about these principal varieties of gods have
already been given in the commentary on
verses 21 and 23 of Chapter X. Hence it is
needless to repeat them here.

Behold in Me, Arjuna, the twelve sons of Aditi, the eight Vasus, the eleven
Rudras, the two A‹vin∂kumåras* (the twin-born physicians of gods) and the forty-nine
Maruts (wind-gods), and witness many more wonderful forms never seen before.

(6)

* The twin-born A‹vin∂kumåras are believed to have been born of Sa∆j¤å, wife of the sun-god (see
Vi¶ƒu-Puråƒa III.ii.7; Agni-Puråƒa 273.4). Some authors hold that they were born of Aditi through Ka‹yapa
(Vålm∂kiís Råmåyaƒa, Åraƒya, XIV.14); while others maintain that they sprang from Brahmåís ears (Våyu-
Puråƒa LXV.57). All these accounts are true, being the records of different Kalpas. The two brothers
received their spritual knowledge from the sage Dadhya∆ (°Rgveda I.XVII.116.12, Dev∂-Bhågavata VII.36).
Propitiated by Sukanyå, daughter of King ›aryåti and wife of sage Cyavana, they rejuvenated the old
and blind Cyavana and restored his vision (Dev∂-Bhågavata VII.4-5). Many stories about these twin gods
are told in the Puråƒas, the Mahåbhårata and the Råmåyaƒa.

ß„ÒU∑§SÕ¢ ¡ªà∑Î§àF¢ ¬≥ÿÊl ‚ø⁄UÊø⁄U◊˜Ô–
◊◊ Œ„U ªÈ«UÊ∑§≥Ê ÿìÊÊãÿŒ˜Ôº˝c≈ÈÁ◊ë¿UÁ‚ÔH 7H

ß„U here; ∞∑§SÕ◊ỖÔ concentrated; ¡ªÃỖ ∑Î§àF◊Ỗ the entire creation; ¬≥ÿ behold; •l now;
‚ø⁄UÊø⁄U◊Ỗ consisting of both animate and inanimate beings; ◊◊ Œ„U in My Body; ªÈ«UÊ∑§≥Ê O
conqueror of sleep, Arjuna; ÿÃ˜Ô whatever; ø and; •ãÿÃ˜Ô else; º˝c≈È◊Ỗ to see; ßë¿UÁ‚Ô you desire.

Arjuna, behold as concentrated within this body of Mine the entire creation consisting
of both animate and inaminate beings, and whatever else you desire to see.           (7)

therefore signifies the entire universe
consisting of all such creatures, together with
their bodies and senses, places of enjoyment
and objects of enjoyment. By inviting Arjuna
to behold the entire creation in a part of His
body seated before him in his chariot the
Lord gave an ocular demonstration before
Arjuna of the statement contained in the
concluding verse of Chapter X, viz., that He
held the entire universe in a fraction of His
Being.

By asking Arjuna to behold whatever
else he desired to see, the lord intends to
convey that, besides the universe as it existed
then, Arjuna could directly perceive at that
moment in a part of His Body any spectacle
expressive of the Lordís virtues and glory

By addressing Arjuna as ëGuŒåke‹aí
the Lord invites him to observe the Cosmic
Body with due care and attention, so as to
leave no room for any doubt or misconception
with regard to the same.

The indeclinable ëAdyaí in this verse
has been used in the sense of ënowí. The
Lord thereby indicates that He was very
prompt in revealing the form which Arjuna
desired to see; in fact, He revealed it the
moment Arjuna expressed the desire to see it.

The word ëCaraí stands for all creatures
possessing motion, e.g., beasts, birds, insects,
moths gods and human beings etc; while
ëAcaraí denotes things devoid of motion,
e.g., hills trees etc. The word ëJagatí, qualified
by the adjectives ëKætsnamí and ëSacaråcaramí,
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etc., scenes of his own victory and the enemyís
defeat, or any other incident relating to the

past, present or future, that he should like to
witness.

When Arjuna failed to see the divine form even though repeatedly enjoined in the
preceding three verses, the Lord, who is the inner witness of all and knew the cause of
Arjunaís failure to see that form, now offers to bestow the gift of divine vision on him.

Ÿ ÃÈ ◊Ê¢ ≥ÊÄÿ‚ º˝c≈È◊ŸŸÒfl SfløˇÊÈ·ÊÔ–
ÁŒ√ÿ¢ ŒŒÊÁ◊ Ã øˇÊÈ— ¬≥ÿ ◊ ÿÊª◊ÒE⁄U◊ỖH 8H

Ÿ not; ÃÈ however; ◊Ê◊Ỗ Me; ≥ÊÄÿ‚Ô you are able; º˝c≈È◊˜Ô to perceive; •ŸŸ with these; ∞fl
indeed; SfløˇÊÈ·Ê (physical) eyes of yours; ÁŒ√ÿ◊Ỗ the divine; ŒŒÊÁ◊Ô I vouchsafe; Ã to You; øˇÊÈ—
eye; ¬≥ÿ behold; ◊ My; ÿÊª◊˜Ô ∞E⁄U◊˜Ô divine power of Yoga.

But surely you cannot see Me with these human eyes of yours; therefore, I
vouchsafe to you the divine eye. With this you behold My divine power of Yoga. (8)

realization. The exhortation to visualize the
whole universe in a part of His being
through spiritual enlightenment had already
been given by the Lord to Arjuna at the end
of Chapter X, and the same had also been
accepted by Arjuna. The fact that Arjuna
longs to perceive with his own eyes the
divine form of ›r∂ Kæ¶ƒa endowed with
strength, energy, valour and effulgence even
after this acceptance, and that the Lord Himself
is inviting Arjuna to behold the entire universe
as concentrated in the very form present
before his eyes, precludes the assumption
that the vision was nothing but a form of
spiritual realization.

Apart from this, the description given
by the Lord of His Cosmic Body also
confirms the view that the divine form in
which Arjuna beheld the various phenomena
of the whole universe as well as the future
events of the war and their consequences,
was present before his eyes. This drives us to
the conclusion that the cosmos in which
Arjuna found himself present was different
from the cosmos as seen by him in the body
of the Lord. Had it been otherwise, it would
not have been possible to see the entire space
between heaven and earth and all the quarters
covered by the Cosmic Body. At the sight of

›r∂ Kæ¶ƒa was glad that Arjuna sought
to obtain a vision of His divine form endowed
with His wonderful power of Yoga; and the
Lord for His own part was prepared to reveal
that form to him. But at the same time He
was afraid that His transcendent form could
not be seen with the ordinary physical eyes,
and that Arjuna lacked the faculty which was
needed for obtaining a vision of that form.
This is what is meant by the first half of this
verse.

By His own power of Yoga the Lord
bestowed on Arjuna a kind of Yogic faculty
in order to enable him to obtain a vision of
the Cosmic Body. This faculty endowed him
with supernatural power and qualified him
for a vision of that divine form. It is this
Yogic faculty which is referred to here by
the words ëDivya≈ Cak¶u¨í. A similar type
of divine vision was vouchsafed to Sa¤jaya
by the divine Vedavyåsa at the commencement
of the Mahåbhårata war.

A close study of this episode does not
warrant the conlcusion that the vision of the
Cosmic Body by Arjuna consisted only in
realizing through spiritual wisdom that the
entire objective world is a manifestation of
God, or that the ëdivine eyeí said to have
been conferred on him was no other than this
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that dreadful form of the Lord, Arjuna, was
already seized with wonder, bewilderment,
fear and confusion. This also goes to disprove
the theory that the Lord had simply awakened
Arjuna through spiritual enlightenment to a
sense of His identity with the objective
universe. Had it been so, Arjuna would have
no cause for fear, agony, bewilderment
confusion and so on.

Nor can it be held that just as distant
sounds can be heard and distant scenes
witnessed with the help of scientific instruments
like the modern Radio/Television, Arjuna
was likewise equipped by the Lord with an
instrument which enabled him to obtain an
unobstructed view of the whole universe
from where he stood, and that the same has
been spoken of in this verse as the divine
eye. For instruments like the Radio/Television
enable one to hear and set only such distant
sounds and witness only such distant scenes
as are being generated or occurring at that
very moment in a particular part of the world.
Things occuring in the various parts of the
universe cannot be seen or heard with the
help of a single instrument all at once at one
and the same place. Nor can such an instrument
enable one to read the thoughts of another, or
foresee future events. Besides, there is nothing
in this context to indicate that Arjuna beheld
the Cosmic Body of the Lord with the aid of
a scientific instrument. Therefore, such an
assumption, would be wholly unwarranted.

Of course, on the basis of scientific inventions
like the Radio/Television etc., the sceptical
minds of the present generation can be
persuaded to a certain extent to believe that
when it is possible to hear distant sounds and
see distant sights with the help of physical
instruments like the Radio/Television, the
possibility of beholding the Cosmic Body of
the Lord by dint of the Yogic power bestowed
by Him can never be questioned. At the
same time it should be borne in mind in this
connection that it was no conjuring trick on
the part of the Lord, which made Arjuna
behold scenes and occurrences without any
corresponding reality as in a dream. The
form which Arjuna saw was an undisguised
reality, and the sole means of perceiving it
was the divine eye in the form Yogic power
obtained through the grace of God.

The form which Arjuna saw was divine
in essence. It was through His own wonderful
power of Yoga that the lord had evolved that
form and showed it to Arjuna. Hence
the very sight of that form automatically revealed
His wonderful power of Yoga. The word
ëYogamí, qualified by the adjective ëAi‹varamí,
therefore, denotes the Cosmic Body of the
Lord together with His wonderful power of
Yoga, which was instrumental in evolving it;
and by exhorting Arjuna to behold such Yoga
the Lord practically invites the latter to witness
His power of Yoga through a sight of His
Cosmic Body.

Sa¤jaya now proceeds to describe in the next five verses the nature of the divine
Cosmic Body revealed by the Lord to Arjuna after blessing him with the divine vision.

‚Tÿ ©UflÊø

∞fl◊ÈÄàflÊ ÃÃÊ ⁄UÊ¡ã◊„UÊÿÊªE⁄UÊ „UÁ⁄U—Ô–
Œ≥Ê¸ÿÊ◊Ê‚ ¬ÊÕÊ¸ÿ ¬⁄U◊¢ M§¬◊ÒE⁄U◊˜ÔH 9H

∞fl◊Ỗ so; ©UÄàflÊ saying; ÃÃ— then; ⁄UÊ¡Ÿ˜Ô O king; ◊„UÊÿÊªE⁄U— the supreme Master of Yoga;
„UÁ⁄U— the Lord who takes away all sins; Œ≥Ê¸ÿÊ◊Ê‚Ô revealed; ¬ÊÕÊ¸ÿ to the son of Pæthå (Kunt∂),
Arjuna; ¬⁄U◊◊Ỗ supremely; M§¬◊Ỗ divine form; ∞E⁄U◊˜Ô glorious.
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By using the words ëMahåyoge‹vara¨í
and ëHari¨í with reference to ›r∂ Kæ¶ƒa,
Sa¤jaya brings home to Dhætarå¶¢ra the
wonderful potency and power of the Lord,
and thereby cautions him. The intention is to
convey that ›r∂ Kæ¶ƒa was no ordinary human
being, but God Himself. The greatest of
Yog∂s cannot reveal the divine Cosmic Body
which ›r∂ Kæ¶ƒa showed to Arjuna, and
which Sa¤jaya was now going to describe.
God alone can reveal such a form.

That which is pure, superb and
transcendent is called ëParamaí, and anything
exhibiting the virtues, glory and effulgence

of God and clothed with His divine power of
Yoga is called ëAi‹varaí of divine. The Cosmic
Body revealed by the Lord to Arjuna was
transcendent and divine in character, superb
and all-effulgent, and not something mundane
or material. It was out of kindness to His
most beloved devotee Arjuna, and with a
view to awakening him to a sense of His
wonderful glory, that the Lord evolved and
manifested this form of His own wonderful
power of Yoga. This is what is meant by the
use of the word ëRµupamí qualified by the
adjectives ëParamam, and ëAi‹varamí in the
above verse.

Sa¤jaya said: My lord ! having spoken thus, ›r∂ Kæ¶ƒa, the supreme Master of
Yoga, forthwith revealed to Arjuna His supremely glorious divine Form.          (9)

•Ÿ∑§flÄòÊŸÿŸ◊Ÿ∑§ÊjÈÃŒ≥Ê¸Ÿ◊Ỗ      –
•Ÿ∑§ÁŒ√ÿÊ÷⁄UáÊ¢ ÁŒ√ÿÊŸ∑§ÊlÃÊÿÈœ◊˜ÔH 10H
ÁŒ√ÿ◊ÊÀÿÊê’⁄Uœ⁄¢U ÁŒ√ÿªãœÊŸÈ∂U¬Ÿ◊˜ÔÔ–
‚flÊ¸pÿ¸◊ÿ¢ Œfl◊ŸãÃ¢ ÁflEÃÊ◊Èπ◊˜ÔÔH 11H

•Ÿ∑§flÄòÊŸÿŸ◊Ỗ possessing many mouths and eyes; •Ÿ∑§ÊŒỖ÷ÈÃŒ≥Ê¸Ÿ◊Ỗ presenting many a
wonderful sight; •Ÿ∑§ÁŒ√ÿÊ÷⁄UáÊ◊Ỗ decked with many divine ornaments; ÁŒ√ÿÊŸ∑§ÊlÃÊÿÈœ◊Ỗ
wielding many uplifted weapons; ÁŒ√ÿ◊ÊÀÿÊê’⁄Uœ⁄◊Ỗ wearing divine wreaths and garments;
ÁŒ√ÿªãœÊŸÈ∂U¬Ÿ◊ỖÔ anointed all over with divine sandal-pastes; ‚flÊ¸pÿ¸◊ÿ◊Ỗ full of all wonders;
Œfl◊Ỗ the supreme Deity (God); •ŸãÃ◊Ỗ inifinite; ÁflEÃÊ◊Èπ◊Ỗ having faces on all sides, cosmic
in form.

Arjuna saw the supreme Deity possessing many mouths and eyes, presenting
many a wonderful sight, decked with many divine ornaments, wielding many uplifted
divine weapons, wearing divine garlands and clothes, anointed all over with divine
sandal-pastes, full of all wonders, infinite and having faces on all sides.        (10, 11)

that Cosmic Body of the Lord, Arjuna beheld
innumerable such sights; hence it has been
called ëAnekådbhutadar‹namí.

An ornament which is exceptionally
brilliant and supramundane is called a
ëDivyåbharaƒaí. The form which Arjuna saw
was adorned with innumerable such divine
ornaments; hence it has been spoken of as
ëAnekadivyåbharaƒamí.

The divine  form which Arjuna saw has
been described as having the moon and the
sun for its two principal eyes (XI.19); but
apart from them, it possessed many other
mouths and eyes. That is why it is called
ëAnekavaktranayanam.í

A sight which has never been seen
before, and which is strange and marvellous
in character, is called ëAdbhutadar‹anamí. In
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Weapons used in warfare are termed
as ëÅyudhaí. Any such weapon exhibiting
supernatural qualities and effulgence is called
a ëdivine weaponí. For example, the weapons
of Vi¶ƒu, viz., the Discus, Club, Bow etc.,
are all divine weapons. The Lord as seen by
Arjuna held in His uplifted hands many such
ëdivineí weapons; hence the verse refers to
Him as ëDivyånekodyatåyudhamí.

He who is decked with many superb,
brilliant and supernatural wreaths and garments
is called ëDivyamålyåmbaradharaí. The Lord
in His Cosmic Form had many such garlands
hanging from His neck and was also clad in
various kinds of beautiful and shining
costumes; hence the above adjective has been
used with reference to Him.

Any fragrant substance which is far
superior to other fragrant substances like the
sandal-paste and possesses a supernatural odour
which can be perceived only by a divinized
sense, and not by the material senses, is
called a ëDivya Gandhaí. A form which is

besmeared all over with fragrant substances
of such a superb and divine character is
known as ëDivya-gandhånulepanam.í

Everything forming part of that Cosmic
Body, viz., the countless mouths, eyes,
ornaments weapons, wreaths, garments and
fragrant substances, was wonderful. Hence
the verse describes it as ëSarvå‹caryamayamí
(full of all wonders).

That which is infinite and is unbounded
by space is called ëAnantaí. The Cosmic
Body of the Lord beheld by Arjuna was
limitless in dimension; hence the term ëAnantaí
has been applied with reference to it.

The numberless faces forming part of
that Cosmic Body of the Lord were spread
all over the universe; hence He has been
styled ëVi‹vatomukhaí.

A being possessed of lustre and worthy
of adoration is called a ëDevaí. The Cosmic
Body of ›r∂ Kæ¶ƒa was supremely effulgent;
hence He is referred to as ëDevaí in this
verse.

The next verse describes the effulgence of the supreme Deity manifested in that Cosmic
Form.

ÁŒÁfl ‚Íÿ¸‚„UdSÿ ÷fllÈª¬ŒÈÁàÕÃÊÔ–
ÿÁŒ ÷Ê— ‚ŒÎ≥ÊË ‚Ê SÿÊjÊ‚SÃSÿ ◊„UÊà◊Ÿ—ÔH 12H

ÁŒÁfl in the sky; ‚Íÿ¸‚„UdSÿ of a thousand sons; ÷flÃ˜Ô if there be; ÿÈª¬ÃỖ all at once; ©UÁàÕÃÊ
bursting forth; ÿÁŒ hardly; ÷Ê— effulgence; ‚ŒÎ≥ÊË be like; ‚ÊÔ (even) that; SÿÊÃ˜ÔÔ would prove;
÷Ê‚— to the splendour; ÃSÿ ◊„UÊà◊Ÿ— of that all-pervading Lord.

If there be the effulgence of a thousand suns bursting forth all at once in the sky,
even that would hardly be like the splendour of the mighty Lord.                 (12)

suns shining all at once in the sky could not
approach the splendour of the Cosmic Body
of the Lord. The reason for this is that while
the effulgence of the sun is transient, material
and finite, the splendour of the Cosmic Body
of the Lord was eternal, divine, transcendent
and infinite.

By comparing the splendour of the Lord
with the effulgence of a thousand suns
appearing all at once in the sky the verse
practically declares it as incomparable. In
other words, just as a thousand stars twinkling
together in the sky cannot compare with the
sun, even so, the effulgence of a thousand

Sa¤jaya now proceeds to describe how Arjuna beheld the entire universe in that
brilliant and wonderful form of the Lord.



530 * Bhagavad-G∂tµa *

The word ëTadåí (then) refers to the
time when the Lord blessed Arjuna with the
divine eye, and invited him to behold His
Cosmic Body together with His wonderful
power of Yoga (XI.8).

The use of the qualifications ëAnekadhå
Pravibhaktamí and ëKætsnamí with the word
ëJagatí is intended to convey that Arjuna beheld,
in the person of the supreme Deity, the entire
universe with its manifold divisions in the shape
of enjoyers like the gods, human beings, beasts,
birds, moths, insects and trees etc., places of
enjoyment (of pleasure and pain) like the earth,
the intermediate region, heaven and the lower
or subterranean regions and the innumerable
objects of their enjoyment. In other words, it
was not that he saw only a particular part of

the universe, or that he saw all these divisions
jumbled together in a confused mass, but he
saw the universe extended as it is, with all its
details clearly defined.

Arjuna actually saw with his divine eye
what he was told by the Lord at the end of
Chapter X, viz., that He stood holding the
entire universe in a part of His being. This is
what is sought to be conveyed by the use of
the word ëEkasthamí (concentrated at one
place) in the present verse.

The indeclinable ëTatraí connects the
verse with the description contained in the
foregoing verses and qualifies the person of
the supreme Deity, Bhagavån ›r∂ Kæ¶ƒa, who
is the best of all persons, and the object of
worship even of the highest gods like Brahmå.

ÃòÊÒ∑§SÕ¢ ¡ªà∑Î§àF¢ ¬˝Áfl÷Q§◊Ÿ∑§œÊÔ–
•¬≥ÿgflŒflSÿ ≥Ê⁄UË⁄U ¬Êá«UflSÃŒÊÔH 13H

ÃòÊ in that; ∞∑§SÕ◊Ỗ concentrated at one place; ¡ªÃỖ ∑Î§àF◊Ỗ the whole universe; ¬˝Áfl÷Q§◊Ỗ
divided; •Ÿ∑§œÊÔ manifold; •¬≥ÿÃỖ beheld; ŒflŒflSÿÔ of the supreme Deity, Bhagavån ›r∂
Kæ¶ƒa; ≥Ê⁄UË⁄U Body; ¬Êá«Ufl— the son of PåƒŒu, Arjuna; ÃŒÊ then.

Concentrated at one place in the person of that supreme Deity, Arjuna then
beheld the whole universe with its manifold divisions.                                (13)

The next verse describes the sequel to the perception by Arjuna of the Cosmic Body of
the Lord as stated obove.

ÃÃ— ‚ ÁflS◊ÿÊÁflCÔUÊ NUCÔU⁄UÊ◊Ê œŸTÿ—Ô–
¬˝áÊêÿ Á≥Ê⁄U‚Ê Œfl¢ ∑Î§ÃÊTÁ∂U⁄U÷Ê·ÃÔH 14H

ÃÃ— therefore; ‚— that; ÁflS◊ÿÊÁflCÔU—Ô overcome with wonder; NUCÔU⁄UÊ◊ÊÔ with the hair standing
on end; œŸTÿ— Arjuna (lit., a conqueror of riches); ¬˝áÊêÿ making obeisance to; Á≥Ê⁄U‚ÊU with
his head (bent low); Œfl◊˜Ô the shining Lord; ∑Î§ÃÊTÁ∂U—Ô with his palms joined together; •÷Ê·ÃÔ
spoke.

Then Arjuna, full of wonder and with the hair standing on end, reverentially
bowed his head to the divine Lord, and with joined palms addressed Him thus. (14)

Arjuna had accumulated untold riches
by conquering a number of princes. This
earned him the title of ëDhana¤jaya.í Again,
the use of the adjectives ëVismayåvi¶¢a¨í and
ëHæ¶¢aromåí with ëDhana¤jaya¨í is intended

The use of the word ëTata¨í (thereafter)
in this verse is intended to show how the
sight of that wonderful and glorious form
of the Lord reacted on Arjunaís mind and
body.
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to show that Arjuna was overwhelmed with
joy and wonder at the sight of that divine
form. Arjuna had never seen such a glorious
form of the Lord before; hence the sight of
that form impressed his mind to a certain
extent with the infinite glory of the Lord. In
other words, he now appreciated the divine
glory even though partially. Hence his joy
and wonder knew no bounds.

The word ëDevamí in the present verse
refers to the all-effulgent Cosmic Body of the
Lord. The sight of that majestic Form of the
Lord, full of innumerable wonderful sights,
supremely effulgent and invested with infinite

glory, created such a deep impression on
Arjunaís mind that the sentiment of friendship
he had cherished for the Lord from his early
days vanished all of a sudden as it were from
his heart, and he looked very small in his
own eyes in comparison with the infintie
glory of the Lord. He was inspired with a
feeling of deep reverence for the Lord, and
the intensity of that feeling reacting on his
body like an electric current, bent down his
head that very moment and laid it at the feet
of the Lord. Thereafter with folded hands he
began to offer his praises to the Lord with
utmost humility and reverence.

Thus overwhelmed with joy and wonder, and describing the sight seen by him within
the Lordís Cosmic Body, Arjuna now offers his praises to that Form.

•¡È¸Ÿ ©UflÊø

¬≥ÿÊÁ◊ ŒflÊ¢SÃfl Œfl Œ„U ‚flÊZSÃÕÊ ÷ÍÃÁfl≥Ê·‚YÔUÊŸỖÔ–

’˝rÊÔÊáÊ◊Ë≥Ê¢ ∑§◊∂UÊ‚ŸSÕ◊Î·Ë¥p ‚flÊ¸ŸÈ⁄UªÊ¢p ÁŒ√ÿÊŸỖÔH 15H
¬≥ÿÊÁ◊Ô I behold; ŒflÊŸ˜ÔÔ gods; Ãfl within Your; Œfl O Lord; Œ„U body; ‚flÊ¸ŸỖ all; ÃÕÊÔ and;

÷ÍÃÁfl≥Ê·‚YÔUÊŸỖÔ hosts of different beings; ’˝rÊÔÊáÊ◊Ỗ Brahmå (the creator); ß¸≥Ê◊˜ÔÔ Lord ›iva;
∑§◊∂UÊ‚ŸSÕ◊Ỗ perched on his lotus-seat; ´§·ËŸỖÔ °R¶is; øÔ and; ‚flÊ¸ŸỖ all; ©U⁄UªÊŸ˜ÔÔ serpents; øÔ and;
ÁŒ√ÿÊŸỖÔ celestial.

Arjuna said: Lord, I behold within Your body all gods and hosts of different
beings, Brahmå throned on his lotus-seat, ›iva and all °R¶is and celestial serpents. (15)

Similarly, Brahmå and ›iva are objects
of adoration even for the gods and fall in the
category of divine beings; hence they have
been mentioned apart from the gods with
whom they are generally ranked. The lotus-
seat on which Brahmå is said to be throned
is none other than the lotus sprung from the
navel of Bhagavån Vi¶ƒu. The use of the
adjective ëKamalåsansthamí (throned on his
lotus-seat) with ëBrahmåƒamí, therefore, shows
that Arjuna beheld in the body of ›r∂ Kæ¶ƒa
not only Brahmå but his progenitor Vi¶ƒu as
well, who is only another form of ›r∂ Kæ¶ƒa.

Among earthly beings °R¶is are
regarded as the best; and even so, celestial

The use of the vocative ëDevaí for ›r∂
Kæ¶ƒa is indicative of the feeling of extreme
reverence and devotion which inspired Arjuna
at the sight of the effulgent and wonderful
form of the Lord.

The words ëTava Deheí indicate that
Arjuna beheld all the sights described by him
in this verse in the very body of the Lord
present before his eyes.

Of the various orders of creation inhabiting
the universe, gods are recognized as the best
and the highest. That is the reason why
Arjuna mentions them apart from the
multitudes of different beings, in which they
are also included.
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serpents like Våsuki and others rank as the
highest among the denizens of the nether
worlds. That is why they have been mentioned
apart from the multitudes of different beings,
in which they are naturally included.

By mentioning thus the principal types
of beings inhabiting the earth, the celestial
regions and the nether worlds, Arjuna shows
that he beheld all the three words in the body
of ›r∂ Kæ¶ƒa.

•Ÿ∑§’Ê„ÍUŒ⁄UflÄòÊŸòÊ¢ ¬≥ÿÊÁ◊ àflÊ¢ ‚fl¸ÃÊ˘ŸãÃM§¬◊ỖÔÔ–
ŸÊãÃ¢ Ÿ ◊äÿ¢ Ÿ ¬ÈŸSÃflÊÁŒ¢ ¬≥ÿÊÁ◊ ÁflEE⁄U ÁflEM§¬ÔH 16H
•Ÿ∑§’Ê„ÍUŒ⁄UflÄòÊŸòÊ◊Ỗ endowed with numerous arms, bellies, mouths and eyes; ¬≥ÿÊÁ◊ I see;

àflÊ◊˜ÔU You; ‚fl¸Ã— •ŸãÃM§¬◊Ỗ (and) having innumerable forms extended on all sides; ŸÔÔ neither;
•ãÃ◊ỖÔ the end; Ÿ nor; ◊äÿ◊ỖÔ the middle; Ÿ nor; ¬ÈŸ—ÔÔ again; ÃflÔ Your; •ÊÁŒ◊ỖÔ the beginning; ¬≥ÿÊÁ◊
I behold; ÁflEE⁄U O Lord of the universe; ÁflEM§¬Ô O Lord manifested in the form of the
universe.

O lord of the universe, I see You endowed with numerous arms, bellies, mouths,
and eyes and having innumerable forms extended on all sides. O Lord, manifested as
You are in the form of the universe, I see neither Your beginning, nor middle, nor
even Your end.                                                                           (16)

manifestation, that is to say, He is both its
efficient and material cause.

The statement that Arjuna saw no
beginning, middle or end of the Lord
shows, that the Cosmic Body of the Lord
was infinite on all sides. Arjuna saw no limit
to it.

The use of the vocatives ëVisve‹varaí
and ëVi‹varµupaí with reference to ›r∂ Kæ¶ƒa
is intended to convey that He is the creator
and destroyer as well as the supreme Ruler
of the whole universe, appointing all to their
respective duties, and that this universe is,
really speaking, nothing but His own

Á∑§⁄UËÁ≈UŸ¢ ªÁŒŸ¢ øÁ∑̋§áÊ¢ ø Ã¡Ê⁄UÊÁ≥Ê¢ ‚fļÃÊ ŒËÁ#◊ãÃ◊̃Ô–

¬≥ÿÊÁ◊ àflÊ¢ ŒÈÌŸ⁄UËˇÿ¢ ‚◊ãÃÊgË#ÊŸ∂UÊ∑¸§lÈÁÃ◊¬˝◊ÿ◊ỖH 17H
Á∑§⁄UËÁ≈UŸ◊˜ÔÔU adorned with diadems; ªÁŒŸ◊ỖÔ armed with mace; øÁ∑˝§áÊ◊Ỗ wielding discus;

ø and; Ã¡Ê⁄UÊÁ≥Ê◊˜ÔÔÔ a mass of splendour; ‚fl¸Ã—Ô all round; ŒËÁ#◊ãÃ◊Ỗ glowing; ¬≥ÿÊÁ◊ I behold;
àflÊ◊Ỗ You; ŒÈÌŸ⁄UËˇÿ◊Ỗ hard to gaze at; ‚◊ãÃÊÃ˜ÔÔÔ on all sides; ŒË#ÊŸ∂UÊ∑¸§lÈÁÃ◊˜ÔÔÔ having the brilliance
of a blazing fire and the sun; •¬˝◊ÿ◊Ỗ immeasurable.

I see You endowed with diadems, mace and discus, a mass of splendour glowing
all round, having the brilliance of a blazing fire and the sun, hard to gaze at and
immeasurable on all sides.                                                               (17)

to give and accurate idea of the splendour
and brilliance of the Cosmic Body. The
splendour and brilliance of the Cosmic Body
resembled the effulgence of a blazing fire and
the sun only in kind and not in degree; It was
infinitely more resplendent than the latter. The
brilliance of fire and the sun is visible only in

By speaking of the Lord as ëKir∂¢ina≈í,
ëGadina≈í and ëCakriƒa≈í Arjuna shows
that He retained the famous emblems of
Bhagavån Vi¶ƒu even in that wonderful form.

The adjective ëD∂ptånalårkadyuti≈í has
been used over and above ëSarvato
D∂ptimanta≈í and ëTejorå‹i≈í just in order
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a particular part of the universe, whereas the
brilliance of the Cosmic Body could be seen
everywhere and on all sides.

Clothed as it was with a most wonderful
type of effulgence, that resplendent form of
the Lord dazzled the human eyes; they could
not bear its sight. Hence it has been spoken
of as ëDurnir∂k¶yamí (difficult to gaze at) for
the common man. Arjuna, however, was

blessed with the divine eye only for a vision
of that Form; and it was with that eye that he
perceived It. Hence, though producing a
blinding effect on the eyes of others, it was
not so in the case of Arjuna.

By speaking of the Lord as ëSamantåt
Aprameya≈í Arjuna indicates that it was not
possible by any means to know His virtues,
glory, power and identity in their entirety.

àfl◊ˇÊ⁄¢U ¬⁄◊¢ flÁŒÃ√ÿ¢ àfl◊Sÿ ÁflESÿ ¬⁄¢U ÁŸœÊŸ◊ỖÔÔÔ–

àfl◊√ÿÿ— ≥ÊÊEÃœ◊¸ªÊ#Ê ‚ŸÊÃŸSàfl¢ ¬ÈL§·Ê ◊ÃÊ ◊H 18H
àfl◊Ỗ You (are); •ˇÊ⁄U◊ỖÔ ¬⁄U◊◊Ỗ the supreme Indestructible or God; flÁŒÃ√ÿ◊ỖÔU worthy of being

known; àfl◊ỖÔ You (are); •Sÿ ÁflESÿ of this universe; ¬⁄U◊Ỗ ÁŸœÊŸ◊Ỗ the ultimate refuge; àfl◊Ỗ You
(are); •√ÿÿ— imperishable; ≥ÊÊEÃœ◊¸ªÊ#Ê the protector of the ageless Dharma; ‚ŸÊÃŸ— the
eternal; àfl◊ỖÔÔ You; ¬ÈL§·— Being; ◊Ã— ◊ are considered by me.

You are the supreme Indestructible worthy of being known; You are the ultimate
refuge of this universe. You are, again, the protector of the ageless Dharma; I consider
You to be the eternal, imperishable Being.                                             (18)

effect, rests in God, and is sustained by Him;
hence He is its ultimate resort.

The religion propounded by the Vedas
has existed from time without beginning
and shall exist for ever. Hence it has been
referred to here as ë›å‹vata Dharmaí or
ëSanåtana Dharmaí as it is now called.
Descending again and again on this earth
God Himself protects this Dharma; hence
Arjuna speaks of Him here as ë›å‹vata-
dharmagoptåí or Protector of the eternal
Religion.

By referring to ›r∂ Kæ¶ƒa as ëAvyaya
Sanåtana Puru¶aí Arjuna shows that He was
no other than God Almighty, otherwise known
as the eternal supreme Puru¶a, the imperishable
and immutable creator and destroyer of the
universe.

The word ëAk¶ara≈í, qualified by the
adjective ëVeditavya≈í and ëParama≈í, stands
for the absolute and formless supreme Divinity
or Brahma, the embodiment of Truth,
Knowledge and Bliss, the ultimate Reality
which souls aspiring for liberation seek to
know and for the knowledge of which seekers
of Truth devote themselves to various forms
of spiritual practice, and which has been
referred to as Brahma in VIII.3. By predicating
this term of ›r∂ Kæ¶ƒa, Arjuna shows that the
sight of His Cosmic Body had convinced
him of His identity with the absolute or
supreme Brahma.

ëNidhånaí means a resting-place or refuge.
By speaking of the Lord as the ëNidhånaí or
ultimate resort of this universe, Arjuna shows
that the entire universe both as cause and

•ŸÊÁŒ◊äÿÊãÃ◊ŸãÃflËÿ¸◊ŸãÃ’Ê„È¢U ≥ÊÁ≥Ê‚Íÿ¸ŸòÊ◊˜ÔÔÔÔÔ–
¬≥ÿÊÁ◊ àflÊ¢ ŒË#„ÈUÃÊ≥ÊflÄòÊ¢ SflÃ¡‚Ê ÁflEÁ◊Œ¢ Ã¬ãÃ◊̃ÔH 19H
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In verse 16 Arjuna has already told the
Lord that he saw neither His beginning nor
middle nor end, and he repeats the same thing
in the present verse as well when he says that
he saw Him without beginning, middle or end.
On closer examination, however, it will be
found that the latter statement is no mere
repetition of the former. While the former
statement was intended to bring out the infinitude
of His Cosmic Body, the present verse seeks
to convey that He is entirely free from the six
types of modification such as birth etc., and
therefore eternal. Of the three substantives
forming part of the compound word
Anådimadhyåntamí, ëÅdií denotes the first type
viz., birth; ëMadhyaí represents the four
intermediate stages of existence, growth,
transformation and decay; while ëAntaí stands
for the last stage of destruction or death. He

who is free from all these modifications is called
ëAnådimadhyåntaí. Therefore, the real meaning
of Arjunaís statement in this verse is that he
sees the Lord as entirely free from the six types
of modification, viz., birth, existence, growth,
transformation, decay and death.

The word, ëV∂ryaí is a comprehensive
term covering different shades of meaning, viz.,
prowess, strength, glory and energy etc. By
speaking of the Lord as ëAnantav∂ryaí in this
verse Arjuna seeks to convey that His prowess,
strength, energy and glory were unlimited.

Although the form which Arjuna saw
had faces on all sides, as stated in verse 11
above, the chief of them had the sun and the
moon as its two eyes, and its mouth burning
like blazing fire. This is what is meant by
speaking of the Lord as ë›a‹isµuryanetraí and
ëD∂ptahutå‹avaktraí.

•ŸÊÁŒ◊äÿÊãÃ◊Ỗ having no beginning, middle or end; •ŸãÃflËÿ¸◊Ỗ Possessing unlimited
prowess; •ŸãÃ’Ê„ÈU◊ỖÔÔ endowed with numberless arms; ≥ÊÁ≥Ê‚Íÿ¸ŸòÊ◊Ỗ having the sun and the moon
for oneís eyes; ¬≥ÿÊÁ◊ I behold; àflÊ◊Ỗ You; ŒË#„ÈUÃÊ≥ÊflÄòÊ◊Ỗ having blazing fire for oneís mouth;
SflÃ¡‚ÊÔ by oneís radiance; ÁflE◊Ỗ ßŒ◊Ỗ this universe; Ã¬ãÃ◊˜ÔÔÔÔ scorching.

I see You without beginning, middle or end, possessing unlimited prowess and
endowed with numberless arms, having the moon and the sun for Your eyes, and
blazing fire for Your mouth, and scorching this universe by Your radiance.     (19)

lÊflÊ¬ÎÁÕ√ÿÊÁ⁄UŒ◊ãÃ⁄¢U Á„U √ÿÊ#¢ àflÿÒ∑§Ÿ ÁŒ≥Êp ‚flÊ¸—ÔÔÔÔÔ–
ŒÎ¶ÔUÊjÈÃ¢ M§¬◊Èª˝¢ ÃflŒ¢ ∂UÊ∑§òÊÿ¢ ¬˝√ÿÁÕÃ¢ ◊„UÊà◊ŸỖÔH 20H
lÊflÊ¬ÎÁÕ√ÿÊ— between heaven and earth; ßŒ◊Ỗ this; •ãÃ⁄U◊Ỗ the interspace; Á„U indeed; √ÿÊ#◊Ỗ

is filled; àflÿÊÔ ∞∑§Ÿ by You alone; ÁŒ≥Ê—Ô the quarters; øÔÔÔ and; ‚flÊ¸— all; ŒÎ¶ÔUÊ seeing; •jÈÃ◊Ỗ
transcendent; M§¬◊˜ÔÔ form; ©Uª˝◊˜Ô terrible; ÃflÔÔÔ Your; ßŒ◊Ỗ this; ∂UÊ∑§òÊÿ◊Ỗ all the three worlds;
¬˝√ÿÁÕÃ◊ỖÔ feel alarmed; ◊„UÊà◊ŸỖÔ O Soul of the universe.

The interspace between heaven and earth and all the quarters are entirely filled
by You alone. Seeing this transcendent, dreadful Form of Yours, O Soul of the
universe, all the three worlds feel greatly alarmed.                                               (20)

well as all the quarters. No space was
to be found where that cosmic Body was
not present. Side by side Arjuna also
witnessed the transcendental and terrible
form of the Lord which was so frightful that

Describing God as the Soul of the entire
universe, by using the vocative ëMahåtmaní,
Arjuna means to say that that Cosmic Body
of the Lord was so extensive as to encompass
all the space between heaven and earth as
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casting a look at it, the inhabitants of all these
worldsóthe heaven, the mortal world and
the world comprising the space in between,

being struck with fear, were in a great state
of alarm and their condition was extremely
pitiable.

way. This is what Arjuna meant by his
statement that some with palms joined out of
fear were uttering the Lordís names and
praises.

Arjuna further saw that multitudes of
Mahar¶is like Mar∂ci, A∆girå and Bhægu, and
Siddhas of all descriptions, known as well as
unknown, on the other hand, far from being
seized with fear at the sight of that terrible
form, were praying for the well-being of the
whole universe and singing paeans of praise
to the Lord, knowing as they did the real
secret of His identity. This is what is meant
by the latter half of this verse.

The demonstrative adjective ëAm∂í is
used with reference to objects that lie beyond
the range of oneís sight. By using this word
with ëSurasa∆ghå¨í Arjuna seeks to convey
that he saw those very gods whom he had
seen some years back during his visit to
heaven.

Seeing hosts of gods entering the terrible
form of the Lord, the rest of them lost all
hope of surviving their companions, and
the thought of their impending doom filled
them with fear. With joined palms therefore,
they began to utter the names and glories of
the Lord and tried to propitiate Him in that

L§º̋ÊÁŒàÿÊ fl‚flÊ ÿ ø ‚ÊäÿÊ ÁflĔ ÁEŸÊÒ ◊L§ÃpÊc◊¬ÊpÔ–
ªãœfl¸ÿˇÊÊ‚È⁄UÁ‚h‚YÔUÊ flËˇÊãÃ àflÊ¢ ÁflÁS◊ÃÊpÒfl ‚flÔ̧H 22H

L§º˝ÊÁŒàÿÊ— the (eleven) Rudras and the (twelve) sons of Aditi; fl‚fl—ÔÔÔ (the eight) Vasus; ÿ
who; ø and; ‚ÊäÿÊ— the Sådhyas; ÁflEÔ the Vi‹vedevas; •ÁEŸÊÒ the two A‹vin∂kumåras; ◊L§Ã—ÔÔÔÔ
the Maruts (wind-gods); ø and; ™§c◊¬Ê—ÔÔÔÔ the manes; ø and; ªãœfl¸ÿˇÊÊ‚È⁄UÁ‚h‚YÔUÊ multitudes of
Gandharvas, Yak¶as, Asuras and Siddhas; flËˇÊãÃ gaze upon; àflÊ◊Ỗ You; ÁflÁS◊ÃÊ—ÔÔÔÔ amazed; ø
as well as; ∞fl indeed; ‚fl¸Ô all (these).

The eleven Rudras, twelve Ådityas and eight Vasus, the Sådhyas and Vi‹vedevas,
the two A‹vin∂kumåras and forty-nine Maruts, as well as the manes and multitudes of
Gandharvas, Yak¶as, Asuras and Siddhas, all these gaze upon You in amazement. (22)

viz., the Rudras, Ådityas, Vasus and Maruts
have already been given in the commentaries

Brief notes on four of the twelve classes
of superhuman beings mentioned in this verse,

•◊Ë Á„U àflÊ¢ ‚È⁄U‚YÔUÊ Áfl≥ÊÁãÃ ∑§ÁøjËÃÊ— ¬˝ÊT∂UÿÊ ªÎáÊÁãÃÔÔÔÔÔ–
SflSÃËàÿÈÄàflÊ ◊„UÌ·Á‚h‚YÔUÊ— SÃÈflÁãÃ àflÊ¢ SÃÈÁÃÁ÷— ¬Èc∑§∂UÊÁ÷—ÔH 21H

•◊Ë those; Á„UÔ very; àflÊ◊ỖÔÔ You; ‚È⁄U‚YÔUÊ— hosts of gods; Áfl≥ÊÁãÃ enter; ∑§ÁøÃ˜Ô (while) some;
÷ËÃÊ— terrified; ¬˝ÊT∂Uÿ— with palms joined together; ªÎáÊÁãÃÔÔÔÔ utter (Your names and praises);
SflÁSÃÔÔÔÔ Let there be peace; ßÁÃ so; ©UÄàflÊ saying; ◊„UÌ·Á‚h‚YÔUÊ— hosts of Mahar¶is and Siddhas;
SÃÈflÁãÃÔÔÔÔ extol; àflÊ◊˜ÔÔÔÔ You; SÃÈÁÃÁ÷—ÔÔÔÔ ¬Èc∑§∂UÊÁ÷— through excellent hymns.

Hosts of gods are entering You; some with palms joined out of fear are recounting
Your names and glories. Multitudes of Mahar¶is and Siddhas, saying ëLet there be
peaceí, are extolling You by excellent hymns. (21)
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on verses 21 and 23 of Chapter X, and in
the footnote below the 21st; while the
A‹vin∂kumåras have been dealt with in the
footnote below XI.6. The names of the twelve
Sådhyas are Manas, Anumantå, Pråƒa, Nara,
Yåna, Citti, Haya, Naya, Ha≈sa, Nåråyaƒa,
Prabhava and Vibhu.* And the ten Vi‹vedevas
are Kratu, Dak¶a, ›rava, Satya, Kåla, Kåma,
Dhuni, Kuruvån, Prabhavån and Rocamåna.†
The Sådhyas and Vi‹vedevas represent two
of the eight divisions of celestials mentioned
in this verse (See BrahmåƒŒa., LXXI.2).

Those who eat hot and steaming rice
are called ªU¶mapås. The code of Manu (III.237)
says that the manes eat hot rice. Hence the
word ëªU¶mapå¨í in this verse should be
taken to represent the manes‡ in general.

The Gandharvas are believed to have

been born of the three wives of Ka‹yapa,
viz., Muni, Prådhå and Ari¶¢åí. They have
expert knowledge of the different melodies
and are supposed to be proficient in the arts
of dancing and instrumental music prevalent
in heaven. The Yak¶as are believed to have
been born of sage Ka‹yapaís wife, Khaså.
They are also represented in the suite of
attendants of Bhagavån ›a∆kara. Kuvera is
the recognized head of the Yak¶as and noble
Råk¶asas. The Daityas, Dånavas and Råk¶asas,
who are the sworn enemies of the Devas, are
collectively known as the Asuras. The offspring
of Ka‹yapaís wife Diti are called Daityas,
while those of Danu are named as Dånavas.
The Råk¶asas were born in diverse ways.
Kapila and others are known by the name of
ëSiddhaí.

numerous arms, bellies, faces and eyes, he
only described in that verse the details of that

Although Arjuna has already spoken of
the Cosmic Body in verse 16 as possessed of

* ◊ŸÊ˘ŸÈ◊ãÃÊ ¬˝ÊáÊp Ÿ⁄UÊ ÿÊŸp flËÿ¸flÊŸ˜Ô H
ÁøÁûÊ„¸UÿÊ  ŸÿpÒfl  „¢U‚Ê ŸÊ⁄UÊÿáÊSÃÕÊ – ¬˝÷flÊ˘Õ Áfl÷ÈpÒfl ‚ÊäÿÊ mÊŒ≥Ê ¡ÁôÊ⁄UH

(Våyu. LXVI.15-16)
The twelve Sådhyas mentioned in the above verse were born of the womb of Dak¶aís daughter,

Sådhyå, the consort of Dharma. The Skanda-Puråƒa gives slightly different names, viz., Manas, Anumantå,
Pråƒa, Nara, Apåna, Bhakti, Bhaya, Anagha, Ha≈sa, Nåråyaƒa, Vibhu and Prabhu (Skanda., Prabhåsa.,
XXI.17-18). The difference can be easily explained by the difference of Manvantaras.

† ÁflEŒflÊSÃÈ  ÁflEÊÿÊ  ¡ÁôÊ⁄ U Œ≥Ê  ÁflüÊÈÃÊ—–
∑˝§ÃÈŒ¸ˇÊ— üÊfl— ‚àÿ— ∑§Ê∂U— ∑§Ê◊Ê  œÈÁŸSÃÕÊ – ∑È§L§flÊŸ˜Ô ¬˝÷flÊ¢pÒfl ⁄UÊø◊ÊŸp Ã Œ≥ÊH

(Våyu. LXVI.31-32)
The ten Vi‹vedevas were born of the womb of Dharmaís wife, Vi‹vå, daughter of Dak¶a. Some Puråƒas

give altogether different names. The difference is due to the difference of Manvantaras.
‡ The names of the principal manes have been given in the commentary on X.29.

M§¬¢ ◊„UûÊ ’„ÈUflÄòÊŸòÊ¢ ◊„UÊ’Ê„UÊ ’„ÈU’Ê„ÍUL§¬ÊŒ◊ỖÔ–
’„ÍŒ⁄¢U ’„ÈUŒ¢CǪ̂UÊ∑§⁄UÊ∂¢U ŒÎ¶ÔUÊ ∂UÊ∑§Ê— ¬˝√ÿÁÕÃÊSÃÕÊ„U◊ỖÔH 23H

M§¬◊˜ÔÔÔÔÔ form; ◊„UÃ˜Ô colossal; Ã Your; ’„ÈUflÄòÊŸòÊ◊˜ÔÔÔÔ having many mouths and eyes; ◊„UÊ’Ê„UÊ O
mighty-armed Lord; ’„ÈU’Ê„ÍUL§¬ÊŒ◊Ỗ endowed with numerous arms, thighs and feet; ’„ÍUŒ⁄U◊˜ÔÔ
having a number of bellies; ’„ÈUŒ¢CÔ˛UÊ∑§⁄UÊ∂U◊˜Ô looking fierce with many teeth; ŒÎ¶ÔUÊ seeing; ∂UÊ∑§Ê—ÔÔÔÔ
(all) the worlds; ¬˝√ÿÁÕÃÊ— are terrified; ÃÕÊ as well as; •„U◊˜ÔÔ I.

Lord, seeing this stupendous and dreadful Form of Yours, possessing numerous
mouths and eyes, many arms, thighs and feet, many bellies and many teeth, the worlds
are terror-stricken; so am I.                                                               (23)
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form as seen by him; whereas the present
verse speaks of all the worlds and of Arjuna
himself being terrified at the sight of that
form. That is the apology for his repeating
the same idea in this verse.

Even so, in verse 20 Arjuna has already
spoken of all the three worlds feeling greatly

alarmed at the limitless expanse and dreadfulness
of that Form. In the present verse, however,
he speaks of himself too being terrified at the
sight of the numerous faces, eyes, arms,
thighs, feet, bellies and teeth of that terrible
Form. This exonerates him from the charge
of redundancy.

Ÿ÷—S¬Î≥Ê¢ ŒË#◊Ÿ∑§fláÊZ √ÿÊûÊÊŸŸ¢ ŒË#Áfl≥ÊÊ∂UŸòÊ◊˜Ô–
ŒÎ¶ÔUÊ Á„U àflÊ¢ ¬˝√ÿÁÕÃÊãÃ⁄UÊà◊Ê œÎÁÃ¢ Ÿ ÁflãŒÊÁ◊ ≥Ê◊¢ ø ÁflcáÊÊÔÔH 24H

Ÿ÷—S¬Î≥Ê◊ỖÔÔÔÔ touching the heavens; ŒË#◊Ỗ radiant; •Ÿ∑§fláÊ¸◊Ỗ multi-coloured; √ÿÊûÊÊŸŸ◊ỖÔ having
oneís mouth wide open; ŒË#Áfl≥ÊÊ∂UŸòÊ◊ỖÔ possessing large flaming eyes; ŒÎ¶ÔUÊ seeing; Á„U because;
àflÊ◊˜ÔÔÔÔÔÔ you; ¬˝√ÿÁÕÃÊãÃ⁄UÊà◊ÊÔÔÔÔ having oneís inner self frightened; œÎÁÃ◊Ỗ self-control; Ÿ not; ÁflãŒÊÁ◊ I
find; ≥Ê◊◊˜ÔÔÔ peace; ø and; ÁflcáÊÊ O Vi¶ƒu (lit., all-pervading Lord).

Lord, seeing Your Form reaching the heavens, effulgent, multi-coloured, having
its mouth wide open and possessing large flaming eyes, I, with my inmost self
frightened, have lost self-control and find no peace.                                   (24)

of that terrible form. That is the justification
for his describing the tremendous height of
that Form once more in this verse.

Even so, in verse 17 above Arjuna
simply referred to the all-round effulgence of
the Form as seen by him; whereas the present
verse speaks of his own loss of self-composure
and presence of mind. That is the apology
for using in this verse the adjective ëD∂ptamí,
which is only a repetition of ëD∂ptimantamí
used in verse 17.

Similarly, even though Arjuna has already
expressed his fright at the sight of the
tremendous size of the Cosmic Body, he
mentions in the present verse the additional
fact of his losing self-control and peace of
mind. That justifies to a certain extent the
repetition of the word ëPravyathitaí as a member
of a compound in this verse.

By addressing the Lord as ëVi¶ƒuí Arjuna
seeks to convey that it was Vi¶ƒu (the Protector
of the universe) Himself who appeared on
earth in the form of ›r∂ Kæ¶ƒa in order to
lighten the burden of the earth. Arjuna thereby
made a covert suggestion that the Lord should
conceal His Cosmic Body and manifest
Himself in the form of Vi¶ƒu in order to
relieve his agony.

Although in verse 20 above Arjuna has
already indicated the immeasurable height of
the Lord by declaring that the entire space
between heaven and earth was filled by Him
alone, he only spoke of all the three worlds
feeling greatly alarmed at the sight of the
inordinate length and breadth of the Cosmic
Body; while the present verse speaks of
Arjunaís being frightened himself, losing his
self-control and finding no peace at the sight

Œ¢CǪ̂UÊ∑§⁄UÊ∂UÊÁŸ ø Ã ◊ÈπÊÁŸ ŒÎ¶ÔÒUfl ∑§Ê∂UÊŸ∂U‚ÁÛÊ÷ÊÁŸÔ–
ÁŒ‡ÊÊ Ÿ ¡ÊŸ Ÿ ∂U÷ ø ≥Ê◊¸ ¬˝‚ËŒ Œfl≥Ê ¡ªÁÛÊflÊ‚ÔÔH 25H
Œ¢CǪ̂UÊ∑§⁄UÊ∂UÊÁŸ frightful on account of their awesome teeth; ø and; ÃÔ Your; ◊ÈπÊÁŸ faces; ŒÎ¶ÔUÊ

seeing; ∞flÔ even; ∑§Ê∂UÊŸ∂U‚ÁÛÊ÷ÊÁŸ blazing like the huge fires at the time of universal destruction;
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Although in verse 23 Arjuna has already
referred to the dreadful aspect of the Lordís
numerous faces, he simply spoke therein of
his being frightened at the sight of those
faces; whereas in the present verse he mentions
the additional fact of his bewilderment and
loss of happiness. That accounts to a certain
extent for the repetition of the word
ëBahuda≈¶¢råkarålamí occurring in verse 23
as ëDa≈¶¢råkarålamí in this verse, although
such repetitions are mainly attributable to his
confused state of mind.

Arjuna had already heard from
authoritative sources that ›r∂ Kæ¶ƒa was the all-
pervading Lord of all celestials, and the ultimate
refuge of the entire universe, and also believed

that it was so. Now that he directly perceived
His Cosmic Body, no doubt was left in his mind
about His being the Lord of celestials and the
abode of the universe. This is what he seeks to
convey  by the use of the vocatives ëDeve‹aí
and ëJagannivåsaí for the Lord.

Although Arjuna had thus witnessed the
divine glory of ›r∂ Kæ¶ƒa, the sight of His
Cosmic Body, had reduced him to a very sad
plight. His self-control and presence of mind
had taken leave of him, and he felt utterly
amazed and confused. He, therefore, now
implores ›r∂ Kæ¶ƒa to have mercy on him and
withdraw His terrible Cosmic Form appearing
before his eyes. This is what is meant by his
asking ›r∂ Kæ¶ƒa to be kind to him.

ÁŒ≥Ê— the quarters; Ÿ ¡ÊŸÔÔÔÔÔ I am at a loss to discern; Ÿ not; ∂U÷ÔÔ I find; ø and; ≥Ê◊¸ÔÔÔÔ peace; ¬˝‚ËŒ be
pleased; Œfl≥Ê O Lord of celestials; ¡ªÁÛÊflÊ‚ÔÔ O Abode of the universe.

Seeing Your faces frightful on account of their awesome teeth, and blazing like the
fire at the time of universal destruction, I am utterly bewildered and find no peace;
therefore, have mercy on me, O Lord of celestials! O Abode of the universe!    (25)

•◊Ë ø àflÊ¢ œÎÃ⁄UÊc≈˛Sÿ ¬ÈòÊÊ— ‚fļ ‚„ÒUflÊflÁŸ¬Ê∂U‚YÔÒU—–
÷Ëc◊Ê º˝ÊáÊ— ‚ÍÃ¬ÈòÊSÃÕÊ‚ÊÒ ‚„UÊS◊ŒËÿÒ⁄UÁ¬ ÿÊœ◊ÈÅÿÒ—ÔÔH 26H
flÄòÊÊÁáÊ Ã àfl⁄U◊ÊáÊÊ Áfl≥ÊÁãÃ Œ¢c≈̨Ê∑§⁄UÊ∂UÊÁŸ ÷ÿÊŸ∑§ÊÁŸ–
∑§ÁøÁm∂UªAÊ Œ≥ÊŸÊãÃ⁄U·È ‚ãŒÎ≥ÿãÃ øÍÌáÊÃÒL§ûÊ◊ÊXÔÒU—ÔÔH 27H
•◊Ë those; ø and; àflÊ◊Ỗ (are entering) You; œÎÃ⁄UÊc≈˛Sÿ ¬ÈòÊÊ— the sons of Dhætarå¶¢ra; ‚fļ all; ‚„U

with; ∞fl indeed; •flÁŸ¬Ê∂U‚YÔÒU— hosts of kings; ÷Ëc◊— the granduncle Bh∂¶ma; º˝ÊáÊ— the preceptor
Droƒa; ‚ÍÃ¬ÈòÊ— Karƒa lit., the foster-child of a charioteer); ÃÕÊÔÔÔ as well as; •‚ÊÒÔ that; ‚„UÔ with;
•S◊ŒËÿÒ— ranging on our side; •Á¬ as well; ÿÊœ◊ÈÅÿÒ—Ô the principal warriors; flÄòÊÊÁáÊ mouths; Ã
Your; àfl⁄U◊ÊáÊÊ— rushing headlong; Áfl≥ÊÁãÃ are entering (into); Œ¢c≈˛Ê∑§⁄UÊ∂UÊÁŸ terrible on account of
their awesome teeth; ÷ÿÊŸ∑§ÊÁŸ fearful; ∑§ÁøÃỖ (while) some; Áfl∂UªAÊ— stuck up; Œ≥ÊŸÊãÃ⁄U·È in the
gaps between Your teeth; ‚ãŒÎ≥ÿãÃ are seen; øÍÌáÊÃÒ— ©UûÊ◊ÊXÔÒU— with (their) heads crushed.

All those sons of Dhætarå¶¢ra with hosts of kings are entering You. Bh∂¶ma, Droƒa
and yonder Karƒa, with the principal warriors on our side as well, are rushing headlong
into Your fearful mouths, looking all the more terrible on account of their awesome teeth;
some are seen stuck up in the gaps between Your teeth with their heads crushed. (26-27)

Arjuna had seen standing in battle array only
a moment ago.

The word ëAvanipålasa∆ghai¨í refers to

The words ëAm∂ Dhætarå¶¢rasya Putrå¨í
occurring in this verse should be taken to
mean those very sons of Dhætarå¶¢ra whom
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those hosts of kings who had joined the army
of Duryodhana as his allies and comrades in
arms.

The patriarch Bh∂¶ma, and Åcårya Droƒa,
the common preceptor of the PåƒŒavas and
Kauravas both, were the greatest and principal
warriors on the Kaurava side. According to
Arjuna, it was most difficult to vanquish or
kill them. That is the apology for his

making special mention of these two warriors.
Again, Arjuna entertained a natural

feeling of rivalry in respect of the great hero
and warrior, Karƒa. The words ëAsau
Sµutaputra¨í should, therefore, be taken to
mean that Karƒa who in the eyes of Arjuna
had exaggerated notions of his own valour
and entertained a very low opinion of other
great warriors.

In the next two verses Arjuna illustrates the way in which he found the warriors on both
sides entering the dreadful mouths of the Lord, first by the analogy of rivers coursing
towards the sea, and then by that of moths rushing into the blazing fire.

ÿÕÊ ŸŒËŸÊ¢ ’„UflÊ˘ê’ÈflªÊ— ‚◊Èº˝◊flÊÁ÷◊ÈπÊ º˝flÁãÃ–
ÃÕÊ ÃflÊ◊Ë Ÿ⁄U∂UÊ∑§flË⁄UÊ Áfl≥ÊÁãÃ flÄòÊÊáÿÁ÷ÁflÖfl∂UÁãÃÔÔH 28H
ÿÕÊ as; ŸŒËŸÊ◊Ỗ of rivers; ’„Ufl— myriad; •ê’ÈflªÊ—Ô streams; ‚◊Èº˝◊Ỗ the ocean; ∞fl only;

•Á÷◊ÈπÊ— in the direction of; º˝flÁãÃ rush; ÃÕÊ so; Ãfl Your; •◊Ë those; Ÿ⁄U∂UÊ∑§flË⁄UÊ—ÔÔÔÔ warriors of
the mortal world; Áfl≥ÊÁãÃ enter; flÄòÊÊÁáÊÔÔ mouths; •Á÷ÁflÖfl∂UÁãÃ flaming on all sides.

As the myriad streams of rivers rush towards the sea alone, so do those warriors
of the mortal world enter Your flaming mouths.                                     (28)

case, Arjuna shows that like rivers, which
have a natural tendency to flow towards the
ocean and finally lose their names and identity
in the ocean, those valiant devotees too were
marching with their faces turned towards
God and eventually attaining union with Him.

By speaking of the mouths of the Lord
as flaming on all sides (Abhivijavalanti) Arjuna
shows that just as the ocean is full of water
on all sides, and the waters of the rivers
become one with it on entering it, even so
the mouths of the Lord were blazing furiously
on all sides, and the brave devotees who
entered them lost their external forms in the
flames of those blazing mouths and, becoming
fiery themselves, attained oneness with Him.

The present verse speaks of the entry
into the mouths of the Lord, of Bh∂¶ma,
Droƒa and other notable warriors, who had
been striving for God-realization and were
compelled to take up arms much against their
will, and who were destined to attain union
with God by falling on the battle-field. That
is why they have been glorified as
ëNaralokav∂rå¨í (warriors of the mortal world).
Distinguished as they were in the trial of
physical strength, they were equally brave in
fighting their internal foes in the shape of
lust, anger etc., and had thus won their laurels
in the field of spiritual struggle for God-
realization as well. By applying the analogy
of rivers rushing towards the ocean in their

ÿÕÊ ¬˝ŒË#¢ Öfl∂UŸ¢ ¬ÃXÔUÊ Áfl≥ÊÁãÃ ŸÊ≥ÊÊÿ ‚◊ÎhflªÊ—–
ÃÕÒfl ŸÊ≥ÊÊÿ Áfl≥ÊÁãÃ ∂UÊ∑§ÊSÃflÊÁ¬ flÄòÊÊÁáÊ ‚◊ÎhflªÊ—ÔÔH 29H

ÿÕÊ as; ¬˝ŒË#◊Ỗ Öfl∂UŸ◊ỖÔ the blazing fire; ¬ÃXÔUÊ— moths; Áfl≥ÊÁãÃ rush into; ŸÊ≥ÊÊÿ for extinction
(out of their folly); ‚◊ÎhflªÊ— with quickened speed; ÃÕÊ ∞fl even so; ŸÊ≥ÊÊÿÔÔÔÔ for annihilation;



540 * Bhagavad-G∂tµa *

The present verse speaks of the entry
into the mouths of the Lord of those ordinary
warriors, other than the devotees of God
mentioned in the preceding verse, who had

voluntarily entered the war and were going
to meet their doom. It is, therefore, that
Arjuna compares them with moths, who
foolishly court their own destruction.

Áfl≥ÊÁãÃ enter; ∂UÊ∑§Ê— (all those) people; Ãfl Your; •Á¬ too; flÄòÊÊÁáÊ mouths; ‚◊ÎhflªÊ— with great
rapidity.

As moths rush with great speed into the blazing fire for extinction out of
infatuation, even so, all these people are with great rapidity entering Your mouths to
meet their doom.                                                                                     (29)

Describing thus with the help of illustrations the entry into Lordís mouths of warriors
in both the armies, Arjuna now reveals the process of their destruction by the Lord.

∂ÁU∂UsÔ‚ ª̋‚◊ÊŸ— ‚◊ãÃÊÀ∂UÊ∑§Êã‚◊ª̋ÊãflŒŸÒÖfļ∂UÁj—–
Ã¡ÊÁ÷⁄UÊ¬Íÿ¸ ¡ªà‚◊ª¢̋ ÷Ê‚SÃflÊª˝Ê— ¬˝Ã¬ÁãÃ ÁflcáÊÊÔH 30H
∂ÁU∂UsÔ‚ You lick; ª˝‚◊ÊŸ— devouring; ‚◊ãÃÊÃỖÔ on all sides; ∂UÊ∑§ÊŸỖ ‚◊ª˝ÊŸỖ all those people;

flŒŸÒ— Öfl∂UÁj— through Your blazing mouths; Ã¡ÊÁ÷—ÔÔÔÔ with radiance; •Ê¬Íÿ¸ filling; ¡ªÃ˜ ‚◊ª˝◊Ỗ the
entire universe; ÷Ê‚— splendours; Ãfl Your; ©Uª˝Ê— terrible; ¬˝Ã¬ÁãÃ are burning; ÁflcáÊÊ O Vi¶ƒu
(all pervading Lord).

Swallowing through Your blazing mouths all those people on all sides, You are
licking your lips, O Lord Vi¶ƒu! Your terrible rays are devouring the whole universe
with their fierce glow and are scorching it.                                                                                  (30)

In spite of this, You are licking your lips with
Your tongue, with a feeling of unsatiation and
with the blaze of Your horrible glow, the entire
world is becoming extremely afflicted.

Arjuna, frightened by viewing that dreadful
form of God and describing it, says that, O,
Lord, you are swallowing by your terrific mouths
from whom horrible flames are radiating forth.

Requested by Arjuna in verse 3 above to reveal His glorious divine form, the Lord
manifested His Cosmic Body before him; but the very sight of that dreadful form struck
terror into his heart, and filled him with curiosity as to who ›r∂ Kæ¶ƒa really was and what
He proposed to do with that most terrible form of His. Accordingly, he now approaches the
Lord with the following question:

•ÊÅÿÊÁ„U ◊ ∑§Ê ÷flÊŸÈª˝M§¬Ê Ÿ◊Ê̆ SÃÈ Ã Œflfl⁄U ¬˝‚ËŒ–
ÁflôÊÊÃÈÁ◊ë¿UÊÁ◊ ÷flãÃ◊Êl¢ Ÿ Á„U ¬̋¡ÊŸÊÁ◊ Ãfl ¬̋flÎÁûÊ◊̃ÔÔÔH 31H
•ÊÅÿÊÁ„U tell; ◊ me; ∑§— who; ÷flÊŸỖ You; ©Uª˝M§¬—Ô possessing such a terrible form; Ÿ◊—

obeisance; •SÃÈ let there be; Ã to You; Œflfl⁄U O best of gods; ¬˝‚ËŒÔÔÔÔ be pleased; ÁflôÊÊÃÈ◊Ỗ to know
in particular; ßë¿UÊÁ◊ I desire; ÷flãÃ◊Ỗ You; •Êl◊Ỗ the Primal Being; Ÿ not; Á„U because; ¬˝¡ÊŸÊÁ◊
I know; Ãfl Your; ¬˝flÎÁûÊ◊˜Ô purpose.

Tell me who You are with a form so terrible. My obeisance to You, O best of
gods; be kind to me, I wish to know You, the Primeval Being, in particular; for I know
not Your purpose.                                                                         (31)
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Arjuna really did not know the motive
of ›r∂ Kæ¶ƒa in revealing that frightful form
in which he saw the warriors on both sides
meet with their doom, and what He proposed

to do in the immediate future. Arjuna,
therefore, seeks enlightenment on this point
from the Lord when he says; ëI know not
Your purpose.í

Showing the reason for His assuming the terrible form, the Lord now answers Arjunaís
queries in a serial order.

üÊË÷ªflÊŸÈflÊø

∑§Ê∂UÊ˘ÁS◊ ∂UÊ∑§ˇÊÿ∑Î§à¬˝flÎhÊ ∂UÊ∑§Êã‚◊Ê„UÃ¸ÈÁ◊„U ¬˝flÎûÊ—–
´§Ã̆ Á¬ àflÊ¢ Ÿ ÷ÁflcÿÁãÃ ‚fļ ÿ̆ flÁSÕÃÊ— ¬̋àÿŸË∑§·È ÿÊœÊ—ÔÔÔH 32H

∑§Ê∂U— Kåla (the eternal Time-Spirit); •ÁS◊Ô I am; ∂UÊ∑§ˇÊÿ∑Î§Ã˜Ô the destroyer of the worlds;
¬˝flÎh— mighty; ∂UÊ∑§ÊŸ˜Ô (these) people; ‚◊Ê„UÃÈ¸◊Ỗ to exterminate; ß„U at this time; ¬˝flÎûÊ— (I am)
engaged; ´§Ã without; •Á¬ even; àflÊ◊Ỗ you; Ÿ ÷ÁflcÿÁãÃÔ shall not survive; ‚fļ all (these); ÿ who;
•flÁSÕÃÊ—Ô arrayed; ¬˝àÿŸË∑§·ÈÔÔÔÔ in the enemyís ranks; ÿÊœÊ— warriors.

›r∂ Bhagavån said: I am mighty Kåla (the eternal Time-Spirit), the destroyer of
the worlds. I am out to exterminate these people. Even without you all those warriors
arrayed in the enemyís camp must die.                                                  (32)

course by telling him that he would not be
able to save his kinsmen even if he desisted
from war and refused to strike them, for their
doom had been sealed. When the Lord Himself
was determined on their destruction, their
chances for survival were nil. Therefore, Arjuna
would do well not to retire from the battle,
and his true interests lay in taking up arms
against the enemy at the Lordís behest. This
is what the Lord seeks to impress on Arjunaís
mind by the latter half of this verse.

Even though Arjuna beheld the warriors
on both sides rushing in the Cosmic Body of
the Lord to meet their doom, the Lord refers
in this verse to the warriors of the Kaurava
army alone. The reason is not far to seek.
Since the warriors on his own side were not
to be killed by Arjuna, it could not be said
with reference to them that they would not
survive even if Arjuna spared them. Apart
from this, the Lord was quite justified in
making the above assertion even with a view
to encouraging Arjuna. The Lord was thus
trying, as it were, to impress on Arjunaís

The statement; ìI am mighty Kåla, the
destroyer of the worldsî answers the first
part of Arjunaís query, viz., ìWho are you ?î
The Lord thereby seeks to convey that He
was God Himself, the creator, sustainer and
destroyer of the whole universe. At that
particular moment, however, He was playing
the role of the Destroyer, Kåla.

The Lordís assertion that He was out to
exterminate people supplies the answer to the
second part of Arjunaís query implied in the
words ìI know not Your purpose.î He thereby
intends to convey that all His efforts at that
moment were directed towards exterminating
people and that it was to bring home this
truth to him that He had shown to Arjuna the
hideous sight of universal destruction on the
screen of His Cosmic Body.

It will be remembered here that Arjuna
was seized with a fit of faint heartedness when
he saw his own preceptors, uncles, cousins
and other relatives arrayed for battle, and was
more or less inclined to retire from the field
of battle. The Lord warns him against such a
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mind the fact that the warriors arrayed in the
enemyís camp were as good as dead, and

that their extermination would not entail much
exertion on his part.

Thus replying to Arjunaís query the Lord shows in the next two verses the all-round
advantages of participation in the war and, encouraging Arjuna to fight, says:

ÃS◊Êûfl◊ÈÁûÊDÔU ÿ≥ÊÊ ∂U÷Sfl Á¡àflÊ ≥ÊòÊÍã÷Èæ˜Uˇfl ⁄UÊÖÿ¢ ‚◊Îh◊Ỗ–
◊ÿÒflÒÃ ÁŸ„UÃÊ— ¬Ífl¸◊fl ÁŸÁ◊ûÊ◊ÊòÊ¢ ÷fl ‚√ÿ‚ÊÁøŸ˜ÔÔÔÔH 33H

ÃS◊ÊÃỖ therefore; àfl◊Ỗ You; ©UÁûÊDÔU arise; ÿ≥Ê— glory; ∂U÷Sfl win; Á¡àflÊ conquering; ≥ÊòÊÍŸỖÔ foes;
÷Èæ˜ Uˇfl enjoy; ⁄UÊÖÿ◊Ỗ ‚◊Îh◊Ỗ the affluent kingdom; ◊ÿÊ ∞fl by Me alone; ∞ÃÔÔÔÔ all these (warriors);
ÁŸ„UÃÊ— have been killed; ¬Ífl¸◊˜Ô ∞fl even before; ÁŸÁ◊ûÊ◊ÊòÊ◊Ỗ a mere instrument; ÷fl do you
become; ‚√ÿ‚ÊÁøŸỖÔ O ambidextrous bowman, Arjuna.

Therefore, do you arise and win glory; conquering foes, enjoy the affluent
kingdom. These warriors stand already slain by Me; be you only an instrument,
Arjuna.                                                                                       (33)

would not be really required to kill his foes,
since he had actually seen with his own eyes
that they had all been already killed by the
Lord. Arjuna would only enjoy the reputation
of having vanquished and killed his enemies.
Therefore, he should not entertain the least
scruple about killing them.

There is one more idea underlying the
Lordís advice to Arjuna to work as His
symbolic tool. The Lord thereby seeks to
impress on Arjunaís mind the fact that he
would incur no sin by killing those warriors:
for he was only serving as an instrument in
killing them in a passage of arms that had
devolved on him as a duty by virtue of his
being a member of the warrior class. Far
from incurring any sin, he would on the
other hand be performing his duty as a
K¶atriya. Therefore, without entertaining any
misgiving on this point, he should throw
himself in the fight heart and soul, shaking
off egoism and the feeling of mineness.

When it was a settled fact that all the
warriors on the enemyís side must die at all
events, no matter if Arjuna struck them
or stayed his hand, active participation in
the war was the only profitable course for him
from every point of view. On no account
should Arjuna desist from war under such
circumstances, but should stand up
enthusiastically and fight. This is what is sought
to be conveyed by the words ëTasmåt Utti¶¢haí.

By asking Arjuna to win glory and,
conquering foes, to enjoy the affluent kingdom
the Lord is giving a clear indication to him
that he was sure to attain victory over his
enemies.

Arjuna could pull the bow-string as easily
with the left as with his right hand. This had
earned him the title of ëSavyasåc∂í. Addressing
him by this name, and asking him to be His
symbolic tool, the Lord seeks to convey that
it was exceptionally easy for him to vanquish
the heroes on the other side. Moreover, he

º˝ÊáÊ¢ ø ÷Ëc◊¢ ø ¡ÿº˝Õ¢ ø ∑§áÊZ ÃÕÊãÿÊŸÁ¬ ÿÊœflË⁄UÊŸỖÔ–
◊ÿÊ „UÃÊ¢Sàfl¢ ¡Á„U ◊Ê √ÿÁÕDÔUÊ ÿÈäÿSfl ¡ÃÊÁ‚ ⁄UáÊ ‚¬%ÊŸỖÔÔÔÔH 34H

º̋ÊáÊ◊̃Ô Åcårya Droƒa; øÔ and; ÷Ëc◊◊̃ÔU the patriarch Bh∂¶ma; ø and; ¡ÿº̋Õ◊̃Ô King Jayadratha;
øÔÔ and; ∑§áÊ¸◊Ỗ the celebrated Karƒa; ÃÕÊÔ even so; •ãÿÊŸỖ •Á¬ even other; ÿÊœflË⁄UÊŸ˜Ô heroic
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Åcårya Droƒa was a past master in
archery and the use of other weapons of war,
and was exceptionally proficient in the art of
warfare. The tradition was that he could not
be slain so long as he carried a weapon in his
hand. Arjuna, therefore, looked upon him as
ëinvincibleí; moreover, since Droƒa had been
his teacher, Arjuna considered it sinful to kill
him. Bh∂¶ma too was a world-renowned
warrior. He had discomfited even an invincible
hero like Para‹uråma. Besides this, he had
obtained a boon from his father, ›åntanu, to
the effect that Death itself would be powerless
to take his life against his will. All these facts
had led Arjuna to believe that it was no easy
task to conquer Bh∂¶ma. Moreover, he held it
to be a sin to kill the great patriarch with his
own hands. On more than one occasion he
had expressed his inability to slay Bh∂¶ma.

Jayadratha* was a great warrior himself,
and being a great devotee of Bhagavån

›a∆kara, had obtained a rare boon from the
latter, which had made him even more difficult
to conquer. Having married Duryodhanaís
sister, Du¨‹alå, he stood in the relation of a
cousin-in-law to the PåƒŒavas. On account
of this natural tie of affection and kinship,
Arjuna was not inclined to kill him either.

Karƒa too was regarded by Arjuna as in
no way inferior to himself as a warrior. It
was well-known throughtout the world that
Karƒa alone was a suitable match for Arjuna
on the field of battle. A great hero and fighter
himself, Karƒa had acquired exceptional
knowledge of the science of arms from the
great Para‹uråma.

By the words ëAnyån Yodhav∂råní the
Lord implies heroes like Bhagadatta, Bhµur∂‹ravå
and ›alya, whom Arjuna looked upon as very
great warriors and conquest of whom was no
easy job in his eyes. By naming Bh∂¶ma, Droƒa
and others separately and referring to the other

warriors; ◊ÿÊÔÔÔÔ by Me; „UÃÊŸỖ slain; àfl◊Ỗ you; ¡Á„UÔ kill; ◊Ê √ÿÁÕDÔUÊ— fear not; ÿÈäÿSfl (therefore) fight;
¡ÃÊÁ‚ you shall conquer; ⁄UáÊ in the passage of arms; ‚¬%ÊŸỖ the enemies.

Do you kill Droƒa and Bh∂¶ma, Jayadratha and Karƒa and other brave warriors,
who stand already killed by Me; fear not. Fight and you will surely conquer the
enemies in the war.                                                                       (34)

* Jayadratha was the son of the Ruler of Sind, Væddhak¶atra by name. He was married to Du¨‹alå
the only daughter of King Dhætarå¶¢ra. Once during the exile of the PåƒŒavas in the forest, he carried
off Draupad∂ in their absence. When, on their return to the forest abode, Bh∂ma and his brothers
heard about this abduction, they at once followed Jayadratha and freeing Draupad∂ from his clutches
made him a captive. At Yudhi¶¢hiraís intervention, however, he was allowed to go after having his
head shaved as a mark of punishment. During the Kuruk¶etra war, while Arjuna was engaged in a
fight with the Sa≈saptakas, Jayadratha detained Yudhi¶¢hira, Bh∂ma, Nakula and Sahadeva at the entrance
of the battle-array called Cakravyµuha, thus forbidding their entry into the Vyµuha and preventing them
from bringing succour to Abhimanyu, who was consequently surrounded and killed by a number of
warriors. Thereupon Arjuna took a vow that if he failed to kill Jayadratha before sunset the next
day, he would end his life by entering a blazling fire. The warriors of the Kaurava army tried their
utmost to save Jayadratha, but all their efforts failed due to a clever strategem adopted by Bhagavån
›r∂ Kæ¶ƒa; and Arjuna succeeded in severing Jayadrathaís head from his trunk before the sun actually
went down. Jayadratha was armoured with a boon to the effect that he who dropped his severed
head on the ground would have his own head smashed into a hundred pieces that very moment.
Therefore, under instructions from Bhagavån ›r∂ Kæ¶ƒa, the friend of His devotees, Arjuna sent the
head of Jayadratha flying through the air by his arrows, and dropped it on the lap of Jayadrathaís
father, Væddhak¶atra, who was sitting on the bank of the sacred tank called Samantapa¤caka and
who had his skull broken into a hundred pieces as soon as his sonís head dropped from his lap.
(Mahåbhårata Droƒaparva)
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warriors in a general way the Lord assured
Arjuna that he should not entertain the least
doubt about his victory over any of them,
however formidable he may be.

By asking Arjuna not to be frightened
at the sight of His dreadful form, the Lord
assures him that He was none other than ›r∂

Kæ¶ƒa, who was so dear to him.
Arjuna was not sure whether he would

win the war or would be vanquished by the
enemy (II.6). In order to remove this doubt
from his mind the Lord now makes the
categorical statement that victory would be
won by the PåƒŒavas.

Sa¤jaya now reveals to Dhætarå¶¢ra Arjunaís reactions to the above exhortation of the
Lord and how he responded to the same.

‚Tÿ ©UflÊø

∞Ãë¿˛‰UàflÊ fløŸ¢ ∑§≥ÊflSÿ ∑Î§ÃÊTÁ∂Ufl¸¬◊ÊŸ— Á∑§⁄UË≈UË–

Ÿ◊S∑Î§àflÊ ÷Íÿ ∞flÊ„U ∑Î§cáÊ¢ ‚ªeŒ¢ ÷ËÃ÷ËÃ— ¬˝áÊêÿUÔÔÔH 35H
∞ÃÃỖ this; üÊÈàflÊ hearing; fløŸ◊Ỗ utterance or exhortation; ∑§≥ÊflSÿ of Ke‹ava (a name of ›r∂

Kæ¶ƒa); ∑Î§ÃÊTÁ∂U— joining his palms; fl¬◊ÊŸ—Ô trembling (with fear); Á∑§⁄UË≈UËÔ Arjuna; Ÿ◊S∑Î§àflÊ
bowing his head; ÷Íÿ— ∞fl once more; •Ê„U spoke; ∑Î§cáÊ◊ỖÔ to ›r∂ Kæ¶ƒa; ‚ªŒỖªŒ◊Ỗ in faltering
accents; ÷ËÃ÷ËÃ— much terrified; ¬˝áÊêÿÔÔÔÔ bowing (again).

Sa¤jaya said: Hearing these words of Bhagavån Ke‹ava, Arjuna tremblingly
bowed to Him with folded hands, and bowing again in extreme terror spoke to ›r∂
Kæ¶ƒa in faltering accents.                                                              (35)

vent to by bowing to Him again and again
with folded hands.

The use of the indeclinable ëBhµuya¨í
shows that even after hearing the above words
of consolation from the Lord, Arjuna began
to offer his praises to the Lord even as he
had done only a few moments back.

When Arjuna commenced once more to
offer his praises to the Lord, his heart melted
due both to wonder and fear, tears began to
flow from his eyes, and his voice was choked
with emotion. That is why the words he
uttered were indistinct and broken. This is
what is sought to be conveyed by the adverbial
compound ëSagadgadamí.

Arjuna was so much upset at the sight
of that dreadful form of ›r∂ Kæ¶ƒa that even
the above words of consolation from the
Lord did not assuage his fear, and he
addressed the following prayer to the Lord in
the same mood of consternation. This is what
Sa¤jaya seeks to convey by the above
statement.

Arjuna generally wore on his head a
celestial crown (Kir∂¢a) as brilliant as the sun;
hence he came to be known by the name of
ëKir∂¢∂.*

Arjuna was filled with great reverence
at the sight of that infinitely glorious form of
the Lord. It was this feeling which he gave

* ¬È⁄UÊ ≥Ê∑˝§áÊ ◊ ŒûÊ¢ ÿÈäÿÃÊ ŒÊŸfl·¸÷Ò—– Á∑§⁄UË≈¢U ◊ÍÁä¸Ÿ ‚ÍÿÊ¸÷¢ ÃŸÊ„ÈU◊ÊZ Á∑§⁄UËÁ≈UŸ◊˜ÔH
(Mahå., Virå., XL.iv.17)

Arjuna said to Uttara, son of King Virå¢a, ìThis diadem, possessing the brilliance of the sun was
placed on my head by Indra as a token to his pleasure when I fought the great Dånava warriors the other
day. That is why people call me by name of Kiri¢∂î.
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Here it should be noted that Arjuna
alone beheld the Cosmic Body of the Lord
with the help of the divine vision granted
to him by the Lord Himself, and not the
world in which Arjuna stood. Therefore, the
exultation etc., of the world, the fleeing of
the Råk¶asas in terror and the salutations

offered by the Siddhasóall these were parts
of the Cosmic Body. That is to say, the
description given by Arjuna relates to the
Cosmic Body as seen by him, and not to the
external world in which Arjuna stood. The
Cosmic Body Itself presented all these
spectacles to him.

Verses 36 to 46 below embody Arjunaís praises, salutations and apologetic prayer to
the Lord. Beginning with the word ëSthåneí, Arjuna justifies the exultation of the world.

•¡È¸Ÿ ©UflÊø

SÕÊŸ NU·Ë∑§≥Ê Ãfl ¬˝∑§ËàÿÊ¸ ¡ªà¬˝NUcÿàÿŸÈ⁄UÖÿÃ ø–

⁄Ǔ ÊÊ¢Á‚ ÷ËÃÊÁŸ ÁŒ≥ÊÊ º̋flÁãÃ ‚fļ Ÿ◊SÿÁãÃ ø Á‚h‚YÔUÊ—ÔÔÔH 36H
SÕÊŸ well it is; NU·Ë∑§≥Ê O Kæ¶ƒa (lit. the inner controller of beings); Ãfl ¬˝∑§ËàÿÊ¸ by

chanting Your names, virtues and glory; ¡ªÃỖ the universe; ¬˝NUcÿÁÃ exults; •ŸÈ⁄UÖÿÃ is filled
with love; ø and; ⁄UˇÊÊ¢Á‚ demons; ÷ËÃÊÁŸ terrified; ÁŒ≥Ê— in all directions; º˝flÁãÃ are fleeing; ‚fl¸
all; Ÿ◊SÿÁãÃ make obeisance; ø and; Á‚h‚YÔUÊ— hosts of Siddhas.

Arjuna said: Lord, well it is the universe exults and is filled with love by chanting
Your names, virtues and glory; terrified Råk¶asas are fleeing in all directions, and all
the hosts of Siddhas are bowing to You.                                               (36)

Using the word ëSthåneí in the preceding verse, Arjuna showed the propriety of the
Siddhas offering salutations etc., to the Lord. Establishing the same thing in the next four
verses he now offers repeated salutations to the Lord.

∑§S◊ÊìÊ Ã Ÿ Ÿ◊⁄Uã◊„UÊà◊ŸỖ ª⁄UËÿ‚ ’˝rÊÔáÊÊ˘åÿÊÁŒ∑§òÊ¸–
•ŸãÃ Œfl≥Ê ¡ªÁÛÊflÊ‚ àfl◊ˇÊ⁄¢U ‚Œ‚ûÊà¬⁄¢U ÿÃ˜ÔÔÔÔH 37H

∑§S◊ÊÃỖ wherefore; øÔ and; Ã they; Ÿ Ÿ◊⁄UŸ˜Ô should not bow; ◊„UÊà◊ŸỖ O great soul; ª⁄UËÿ‚ to
the greatest of the great; ’˝rÊÔáÊ— •Á¬ of Brahmå himself; •ÊÁŒ∑§òÊ¸ to the first progenitor; •ŸãÃ
O infinite being; Œfl≥Ê O Lord of celestials; ¡ªÁÛÊflÊ‚ O abode of the universe; àfl◊Ỗ You (are);
•ˇÊ⁄U◊Ỗ the Indestructible (Brahma); ‚Ã˜Ô (is) existent; •‚ÃỖ nonexistent; Ãà¬⁄U◊˜Ô (and) beyond
both; ÿÃ˜Ô which.

O great soul, why should they not bow to You, who are the progenitor of Brahmå
himself and the greatest of the great? O infinite Lord of celestials! O Abode of the
universe, You are that which is existent (Sat), that which is non-existent (Asat) and also
that which is beyond both, viz., the indestructible Brahma.                         (37)

is the Ruler even of the celestials and that the
universe not only exists in Him but is also
pervaded by Him. Therefore it is quite in the
fitness of things that all beings should offer
their salutations to Him.

By addressing the Lord as ëMahåtmaní,
ëAnantaí, ëDeve‹aí and ëJagannivåsaí, Arjuna
shows that He is the all-pervading soul of all
animate and inanimate beings; that His form,
virtues and glory etc., are all infinite; that He
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The adjectives ëGar∂yaseí and
ëBrahmaƒospyådikartreí indicate that He is
the progenitor not only of this universe but
of Brahmå himself, who created it. Therefore,
being the best of all, and the supreme object of
their worship, He deserves the homage of all.

The imperishable soul, which never
ceases to be, is designated as ëSatí; while all
perishable and transient objects are termed as

ëAsatí. It is these which have been referred
to as the ëParåí and ëAparåí Prakætis in
Chapter VII and as the ëAk¶araí and ëK¶araí
Puru¶as respectively in Chapter XV. Beyond
these two is the supreme Indestructible God
Himself, the embodiment of Truth, Knowledge
and Bliss. In justification of his offering
salutations etc., to the Lord, Arjuna says that
they are all identical with the Lord.

àfl◊ÊÁŒŒfl— ¬ÈL§·— ¬È⁄UÊáÊSàfl◊Sÿ ÁflESÿ ¬⁄¢U ÁŸœÊŸ◊Ỗ–
flûÊÊÁ‚ fll¢ ø ¬⁄¢U ø œÊ◊ àflÿÊ ÃÃ¢ ÁflE◊ŸãÃM§¬ÔÔÔÔH 38H

àfl◊˜ÔÔ You; •ÊÁŒŒfl— (are) the primal deity; ¬ÈL§·— ¬È⁄UÊáÊ— the most ancient Person; àfl◊˜ÔÔ You;
•Sÿ ÁflESÿ of this universe; ¬⁄◊Ỗ ÁŸœÊŸ◊˜ the ultimate resort;  flûÊÊÔ the knower; •Á‚ are; fll◊˜Ô
the knowable; øÔ and; ¬⁄U◊˜Ô the supreme; ø and; œÊ◊ Abode; àflÿÊÔ by You; ÃÃ◊˜ÔÔ (stands)
pervaded; ÁflE◊ỖÔ the (entire) universe; •ŸãÃM§¬ assuming endless forms.

You are the primal Deity, the most ancient Person; You are the ultimate resort
of this universe. You are both the knower and the knowable, and the highest abode.
It is You who pervade the universe, O Infinite One! assuming endless forms.   (38)

By speaking of the Lord as ëVedyamí,
Arjuna indicates that He is the supreme Brahma
or God, who is the only object worth knowing,
whose knowledge is the highest goal of human
existence, and who has been referred to in
verses 12 to 17 of Chapter XIII as the object
of Knowledge.

By referring to the Lord as ëParam Dhåmaí,
Arjuna shows His identity with the highest
abode, which is the final resort of all liberated
souls, and attaining which man does not
return to the mortal world.

By speaking of the Lord as ìthe ultimate
resort of this universeî Arjuna shows that at
the time of final dissolution the whole of this
universe gets merged into God and ever
exists in a fraction of His being.

By referring to the Lord as ëVettåí
(knower), Arjuna indicates that it is He who
possesses real and full knowledge of the
past, present and future worlds, and is the
eternal witness of all. That is why God is
omniscient; and there is none who can equal
Him in omniscience.

flÊÿÈÿ¸◊Ê˘ÁªAfl¸L§áÊ— ≥Ê≥ÊÊVÔU— ¬˝¡Ê¬ÁÃSàfl¢ ¬˝Á¬ÃÊ◊„Up–
Ÿ◊Ê Ÿ◊SÃ˘SÃÈ ‚„Ud∑Î§àfl— ¬ÈŸp ÷ÍÿÊ˘Á¬ Ÿ◊Ê Ÿ◊SÃH 39H

flÊÿÈ— Våyu (the wind-god); ÿ◊— Yama (the god of death); •ÁÇŸ—Ô Agni (the god of fire);
flL§áÊ— Varuƒa (the god of water); ≥Ê≥ÊÊVÔU— the moon-god; ¬˝¡Ê¬ÁÃ— the Lord of creation,
Brahmå; àfl◊ỖÔ You (are); ¬˝Á¬ÃÊ◊„U— the father even of Brahmå (the grandfather); øÔ and; Ÿ◊—
obeisance; Ÿ◊— (further) obeisance; Ã to You; •SÃÈÔ let there be; ‚„Ud∑Î§àfl— a thousand times;
¬ÈŸ— ø repeatedly; ÷Íÿ— •Á¬Ô once more; Ÿ◊— obeisance; Ÿ◊— (further) obeisance; Ã to You.

You are Våyu (the wind-god), Yama (the god of death), Agni (the god
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By identifying the Lord with Våyu, Yama
and other gods Arjuna indicates that in addition
to the gods mentioned above all other gods
who are worthy of salutation are comprised
in God, being fractions of His being. Therefore,
He alone is worthy of receiving salutations
from all in every respect.

Being the father of Ka‹yapa,
Dak¶aprajåpati and the seven sages etc., who
actually created the whole universe, Brahmå
is the grandfather of all beings; and the

creator of Brahmå is God Himself. Therefore,
He is the great-grandfather of all. From this
point of view also He is worthy of receiving
salutations from all.

The repeated use of the indeclinable
ëNama¨í with the adverbial compound
ëSahasrakætva¨í by Arjuna shows that actuated
as he was by the feeling of deep reverence
for the Lord mixed with fear, he did not feel
tired of bowing to Him, and wanted to go on
with his salutations.

of fire), the moon-god, Varuƒa (the god of water), Brahmå (the Lord of Creation),
nay, the father of Brahmå Himself. Hail, hail to You a thousand times; salutations,
repeated salutations to You once again.                                                                                 (39)

Ÿ◊— ¬È⁄USÃÊŒÕ ¬Îc∆ÃSÃ Ÿ◊Ê˘SÃÈ Ã ‚fl¸Ã ∞fl ‚fl¸–

•ŸãÃflËÿȨ̂Á◊ÃÁfl∑̋§◊Sàfl¢ ‚flZ ‚◊Ê¬AÊÁ· ÃÃÊ̆ Á‚ ‚fļ—H 40H
Ÿ◊— obeisance; ¬È⁄USÃÊÃ˜Ô from front; •ÕÔ as well as; ¬Îc∆Ã— from behind; ÃÔ to You; Ÿ◊—

obeisance; •SÃÈ let there be; Ã to You; ‚fl¸Ã— from all sides; ∞fl indeed; ‚fl¸ O soul of all;
•ŸãÃflËÿÔ̧ O lord possessing infinite prowess; •Á◊ÃÁfl∑˝§◊— possessing infinite might; àfl◊ỖÔ You;
‚fl¸◊Ỗ the whole (universe); ‚◊Ê¬AÊÁ· pervade; ÃÃ— therefore; •Á‚ You are. ‚fl¸— all.

O Lord of infinite prowess, my salutations to You from the front and from
behind. O soul of all, my obeisance to You from all sides indeed. You, who possess
infinite might, pervade all; therefore, You are all.                                             (40)

conception of any mortal.
In the first half of this verse Arjuna has

already addressed the Lord as ëSarvaí. In
the latter half he establishes His universal
character. There is not an iota of space where
He is not; there is no particle of matter
which is not permeated by Him. Therefore,
He is all in all. Apart from God the world
had no reality whatsoever in the eyes of
Arjuna.

By addressing the Lord as ëSarvaí, Arjuna
seeks to convey that He is the soul of all,
pervades all and is identical with all; no atom
of space is devoid of Him. Therefore, it is
but natural for Arjuna to offer his salutation
from all sides to Him who is present
everywhere.

By referring to the Lord as ëAmita-
vikrama¨í Arjuna shows that the strength
He is capable of exerting is beyond the

Offering praises and salutations to the Lord in the above manner, Arjuna now craves
in the following two verses His forgiveness for the offences committed by him through word
and deed due to lack of true knowledge about His virtues, mysteries and glory.

‚πÁÃ ◊àflÊ ¬˝‚÷¢ ÿŒÈQ¢§ „U ∑Î§cáÊ „U ÿÊŒfl „U ‚πÁÃ–

•¡ÊŸÃÊ ◊Á„U◊ÊŸ¢ ÃflŒ¢ ◊ÿÊ ¬˝◊ÊŒÊà¬˝áÊÿŸ flÊÁ¬ÔÔÔÔH 41H
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The word ëMahimåna≈í, qualified by
the demonstrative adjective ëIda≈í refers to
the incomparable and boundless glory,
greatness, excellence and potency of the Lord,
which Arjuna actually saw during his vision
of the Cosmic Body.

The participial adjective ëAj¤ånatåí
qualifying the pronoun ëMayåí is intended as
an excuse for the impropriety of behaviour
shown by Arjuna towards ›r∂ Kæ¶ƒa. Arjuna
thereby claimed that the offences unwittingly
committed by him would be forgiven by the
Lord.

It was due to his ignorance about the
Lordís incomparable and infinite glory that
he had treated Him as an equal; and it was,
therefore, that he never paid any regard,
during his conversations with the Lord, to
His exalted position as the object of universal
adoration. This undoubtedly constituted a
serious blunder on his part. He treated as an
equal One whose feet even the greatest of
gods and sages deemed a privilege to adore!
This is what is sought to be conveyed by the
words ëSakheti Matvåí and ëPramådåtí.

The familiar forms of address used by
Arjuna in respect of ›r∂ Kæ¶ƒa are quoted by
him as an instance of the irreverence shown
by him towards the latter. Although there
was no comparison between him and ›r∂
Kæ¶ƒa, who was no other than God Himself,
he went on foolishly regarding Him as an
ordinary friend, and instead of using terms of
respect for Him continued to address Him by
name in a familiar way. This is what he now
repents for.

The word ëAcyutaí stands for one who
never falls from his glory and exalted state of
being. Addressing the Lord by this name
Arjuna indicates that, even though he committed
a great offence by insulting Him through his
unseemly behaviour, such impropriety of
behaviour on his part could not really harm
Him in any way. Nothing in the world could
shake His position and nobody could ever
bring dishonour to Him; for He is always
ëAcyutaí or unshaken.

Over and above the instances of
impropriety cited in verse 41, Arjuna proceeds
in the next verse to mention other forms of

ÿìÊÊfl„UÊ‚ÊÕ¸◊‚à∑Î§ÃÊ˘Á‚ Áfl„UÊ⁄U≥ÊƒÿÊ‚Ÿ÷Ê¡Ÿ·È–
∞∑§Ê˘ÕflÊåÿëÿÈÃ Ãà‚◊ˇÊ¢ ÃàˇÊÊ◊ÿ àflÊ◊„U◊¬˝◊ÿ◊ỖÔÔÔÔH 42H
‚πÊ (You are my) friend; ßÁÃ thus; ◊àflÊ thinking; ¬˝‚÷◊Ỗ importunately; ÿÃ˜Ô whatever;

©UQ§◊Ỗ has been said; „U ∑Î§cáÊ Hey Kæ¶ƒa; „U ÿÊŒfl Hey descendant of Yadu; „U ‚πÔ Hey comrade;
ßÁÃ thus; •¡ÊŸÃÊÔ not knowing; ◊Á„U◊ÊŸ◊Ỗ greatness; Ãfl Your; ßŒ◊Ỗ this; ◊ÿÊ by me; ¬˝◊ÊŒÊÃ˜Ô
thoughtlessly; ¬˝áÊÿŸ through affection; flÊ or; •Á¬ even; ÿÃ˜Ô the way in which; ø and;
•fl„UÊ‚ÊÕ̧◊̃Ô for the sake of fun; •‚à∑Î§Ã— •Á‚ You have been slighted (by me); Áfl„UÊ⁄U≥ÊƒÿÊ‚Ÿ÷Ê¡Ÿ·È
while at play, reposing, sitting or at meals; ∞∑§— alone; •ÕflÊ or; •Á¬Ô even; •ëÿÈÃ O sinless
one;  Ãà‚◊ˇÊ◊Ỗ in the presence of those (companions); ÃÃỖ for all that (misdemeanour); ˇÊÊ◊ÿÔ
seek forgiveness; àflÊ◊˜ÔÔ from You; •„U◊˜ÔÔ I; •¬˝◊ÿ◊Ỗ who are Immeasurable.

The way I have importunately called out, either through intimacy or thoughtlessly,
ìHey Kæ¶ƒa ! Hey Yådava ! Hey Comrade !î and so on, unaware of the greatness of
Yours, and thinking You only to be a friend, and the way in which You, O Acyuta!
the Infallible! have been slighted by me in jest, while at play, reposing, sitting or at
meals, either alone or even in the presence of othersófor all that, O Immeasurable
Lord, I crave forgiveness from You. (41, 42)
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objectionable conduct on his part. The
indeclinable ëYatí has been repeated in the
very beginning of verse 42 to introduce these
other forms of misdemeanour, and the
conjunction ëCaí is intended to conjoin them
with those mentioned in the preceding verse.

Intimacy, thoughtlessness and funóthese
are the three factors responsible for lack of
regard on the part of an individual for anotherís
honour or dishonour. Intimacy knows no
decorum; thoughtlessness naturally contributes
to lapses; and it becomes difficult to maintain
propriety of speech when one is in a jocular
mood. For the disrespect shown to a man worthy
of reverence, these three factors may be jointly
or individually responsible. Of these three
factors, intimacy and thoughtlessness have
already been dealt with in the preceding verse;
while the present verse points the third factor,
viz., fun, by using the adverbial compound
ëAvahåsårthamí (for the sake of fun).

A similar expression of regret is attributed
to Arjuna in ›r∂mad Bhågavata as well,
where he says:ó

ìWhile reposing, sitting, walking,
indulging in tall talk or dining with ›r∂ Kæ¶ƒa,
I had developed such intimacy with Him that
occasionally I used to taunt Him saying ìO
friend, you are indeed a truthful man.î But

that noble soul out of His inherent greatness
overlooked all those faults of mine even as a
friend overlooks the faults of his friend, or a
father condones the faults of his son.î*
(I.XV.19)

The demonstrative pronoun ìTatî sums
up all the offences of the kind mentioned in
verses 41 and 42, and by speaking of the
Lord as ëAprameyamí, Arjuna indicates the
inconceivable nature of His form and glory.
In fact, no one can apprehend them fully.
What little knowledge about Him is possessed
by anyone is wholly attributable to His grace.
It was due to His supreme grace that Arjuna,
who had been ignorant of His greatness so
long and consequently behaved disrespectfully
towards Him, had come to realize His glory
to a certain extent. Even then it could not be
asserted that He had known it fully. Far from
knowing it fully, he had not yet apprehended
even that much of His glory which the Divine
Grace sought to bring home to him. But
what little he had understood had fully
convinced him that He was God almighty
Himself. He had now come to realize that the
way in which he had behaved with the Lord
treating Him as his equal, was unseemly on
his part, and he humbly sought His pardon
for all his past impudence.

Having thus craved the indulgence of the Lord, Arjuna proceeds to describe His glory
in the next two verses, establishing thereby His capacity to forgive him, and invokes His
favour once more.

Á¬ÃÊÁ‚ ∂UÊ∑§Sÿ ø⁄UÊø⁄USÿ àfl◊Sÿ ¬ÍÖÿp ªÈL§ª¸⁄UËÿÊŸỖ–
Ÿ àflà‚◊Ê̆ SàÿèÿÁœ∑§— ∑È§ÃÊ̆ ãÿÊ ∂UÊ∑§òÊÿ̆ åÿ¬˝ÁÃ◊¬˝÷ÊflH 43H

Á¬ÃÊ the father; •Á‚ are; ∂UÊ∑§Sÿ ø⁄UÊø⁄USÿ moving and unmoving creation; àfl◊ỖÔ You; •Sÿ
of this; ¬ÍÖÿ— worthy of adoration; ø and; ªÈL§—Ô ª⁄UËÿÊŸỖ the greatest teacher; Ÿ not; àflà‚◊— Your
equal; •ÁSÃÔ there is; •èÿÁœ∑§— any better; ∑È§Ã— how (then); •ãÿ— another; ∂UÊ∑§òÊÿ in (all) the
three worlds; •Á¬ even; •¬˝ÁÃ◊¬˝÷ÊflÔ O Lord of incomparable might.

* ≥ÊƒÿÊ‚ŸÊ≈UŸÁfl∑§àÕŸ÷Ê¡ŸÊÁŒcflÒÄÿÊŒ˜Ô flÿSÿ ´§ÃflÊÁŸÁÃ Áfl¬˝∂Uéœ—–

‚ÅÿÈ— ‚πfl Á¬ÃÎflûÊŸÿSÿ ‚flZ ‚„U ◊„UÊŸỖ ◊Á„UÃÿÊ ∑È§◊Ã⁄UÉÊ¢ ◊H
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By speaking of the Lord as ìthe Father
of this creation, the greatest teacher and worthy
of adorationî, Arjuna seeks to justify his claim
for forgiveness. The whole of this universe
has sprung from the Lord; therefore, He is its
Father. Of all great gods, sages and other
powerful beings Brahmå is the greatest; for
he is the first born of this creation, and it is
he who teaches all according to their respective
capacity through the eternal light of God. But
Brahmå himself takes his descent from God
and it is from Him, again that he derives his
wisdom. Therefore, He is the greatest of all
beings, greater than the greatest, and the only
and the great teacher of all. Even gods like
Brahmå and sages like Vasi¶¢ha, who are
objects of supreme adoration and ever worthy
of salutation even for the gods and sages that

are worshipped by the world, deem it a proud
privilege to obtain even a momentís opportunity
to offer direct worship or praises to Him.
Therefore, He is the supreme object of worship
even for all adorable beings, and it is quite
natural for Arjuna to expect that He should
condone his faults.

By the second half of this verse Arjuna
shows that in the whole universe there is
none who can even approach the infinite and
inconceivable virtues, glory and greatness of
God. God alone is His own compeer. And
when there is none equal to Him, the possibility
of anyone surpassing Him cannot even be
conceived of. If, therefore, the Lord, who
was all compassion, did not forgive his faults,
there could be no hope of his being pardoned
by anyone else.

You are the Father of this moving and unmoving creation, nay, the greatest
teacher worthy of adoration. O Lord of incomparable might, in all the three worlds
there is none else even equal to You; how, then, can anyone be better than You? (43)

ÃS◊Êà¬˝áÊêÿ ¬˝ÁáÊœÊÿ ∑§Êÿ¢ ¬˝‚ÊŒÿ àflÊ◊„U◊Ë≥Ê◊Ë«K◊Ỗ–

Á¬Ãfl ¬ÈòÊSÿ ‚πfl ‚ÅÿÈ— Á¬˝ÿ— Á¬˝ÿÊÿÊ„¸UÁ‚ Œfl ‚Ê…ÈU◊ỖH 44H
ÃS◊ÊÃỖÔ therefore; ¬˝áÊêÿ bowing (to You); ¬˝ÁáÊœÊÿÔ prostrating (at Your feet); ∑§Êÿ◊Ỗ (my)

body; ¬˝‚ÊŒÿ seek to propitiate; àflÊ◊Ỗ You; •„U◊Ỗ I; ß¸≥Ê◊Ỗ the Ruler of all; ß¸«K◊Ỗ worthy of praise;
Á¬ÃÊ a father; ßfl as; ¬ÈòÊSÿ with (his) son; ‚πÊ a friend; ßfl as; ‚ÅÿÈ—Ô with (his) friend; Á¬˝ÿ— a
husband; Á¬˝ÿÊÿÊ— (as) with (his) beloved spouse; •„¸UÁ‚ You ought; Œfl O Lord; ‚Ê…ÈU◊˜Ô to bear.

Therefore, Lord, prostrating my body at Your feet and bowing low I seek to
propitiate You, the ruler of all and worthy of all praise. It behoves You to bear with
me even as a father bears with his son, a friend with his friend and a husband with
his beloved spouse. (44)

courage to seek His forgiveness with all
humility.

By referring to the Lord as ë∫‹amí and
ë∫Œyamí Arjuna seeks to convey that He is
the sole and supreme Ruler of all, who not
only regulates the whole universe, but is the
ruler and controller even of gods like Indra
(the Lord of paradise), Åditya (the sun-god),
Varuƒa (the god of water), Kubera (the god

The word ëTasmåtí refers to the exalted
virtues of the Lord, mentioned in the preceding
verse, which render Him easy to placate. In
other words, the incomparable greatness and
glory possessed by the Lord were such as
made it incumbent on Him to take pity on,
and be favourably disposed towards, a
distressed soul like Arjuna, who had taken
shelter under Him. That is why Arjuna took
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of riches) and Yama (the god of death), who
are the guardians of the world. And the
extent of His virtues, glory and greatness
is so vast that even if the whole universe
goes on singing His praises for ever, their
limit cannot be reached. Hence He alone is
worthy of praise. Arjuna felt that he had
neither adequate knowledge nor the requisite
eloquence whereby he could sing His
praises and win His favour. He felt utterly
incompetent to praise Him. He thought
whatever words he would utter in praise of
His glory would fail to touch even the fringe
of that glory, and would thus detract from the
same. Hence the only course left to him was
to throw himself at His feet like a log of
wood, i.e., bow to Him with all his limbs,
and seek His favour through the grace of
the dust of His feet. That is how Arjuna

invoked His favour and asked Him to overlook
his faults.

It has already been shown in verses 41
and 42 above that thoughtlessness, intimacy
and fun are the three factors which jointly or
severally contribute to an offence of slight.
By citing the examples of father and son,
friend and friend, and husband and wife,
Arjuna requests the Lord to condone all his
lapses attributable to any of the three causes
mentioned above. That is to say, just as a
father forgives the fault of his son committed
out of ignorance and thoughtlessness, a friend
puts up with the indignities heaped on him
by his friend in a spirit of fun, and a husband
condones the lapses of his wife occasioned
by intimacy, Arjuna expects the Lord to
forgive all his faults proceeding from the
three causes mentioned above.

Craving the indulgence of the Lord for his trespasses in this way, Arjuna requests Him
in the next two verses to reveal His four-armed form.

•ŒÎCÔU¬ÍflZ NUÁ·ÃÊ̆ ÁS◊ ŒÎ¶ÔUÊ ÷ÿŸ ø ¬˝√ÿÁÕÃ¢ ◊ŸÊ ◊Ô–

ÃŒfl ◊ Œ≥Ê¸ÿ ŒflM§¬¢ ¬˝‚ËŒ Œfl≥Ê ¡ªÁÛÊflÊ‚H 45H
•ŒÎCÔU¬Ífl¸◊˜Ô (Yours wondrous form) never seen before; NUÁ·Ã— delighted; •ÁS◊Ô I am; ŒÎ¶ÔUÊ

seeing; ÷ÿŸ by fear; ø and; ¬˝√ÿÁÕÃ◊Ỗ is tormented; ◊Ÿ— mind; ◊ my; ÃÃ˜Ô that; ∞fl only; ◊ to
me; Œ≥Ê¸ÿ (pray) reveal; ŒflM§¬◊˜Ô four-armed divine form (of Vi¶ƒu); ¬˝‚ËŒ be gracious; Œfl≥Ê
O Lord of celestials; ¡ªÁÛÊflÊ‚ O Abode of the universe.

Having seen Your wondrous form, which was never seen before, I feel transported
with joy; at the same time my mind is tormented by fear. Pray! reveal to me that divine
form, the form of Vi¶ƒu with four arms; O Lord of celestials, Abode of the universe,
be gracious.                                                                                                                   (45)

form. But the very next moment, when he
became conscious of the dreadfulness of that
form, he trembled with fear, and felt much
perturbed.

The above statement of Arjuna is
significant. He thereby humbly requests the
Lord to withdraw that form from his sight as
speedily as possible.

The demonstrative adjective ëTatí points

By the first half of this verse Arjuna
points to the alternate feelings of joy and fear
aroused in him by the sight of that wondrous
form. When he looked to the virtues, glory
and greatness of the Lord as revealed in His
Cosmic Body, his joy knew no bounds and
he congratulated himself on the infinite
compassion and unparalleled love shown to
him by the Lord in revealing His transcendent
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to something out of sight. It further denotes
that which has been seen before, but is now
out of sight. And the use of the indeclinable
ëEvaí has a restrictive force. The compound
word ëDevarµupamí, qualified by ëTatí,
therefore, refers to the four-armed divine form
of Vi¶ƒu residing in Vaikuƒ¢ha. If the word
ëTatí alone occurred in the verse, it could be
interpreted as referring to the human garb in
which the Lord appeared before Arjuna. But
the word ëDevaí joined to ëRµupamí makes it

clear that the form referred to here was other
than human i.e., belonging to the heaven world.

By addressing the Lord as ëDeve‹aí and
ëJagannivåsaí Arjuna shows that He was
none else than the all-pervading Lord of the
universe. Hence He alone could reveal that
divine Form to Him.

By asking the Lord to be gracious,
Arjuna solicits Him to withdraw speedily the
dreadful Cosmic Form and be pleased to
reveal before him the four-armed divine form.

Á∑§⁄UËÁ≈UŸ¢ ªÁŒŸ¢ ø∑̋§„USÃÁ◊ë¿UÊÁ◊ àflÊ¢ º̋c≈È◊„¢U ÃÕÒflÔ–
ÃŸÒfl M§¬áÊ øÃÈ÷¸È¡Ÿ ‚„Ud’Ê„UÊ ÷fl ÁflE◊ÍÃÔ̧H 46H

Á∑§⁄UËÁ≈UŸ◊Ỗ adorned with a diadem; ªÁŒŸ◊Ỗ armed with a club; ø∑˝§„USÃ◊ỖÔ (and) holding a
discus in one of Your hands; ßë¿UÊÁ◊ desire; àflÊ◊Ỗ You; º˝c≈È◊Ỗ to see; •„U◊Ỗ I; ÃÕÊ ∞fl even so;
ÃŸ in that; ∞fl alone; M§¬áÊ form; øÃÈ÷Ȩ̀¡Ÿ four-armed; ‚„Ud’Ê„UÊ O Lord with a thousand arms;
÷fl do You appear; ÁflE◊ÍÃ¸ O Universal Being.

I wish to see You adorned in the same way with a diadem on the head, and
holding a mace and a discus in two of Your hands. O Lord with a thousand arms, O
Universal Being, appear again in the same four-armed Form. (46)

following are our reasons for holding this
view:ó

(1) If the four-armed form were the
natural form of ›r∂ Kæ¶ƒa, it was needless to
speak of It as holding a mace and a discuss
in two of Its hands; for Arjuna used constantly
to see that form. Nay, even the use of the
word ëCaturbhujenaí with reference to it would
have been redundant. It would have been
quite enough for Arjuna to request the Lord
to reveal the form which has been before him
only a few minutes back.

(2) The word ëDevarµupamí (divine
form), occurring in the preceding verse, bears
a contrast with the word ëMånu¶am Rµupamí
(human form) used in verse 51 below. This
further proves that the word ëDevarµupamí
refers to Vi¶ƒu.

(3) The use of the indeclinable ëBhµuya¨í
with the words ëSvakam Rµupamí in verse 50
below and that of ëPuna¨í with ëSaumyavapu¨í

The Lord had taken a vow not to take
up arms during the Mahåbhårata war, and
He was seated in Arjunaís chariot holding a
whip in one hand and the reins in another.
But, before seeing Him in the two-armed
human form once more, Arjuna wanted to
behold His four-armed divine form holding
weapons of war like the mace and the discus.
This is what he seeks to convey by the use
of the indeclinables ëTathåí and ëEvaí.

The word ëRµupeƒaí, qualified by the
demonstrative adjective ëTenaí, refers to the
four-armed divine form mentioned in the
preceding verse by the words ëTatí, ëRµupamí.
The use of the indeclinable ëEvaí in this
verse indicates that even though Arjuna was
generally wont to see the two-armed human
form of the Lord, he now longed to see the
four-armed divine form alone.

The four-armed form, referred to in this
verse, means the divine form of Vi¶ƒu. The
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also proves that the Lord first revealed His
four-armed divine form, and thereafter His
two-armed human form.

(4) The use of the adjective
ëSudurdar‹amí in verse 52 below shows that
the form under question was something
exceptionally rare; and the same verse further
adds that even gods were always eager to
behold that Form. If the four-armed form
were natural to ›r∂ Kæ¶ƒa, It would have
been open to the perception even of human
beings; why should the gods, in that case, be
ever eager to see that Form ? If, on the other
hand, it is urged that the words ëIdam Rµupamí
occurring in verse 50 below refer to the
Cosmic Body, such a terrible form was even
beyond the conception of gods. Thus it is
clear that it is that form of Vi¶ƒu residing in
Vaikuƒ¢ha that the gods are ever eager to
behold.

(5) The Cosmic Body has been glorified
in verse 48 below, beginning with the words
ëNa Vedayaj¤ådhyayanai¨í (I cannot be

perceived through the study of Vedas or
rituals etc.). The same idea has been repeated
in verse 53, beginning with ëNåham Vedairna
Tapasåí (Neither through study of  the Vedas
nor through penance etc., can I  be seen in
this Form). Construing both these verses as
glorifying the Cosmic Body would expose
the Lord to the charge of tautology. This as
well proves that before revealing the human
form the Lord appeared before Arjuna in the
four-armed divine form, and that verse 53
was uttered in praise of the same.

(6) In verse 24 of this chapter, and
again in verse 30, Arjuna addresses the Lord
as ëVi¶ƒuí. This also indicates Arjunaís longing
to see the Lord in the form of Vi¶ƒu.

All these arguments go to prove that
Arjuna solicits the Lord in the present verse
to show him the four-armed form of Vi¶ƒu.

By addressing the Lord as ëSahasrabåhoí
(possessed of a thousand arms) and
ëVi‹vamµurteí (Universal Being), Arjuna
requests Him to withdraw His Universal Form.

Revealing in the next two verses the glory of His Cosmic Body and the rarity of its
perception, the Lord consoles Arjuna in verse 49 and invites him to behold the four-armed
form as requested above.

üÊË÷ªflÊŸÈflÊø

◊ÿÊ ¬˝‚ÛÊŸ ÃflÊ¡È¸ŸŒ¢ M§¬¢ ¬⁄¢U ŒÌ≥ÊÃ◊Êà◊ÿÊªÊÃỖÔ–

Ã¡Ê◊ÿ¢ ÁflE◊ŸãÃ◊Êl¢ ÿã◊ àflŒãÿŸ Ÿ ŒÎCÔU¬Ífl¸◊ỖH 47H
◊ÿÊ by Me; ¬˝‚ÛÊŸ pleased (with you); Ãfl to you; •¡È¸Ÿ O Arjuna; ßŒ◊˜Ô this; M§¬◊˜ÔÔ Body;

¬⁄U◊˜Ô supreme; ŒÌ≥ÊÃ◊Ỗ has been shown; •Êà◊ÿÊªÊÃỖÔ through My own power of Yoga; Ã¡Ê◊ÿ◊Ỗ
effulgent; ÁflE◊Ỗ Cosmic; •ŸãÃ◊ỖÔ (and) infinite; •Êl◊˜Ô primal; ÿÃ˜Ô which; ◊ Mine; àflŒãÿŸ by
anyone other than you; Ÿ ŒÎCÔU¬Ífl¸◊˜Ô was never seen before.

›r∂ Bhagavån said: Arjuna! pleased with you I have shown you, through
My power of Yoga, this supreme, effulgent, primal and infinite Cosmic Form, which
was never seen before by anyone other than you. (47)

above had moved His heart, and it was with
a view to enlightening him about His own
virtues, glory and truth that He had mercifully
shown His transcendent form to him. Under

The use of the adjective ëPrasannenaí
with ëMayåí shows that the devotion Arjuna
bore towards the Lord and the fervent prayer
that he addressed to Him in verses 3 and 4
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such circumstances, Arjuna had no cause for
fear, agony or bewilderment. The Lord,
therefore, wondered why he should be so
much perturbed with fear.

The compound word ëÅtmayogåtí denotes
that the Cosmic Body of the Lord could not
be perceived by all and at all times. It could
be seen only when He vouchsafed its vision
through His own power of Yoga, and by
him alone who is gifted with the divine eye,
and by none else. Thus it was a great privilege
to obtain a vision of that form.

The use of the adjectives ëIdamí, ëParamí,
ëTejomayamí, ëÅdyamí, ëAnantamí and
ëVi‹vamí with the substantive ëRµupamí is
intended to bring home to Arjuna the greatness
of His transcendent and wonderful Cosmic
Body. The Lord thus told Arjuna that the
form in which He appeared before him was
most excellent and divine in character; it

was an infinite mass of divine lustre, the
primal cause and creator of all, and boundless
in extent; its limit could not be found anywhere.
What Arjuna saw was not a complete
picture. It was only a fragment of that great
Form.

There was a world of difference between
the Cosmic forms revealed by ›r∂ Kæ¶ƒa to
mother Ya‹odå in His own mouth and to
Bh∂¶ma and others in the court of the Kauravas,
on the one hand, and the Cosmic Body
revealed on this occasion to Arjuna, on the
other. All these three forms have been
described differently in our sacred books. In
the form revealed to Arjuna, Bh∂¶ma, Droƒa
and the other heroes were seen entering the
flaming mouths of the Lord. Such a Cosmic
form was never shown by the Lord to anyone
before. Thus there is no incongruity in the
above statement of the Lord.

Ÿ flŒÿôÊÊäÿÿŸÒŸ¸ ŒÊŸÒŸ¸ ø Á∑˝§ÿÊÁ÷Ÿ¸ Ã¬ÊÁ÷L§ª˝Ò—ÔÔ–
∞fl¢M§¬— ≥ÊÄÿ •„¢U ŸÎ∂UÊ∑§ º˝c≈È¢U àflŒãÿŸ ∑È§L§¬˝flË⁄UÔH 48H

Ÿ nor; flŒÿôÊÊäÿÿŸÒ— through study of the Vedas or of rituals; ŸÔ nor again; ŒÊŸÒ— through
gifts; ŸÔ neither; ø and; Á∑˝§ÿÊÁ÷— through actions (enjoined by the ›åstras); Ÿ nor; Ã¬ÊÁ÷—Ô ©Uª˝Ò—
through austere penances; ∞fl¢M§¬— assuming such as a (cosmic) form; ≥ÊÄÿ— am capable; •„U◊Ỗ
I; ŸÎ∂UÊ∑§ in (this) world of human beings; º˝c≈È◊Ỗ of being seen; àflŒãÿŸÔ by anyone else than you;
∑È§L§¬˝flË⁄UÔ O great hero of the Kuru race.

Arjuna, in this mortal world I cannot be seen in this Form by anyone other than
you, either through study of the Vedas or by rituals, or, again, through gifts, actions
or austere penances.                                                                      (48)

ëYaj¤ådhyayanaí.
ëDånaí consists in gifting to another,

with due regard to the latterís qualifications,
oneís wealth or other possessions, food, water,
knowledge, cattle, land etc., with a cheerful
heart for the recipientís benefit and enjoyment.

Performing sacrifices enjoined by the
Vedas and Smæti texts, and all other pursuits
sanctioned by the scriptures and followed for
the sake of discharging oneís duty as prescribed
by oneís Varƒa or grade in society and

Study of the Vedas with all the
supplementary sciences and other auxiliary
branches of Knowledge under a qualified
teacher well-versed in the Vedic lore, and
thoroughly grasping their meaning is called
ëVedådhyayana.í Even so, receiving instruction
in the various rituals from teachers skilled in
the performance of sacrifices, and acquiring
practical knowledge of the same by attending
sacrifices performed with due ceremony under
the supervision of such teachers is known as
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Å‹rama or stage in life are covered by the
term ëKriyåí.

Observing fasts recommended in the
›åstras under the name of ëKæcchraí and
ëCåndråyaƒaí etc., and other stringent rules
of life, subduing the mind and senses with
strong determination and reason, undergoing
severe bodily and mental suffering for the
sake of oneís duty, and various other forms
of askesis undertaken in accordance with the
scriptural ordinanceóall these are included
under the category of ëaustere penances.í

Declaring that it was impossible to
obtain a vision of His Cosmic Body through
the above practices, and thereby revealing its
transcendent glory the Lord congratulates
Arjuna on his being able, through His own
grace and goodwill, to behold the Form
which could not be seen by any other
means. The feelings of fear, agony and
bewilderment etc., obsessing Arjunaís mind
at that moment were, therefore, altogether,

inopportune and unjustified.
Man alone is qualified to study the Vedas

and rituals, practise charity, perform penance
and undertake various other forms of activities.
And it is through the human body alone that
one acquires various other qualifications by
performing fresh actions of various kinds.
The other worlds of the universe are primarily
places where one works out oneís destiny.
The use of the word ëNælokeí is intended to
bring out this glory of the mortal world. The
intention is to point out that when that Form
of the Lord cannot be seen by anybody
through such practices even in this world,
much less can it be seen in the other worlds
without such practices.

By addressing Arjuna as ëKuruprav∂raí
the Lord shows that Arjuna was the greatest
hero of the Kuru race, and it was unbecoming
of a hero like him to be overcome with fear.
This was another reason why he should not
give way to fear.

◊Ê Ã √ÿÕÊ ◊Ê ø Áfl◊Í…U÷ÊflÊ ŒÎ¶ÔUÊ M§¬¢ ÉÊÊ⁄U◊ËŒÎæ˜U Ô◊◊Œ◊ỖÔÔ–
√ÿ¬Ã÷Ë— ¬˝ËÃ◊ŸÊ— ¬ÈŸSàfl¢ ÃŒfl ◊ M§¬Á◊Œ¢ ¬˝¬≥ÿUÔH 49H

◊ÊÔ let there not be; Ã to you; √ÿÕÊ perturbation; ◊Ê there should not be; ø and; Áfl◊Í…U÷Êfl—
perplexity; ŒÎ¶ÔUÊ seeing; M§¬◊Ỗ form; ÉÊÊ⁄U◊ỖÔ terrible; ß¸ŒÎ∑˜§Ô such as this; ◊◊ Mine; ßŒ◊Ỗ this;  √ÿ¬Ã÷ËÔ—
freed from fear; ¬˝ËÃ◊ŸÊ— delighted at heart; ¬ÈŸ— again; àfl◊Ỗ you; ÃÃỖ ∞fl that very; ◊ Mine; M§¬◊Ỗ
form; ßŒ◊Ỗ this (four-armed); ¬˝¬≥ÿ behold.

Seeing such a dreadful Form of Mine as this, be not perturbed or perplexed; with
a fearless and tranquil mind, behold once again the same four-armed Form of Mine
(bearing the conch, discus, mace and lotus).                                           (49)

in the matter and withdraw the terrible form
just for his consolation. Arjuna need not,
therefore, feel perturbed or perplexed any more.

When the Lord was thus going to
withdraw the form which caused fear and
bewilderment to Arjuna, and reveal the four-
armed form coveted by him, he should shake
off all fear and should cheer up. This is what
is sought to be conveyed by the adjectives
ëVyapetabh∂¨í and ëPr∂tamanå¨í.

By the first half of this verse the Lord
indicates that the sight of the Cosmic Body,
which was so difficult to obtain, and which
had been vouchsafed to Arjuna as mark of His
pleasure, should not have caused perplexity
and perturbation to Arjuna. Nevertheless, when
that dreadful vision was proving a source of
fear and bewilderment to him, and he desired
that He should withdraw that form from his
eyes, the Lord was willing to meet his wishes
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The use of the demonstrative adjectives
ëTatí and ëIdamí with the substantive ëRµupamí
is intended to show that Arjuna had now
before his eyes and could very well see the
four-armed divine form which had been shown
to him before, and for a vision of which he
was now praying to the Lord. In other words,
the Cosmic Body had disappeared from his
view and had been replaced by the four-
armed divine form. The Lord, therefore,

exhorted Arjuna to drive out fear from his
mind and behold His four-armed form with a
complacent mind.

The word ëPuna¨í used in the verse
conveys the impression that the Lord had
revealed His four-armed form of Arjuna on a
previous occasion as well. The use of the
words ëTat Evaí and ëTena Evaí occurring in
his prayer contained in verses 45 and 46
above go to confirm this view.

Sa¤jaya now tells Dhætarå¶¢ra what ›r∂ Kæ¶ƒa did after inviting Arjuna to behold His
four-armed Form.

‚Tÿ ©UflÊø

ßàÿ¡Ȩ̀Ÿ¢ flÊ‚ÈŒflSÃÕÊÄàflÊ Sfl∑¢§ M§¬¢ Œ≥Ê¸ÿÊ◊Ê‚ ÷Íÿ—–
•ÊEÊ‚ÿÊ◊Ê‚ ø ÷ËÃ◊Ÿ¢ ÷ÍàflÊ ¬ÈŸ— ‚ÊÒêÿfl¬È◊¸„UÊà◊ÊH 50H
ßÁÃ thus; •¡È¸Ÿ◊Ỗ to Arjuna; flÊ‚ÈŒfl— ›r∂ Kæ¶ƒa (son of Vasudeva); ÃÕÊ in the same way;

©UÄàflÊ having spoken; Sfl∑§◊Ỗ M§¬◊Ỗ His own (four-armed) form; Œ≥Ê¸ÿÊ◊Ê‚ revealed; ÷Íÿ—Ô again;
•ÊEÊ‚ÿÊ◊Ê‚ brought relief to; ø and; ÷ËÃ◊Ỗ ∞Ÿ◊Ỗ the frightened Arjuna; ÷ÍàflÊ assuming; ¬ÈŸ—ÔÔ
once more; ‚ÊÒêÿfl¬È— genial form; ◊„UÊà◊ÊÔ the high-souled ›r∂ Kæ¶ƒa.

Sa¤jaya said: Having spoken thus to Arjuna, Bhagavån Våsudeva again revealed
to him in the same way His own four-armed Form; and then, assuming a genial form,
the high-souled ›r∂ Kæ¶ƒa consoled the frightened Arjuna. (50)

moment. And with regard to the human form
it was unnecessary to say that the Lord
manifested it (Dar‹ayåmåsa). For once the
Cosmic Body was withdrawn from his view,
the Lordís natural form as a human being
would have automatically appeared before
Arjuna. There could be no question of showing
it; for Arjuna would have himself seen that
form. The use of the adjective ëSvakamí with
ëRµupamí, and of the verb ëDar‹ayåmåsaí,
therefore, conveys the impression that it was
the Lordís divine four-armed form eternally
residing in Vaikuƒ¢ha, as distinguished from
the human form which was present before all
and had been manifested for the sake of
carrying on His human sports, as well as
from the Cosmic Body manifested through
His power of Yoga, which Arjuna longed to

Bhagavån ›r∂ Kæ¶ƒa manifested Himself
in this world as a son of Vasudeva, and He
resides in the heart of all beings as their very
Self. Therefore, He bears the title of Våsudeva
as one of His many appellations.

ëSvakam Rµupamí means oneís own form.
Speaking in a wider sense, even the Cosmic
Body belonged to ›r∂ Kæ¶ƒa Himself and
was thus His own body; even so, the human
garb in which He was ever present before all
was equally His. But the use of the adjective
ëSvakamí with ëRµupamí must have been
intended to refer to a third form, different
from the two forms mentioned above. For
the Cosmic Body was already present before
Arjuna; and since he was feeling perturbed at
the sight of that form, its revelation before
him was altogether out of question at that
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see and which the Lord now revealed to him.
He whose Self or personality is great is

called a Mahåtmå. Bhagavån ›r∂ Kæ¶ƒa is the
soul of all beings, hence He is spoken of as

a Mahåtmå. The word ë›aumyavapu¨í refers
to the most pleasing and placid human form,
the swarthy form in which ›r∂ Kæ¶ƒa always
appeared before all.

When ›r∂ Kæ¶ƒa, having withdrawn His Cosmic Body and revealed His four-armed
form, finally assumed His natural human form and soothed Arjuna, the latter returned to
his normal self and said:

•¡È¸Ÿ ©UflÊø

ŒÎ¶ÔUŒ¢ ◊ÊŸÈ·¢ M§¬¢ Ãfl ‚ÊÒêÿ¢ ¡ŸÊŒ¸Ÿ–
ßŒÊŸË◊ÁS◊ ‚¢flÎûÊ— ‚øÃÊ— ¬˝∑Î§ÁÃ¢ ªÃ—H 51H

ŒÎ¶ÔUÊ seeing; ßŒ◊˜Ô this; ◊ÊŸÈ·◊˜Ô M§¬◊˜ÔÔ human form; Ãfl Yours; ‚ÊÒêÿ◊˜Ô placid; ¡ŸÊŒ¸Ÿ O Kæ¶ƒa;
ßŒÊŸË◊ỖÔ now; •ÁS◊Ô I have; ‚¢flÎûÊ— (I have) become; ‚øÃÊ— composed; ¬˝∑Î§ÁÃ◊ỖÔÔ to (my) normal self;
ªÃ— became.

Arjuna said: Kæ¶ƒa, seeing this gentle human form of Yours, I have regained my
composure and am my ownself again.                                                           (51)

etc. The use of the phrases ëSacetå¨
Sa≈vætta¨í and ëPrakætim Gata¨í indicates
the disappearance of those feelings. The
intention is to show that the sight of the
enchanting and lovely human form had
restored his mental equilibrium. And morbidities
like fear, excitement and shivering etc.,
which had taken possession of his
mind, senses and body respectively, having
now left him, he had recovered his normal
state.

The Lordís human form was
exceptionally lovely, attractive and gentle;
and the ëgentle formí mentioned in the
preceding verse also referred to His human
form. It was with the intention of bringing
out this idea that the adjectives ëSaumyamí
and ëMånu¶amí have been used with the
substantive ëRµupamí in the present verse.

The sight of the Lordís Cosmic Body
had aroused in the mind of Arjuna morbid
feelings like fear, agony and bewilderment

Hearing the above words of Arjuna the Lord now reveals in two verses the rarity of
vision and glory of His four-armed divine form.

üÊË÷ªflÊŸÈUflÊø

‚ÈŒÈŒ¸≥Ê¸Á◊Œ¢ M§¬¢ ŒÎc≈flÊŸÁ‚ ÿã◊◊–
ŒflÊ •åÿSÿ M§¬Sÿ ÁŸàÿ¢ Œ≥Ȩ̂Ÿ∑§Êæ˜UÔ ÁˇÊáÊ—H 52H

‚ÈŒÈŒ¸≥Ê¸◊Ỗ (is) most difficult to perceive; ßŒ◊ỖÔÔ that; M§¬◊ỖÔ (four-armed) form; ŒÎc≈flÊŸỖ •Á‚Ô you
have (just) seen; ÿÃỖ which; ◊◊ Mine; ŒflÊ— gods; •Á¬ even; •Sÿ M§¬SÿÔÔÔ of this form; ÁŸàÿ◊Ỗ ever;
Œ≥Ê¸Ÿ∑§Êæ˜UÔÁˇÊáÊ— (are) eager to behold.

›r∂ Bhagavån said: This form of Mine (with four arms) which you have just
seen is exceedingly difficult to perceive. Even the gods are always eager to behold this
form. (52)
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The demonstrative adjective ëIdamí points
to an object near at hand; hence in the present
context it refers to the four-armed form
manifested after the disappearance of the
Cosmic Body. By speaking of it as most
difficult to perceive, the Lord seeks to convey
that the eternal four-armed form, existing
beyond Måyå and adorned with divine
attributes, which Arjuna saw only a few

minutes before, could be perceived only by
one who is exclusively devoted to the Lord
and on whom the divine grace is fully bestowed.

The use of the indeclinable ëApií after
ëDevå¨í is intended to convey that when
gods themselves are always yearning to behold
that form, and yet all of them are unable to
see it, it is much more difficult for ordinary
human beings to perceive it.

ŸÊ„¢U flŒÒŸ¸ Ã¬‚Ê Ÿ ŒÊŸŸ Ÿ øÖÿÿÊ–
≥ÊÄÿ ∞fl¢ÁflœÊ º˝c≈È¢U ŒÎc≈flÊŸÁ‚ ◊Ê¢ ÿÕÊH 53H

Ÿ neither; •„U◊Ỗ I; flŒÒ— by the Vedas; Ÿ nor; Ã¬‚ÊÔ by penance; Ÿ nor (again); ŒÊŸŸ by
charity; Ÿ nor (even); ø and; ßÖÿÿÊ by ritual; ≥ÊÄÿ— (am) capable of; ∞fl¢Áflœ— endowed with
such a form; º˝c≈È◊˜Ô being seen; ŒÎc≈flÊŸ˜Ô •Á‚ÔÔ you have seen; ◊Ê◊Ỗ Me; ÿÕÊ as.

Neither by study of the Vedas nor by penance, nor again by charity, nor even by
ritual can I be seen in this form (with four arms) as you have seen Me.          (53)

that through single-minded devotion He can
be seen in His four-armed divine form, known
in essence and even entered into. Thus it should
be definitely understood that actions such as
the performance of sacrifices, charity and
penance, carried on in a disinterested spirit
for the sake of God and as an offering to
God, being parts of devotion, are conducive
to God-realization; and not those performed
with an interested motive. That is to say, actions
such as the performance of sacrifices, penance
etc., mentioned above cannot by themselves
lead to God-perception. God-vision is
vouchsafed only through His grace by lovingly
surrendering oneself to Him in a disinterested
spirit.

The present verse cannot be taken to
refer to the Cosmic Body inasmuch as the
same has already been glorified in almost
identical words in verse 48. Hence to interpret
the present verse also as spoken in praise of
the Cosmic Body would be exposing the
Lord to the charge of tautology. Moreover,
with regard to the Cosmic Body it has been
declared by the Lord that it could not be seen
by anyone else, other than Arjuna; whereas

In verse 27 and 28 of Chapter IX the
Lord invited Arjuna to dedicate to Him
whatever he offered as oblation to the sacred
fire, whatever he bestowed as a gift and
whatever he did by way of penance, assuring
him that he would thereby be freed from the
bonds of Karma and attain Him. Again, We
are told in XVII.25 that the seekers of liberation
perform acts of sacrifice, penance and charity
without seeking any return. This leads to the
conclusion that the performance of sacrifices,
charity, and austere penance are positively
conducive to liberation and God-realization.
In the present verse, however, the Lord says
that His four-armed divine form can be seen
neither by study of the Vedas nor by penance,
nor again by charity, nor even by ritual.
Although these statements appear as mutually
contradictory, there is really no contradiction
between them; for offering of actions to God
is a part of the practice of exclusive devotion.
While discussing the subject of exclusive
devotion in verse 55 below, the Lord Himself
speaks of the devotee as ëMatkarmakætí
(performing actions for My sake); whereas in
verse 54 He proclaims in unequivocal terms
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He goes on to suggest the means of perceiving
the form under reference in the following

verse. Therefore, the way in which we have
interpreted the present verse is fully justified.

Having discarded the means by which He could not be perceived, the Lord now
suggests the means by which He can be directly perceived.

÷ÄàÿÊ àflŸãÿÿÊ ≥ÊÄÿ •„U◊fl¢ÁflœÊ˘¡È¸Ÿ–
ôÊÊÃÈ¢ º˝c≈È¢U ø ÃûflŸ ¬˝flc≈È¢U ø ¬⁄UãÃ¬H 54H

÷ÄàÿÊ devotion; ÃÈ but; •ŸãÿÿÊ through exclusive; ≥ÊÄÿ— (am) capable; •„U◊˜ÔÔ I; ∞fl¢Áflœ—ÔÔ
endowed with such a form; •¡Ȩ̀ŸÔÔ O Arjuna; ôÊÊÃÈ◊ỖÔ being known; º˝c≈È◊Ỗ of being (actually) seen;
ø and; ÃûflŸ in essence; ¬˝flc≈È◊Ỗ being merged into; øÔÔÔ and; ¬⁄UãÃ¬ O scorcher of enemies.

Through single-minded devotion, however, I can be seen in this form (with four
arms); nay, known in essence and even merged into, O valiant Arjuna.           (54)

God? Our reply to this contention is that
the practice of Så∆khyayoga has been
declared as a means of realizing the attributeless
Brahma or the Absolute; and this is wholly
true. But it cannot be maintained that the
practice of Så∆khyayoga will bring one
face to face with the divine four-armed
form of God endowed with attributes. For
God is not bound to appear in an embodied
form before one who treads the path of
knowledge. Again, perception of God
with attributes is the  subject that is being
discussed in these verses. Hence it is
but reasonable to speak of single-minded
devotion as the only means of attaining God-
vision etc.

Developing exclusive love for God and
devoting once for all oneís mind, senses,
body, wealth and all other worldly possessions
and even oneís own dear and near ones
entirely to His service, regarding them as
belonging to Him, is what is spoken of here
as ësingle-minded devotioní. It has been dealt
with at length in the following verse while
discussing the marks of devotees possessed
of such devotion.

It may be contended here that
Så∆khyayoga or the Path of Knowledge
too has been declared elsewhere as leading
to God-realization. How, then, can it be
said that exclusive devotion is the only means
of perceiving, knowing and entering into

Perception and Knowledge of, and absorption into, God, having been declared as
easily attainable through single-minded devotion, one is naturally inclined to ask: What is
single-minded devotion? Anticipating this question the Lord now proceeds to discuss the
marks of one who is possessed of such devotion.

◊à∑§◊¸∑Î§ã◊à¬⁄U◊Ê ◊jQ§— ‚XÔUflÌ¡Ã—–
ÁŸflÒ¸⁄U— ‚fl¸÷ÍÃ·È ÿ— ‚ ◊Ê◊ÁÃ ¬Êá«UflH 55H

◊à∑§◊¸∑Î§ÃỖÔÔ given to performing all his duties only for My sake; ◊à¬⁄U◊— (is) dependent on
Me; ◊Œ˜Ô÷Q§—ÔÔ (is) devoted to Me; ‚XÔUflÌ¡Ã— (is) free from attachment; ÁŸflÒ¸⁄U— (is) free from
malice; ‚fl¸÷ÍÃ·È towards all beings; ÿ— who; ‚— he (the man possessed of exclusive devotion);
◊Ê◊˜ÔÔÔÔ Me; ∞ÁÃ reaches. ¬Êá«Ufl O son of PåƒŒu, Arjuna.

Arjuna, he who performs all his duties for My sake, depends on Me, is devoted
to Me, has no attachment, and is free from malice towards all beings, reaches Me. (55)
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He who has renounced all forms of
selfishness, the sense of possession and
attachment, and regarding everything as
belonging to God, and himself as a mere
instrument, carries on all his duties such as
the performance of sacrifices, charity, penance
and all bodily functions and worldly
transactions in a disinterested spirit only for
the pleasure of God and according to His
commands, is referred to here as ëMatkarmakætí.

ëMatparama¨í is he who looks upon
God alone as his supreme refuge and highest
goal, the only object worthy of being
approached for protection, the best of all
beings, all-sustaining and all-powerful, the
universal friend, nay, his dearest and nearest
one and all-in-all, and always takes every
dispensation of God most cheerfully.

Again, a devotee of God is he who,
having developed exclusive love for Him,
remains absorbed in Him, and is ever
uninterruptedly engaged in hearing, chanting
and reflecting on His name, form, virtues,
glory and stories etc., and knows no peace

without these practices even for a moment,
and is ever most eagerly looking forward to
a vision of God.

The term ëSa∆gavarjita¨í refers to one
who is entirely free from attachment for all
objects of enjoyment of this world and the
next, e.g., body, wife, children, home, wealth,
family, honour, fame and heavenly bliss etc.,
and has no love whatsoever for anything else
than God.

He who being armed with the conviction
that all living beings are but manifestation of
God, or that God alone pervades them all,
conceives no hatred for anyone even on
receiving the worst treatment from others is
referred to here as free from malice towards
all.

The pronouns ëYa¨í and ëSa¨í refer to
an individual possessing single-minded
devotion to God as defined in the above
verse. And attaining God here means obtaining
a vision of God with attributes, knowing
Him in essence, and entering into Him as
mentioned in the preceding verse.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ÁflEM§¬Œ≥Ê¸ŸÔÿÊªÊ

ŸÊ◊Ò∑§ÊŒ≥ÊÊ˘äÿÊÿ—H 11H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa and

Arjuna, ends the eleventh chapter entitled ìThe
Yoga of Vision of the Cosmic Bodyî.

U
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Title of the
Chapter

Summary of
the Chapter

Link of the
Discourse

˙

›r∂madbhagavad-G∂tå
Chapter XII

The twelfth chapter of the G∂tå deals with Devotion to God along with various forms
of spiritual discipline and discusses the marks of devotees. It begins and ends
with devotion. Only three verses of this chapter are devoted to a discussion
of the discipline of Knowledge, and that too as a part of the discussion on

devotion. That is why this chapter has been given the title of ìThe Yoga of Devotionî.
The chapter opens with a question from Arjuna as to which of the two is superioró

the worshipper of God with form and attributes or the worshipper of the formless and
attributeless Brahma. Verse 2 contains the Lordís reply to above question,
declaring the worshipper of God with form and attributes as superior. The
third and fourth describe the characteristics of the formless and attributeless

Brahma and declare that worship of the Absolute also leads to the realization of God; while
verse 5 shows that worship of the Unmanifest is difficult for one who is centred in the body.
The sixth and seventh contain the assurance of the Lord that He personally comes to the
rescue of the devotee who, surrendering all actions to Him, constantly and exclusively thinks
of Him. In verse 8 The Lord commands Arjuna to surrender his mind and intellect to Him,
assuring him that he will thereby realize Him. Thereafter, from the ninth to the eleventh, He
successively exhorts Arjuna to practise concentration of mind, or, in the event of his failure
to surrender his mind and intellect, to work for His sake, or to relinquish the fruit of all
actions if he finds himself unable to work for His sake. Verse 12 declares renunciation of
the fruit of action as the best form of discipline and as immediately leading to the attainment
of lasting peace. Thereafter, from the thirteenth to the nineteenth the Lord discusses the
marks of His beloved, enlightened and saintly devotees; whereas in the last or twentieth
verse He declares those Sådhakas as extremely dear to Him, who hold such enlightened
devotees as their model and reverently follow in their footsteps.

From Chapter II right up to the end of Chapter XI the Lord glorifies at various places
the worship of God with form and attributes. Chapters VII to XI, among others, specially

bring out the glory and importance of such worship. Side by side with this,
verses 17 to 26 of Chapter V, verses 24 to 29 of Chapter VI, verses 11 to 13
of Chapter VIII and many other verses besides these show the importance of

the worship of the formless and attributeless Brahma. Finally, declaring God-realization as
the reward of exclusive devotion to God with form and attributes towards the end of Chapter
XI, the Lord paid a special tribute in the concluding verse of that chapter to him who is
devoted to such a God. This raised the question in Arjunaís mind as to which of the two
is betteróthe worshipper of the formless and attributeless Brahma, or the worshipper of
God with form and attributes. Accordingly Arjuna put the following question to the Lord:
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The words ëAvyaktamí, qualified by
the adjective ëAk¶aramí, evidently stands here
for the formless and attributeless Brahma,
who is Truth, Knowledge and Bliss solidified.
Even though the J∂våtmå or the individual
soul can also be referred to as ëAk¶araí and
ëAvyaktaí such an interpretation of these
terms is not intended by Arjuna; for the
worshipper of the J∂våtmå cannot possibly
be superior to the worshipper of God with
attributes, and nowhere in the foregoing verses
does the Lord prescribe the worship of the
individual soul.

Although the worshippers of both the
qualified and absolute aspects of God are
noble and praiseworthy in the eyes of Arjuna,
he is anxious to know the relative worth and
excellence of the two types of worshippers.
This is what he seeks to elicit from the Lord
through the above question.

The indeclinable ëEvamí refers to the
process of single-minded devotion described
in verse 55 of the preceding chapter.

The personal pronoun ëTvåmí, though
obviously referring in this verse to Bhagavån
›r∂ Kæ¶ƒa, should be interpreted in a wider
sense as covering the various embodied forms
assumed by God during His various descents
on earth, as well as the form in which He
ever resides in His divine abode, and which
people represent in various forms and call by
various names according to their own
respective persuasion and belief; for all those
forms are identical with Bhagavån ›r∂ Kæ¶ƒa.
Constantly meditating on such a personal
God and devoting all oneís senses to His
service with supreme faith and love and in a
disinterested spirit, this is what is meant by
adoring Him as supreme Reality while
remaining constantly engaged in His thought.

•¡È¸Ÿ ©UflÊø

∞fl¢ ‚ÃÃÿÈQ§Ê ÿ ÷Q§ÊSàflÊ¢ ¬ÿ¸È¬Ê‚Ã–
ÿ øÊåÿˇÊ⁄U◊√ÿQ¢§ Ã·Ê¢ ∑§ ÿÊªÁflûÊ◊Ê—H 1H

∞fl◊Ỗ in the aforesaid manner; ‚ÃÃÿÈQ§Ê— constantly engaged (in adoring and meditating
on You); ÿ who; ÷Q§Ê— loving devotees; àflÊ◊Ỗ You (i.e., God with attributes); ¬ÿȨ̀¬Ê‚Ã worship
(as the supreme Reality); ÿ who; ø and; •Á¬ alone; •ˇÊ⁄U◊Ỗ •√ÿQ§◊Ỗ the indestructible
Unmanifest Brahma (who is Truth, Knowledge and Bliss solidified); Ã·Ê◊Ỗ of both these
(types of worshippers); ∑§ who (are); ÿÊªÁflûÊ◊Ê— the best knowers of Yoga.

Arjuna said: The devotees exclusively and constantly devoted to You as stated
just earlier, adore You as possessed of form and attributes, and those who adore as
the supreme Reality only, the indestructible unmanifest Brahma, (who is Truth,
Knowledge and Bliss solidified)óof these two types of worshippers who are the best
knowers of Yoga?                                                                          (1)

In reply to the above question of Arjuna, the Lord gives His verdict in favour of the
worshippers of God with form and attributes.

üÊË÷ªflÊŸÈUflÊø

◊ƒÿÊfl≥ÿ ◊ŸÊ ÿ ◊Ê¢ ÁŸàÿÿÈQ§Ê ©U¬Ê‚Ã–
üÊhÿÊ ¬⁄UÿÊ¬ÃÊSÃ ◊ ÿÈQ§Ã◊Ê ◊ÃÊ—H 2H
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◊Áÿ on Me; •Êfl≥ÿ focussing; ◊Ÿ— the mind; ÿÔ who; ◊Ê◊˜Ô Me, (i.e., God with attributes);
ÁŸàÿÿÈQ§Ê— constantly engaged (in adoring and meditating on Me); ©U¬Ê‚Ã worship; üÊhÿÊ ¬⁄UÿÊ
with supreme faith; ©U¬ÃÊ— endowed; Ã they; ◊ by Me; ÿÈQ§Ã◊Ê— the best of all Yog∂s; ◊ÃÊ— are
considered.

›r∂ Bhagavån said: I consider them to be the best Yog∂s, who endowed with
supreme faith, and ever united through steadfast devotion to Me, worship Me with
their mind centred on Me.                                                                      (2)

evident, the existence of God, His various
descents, His utterances, power, virtues, glory,
sports and greatness etc., is what is known as
supreme faith; and he who cultivates absolute
dependence on God like the great devotee
Prahlåda is said to be ëendowed with supreme
faithí.

The adjective ëYuktatamåhí is a synonym
of the word ëYogavittamå¨í (knowers of
Yoga) used in the preceding verse.

Like the celebrated cowherd damsels of
Vraja, a devotee has his mind absorbed in
God almighty, who is the supreme object of
love, the inner controller of all and the
repository of all virtues, and is ever engaged
in loving meditation on His virtues, glory
and essence even while attending to his daily
round of activities.* This is what is meant by
the first half of this verse.

Accepting with reverence, as more than

The verdict of the Lord contained in the foregoing verse in favour of the worshippers
of God with form and attributes raises the question whether the worshippers of the formless
and attributeless Brahma are not the best knowers of Yoga. The question is answered in the
next two verses.

ÿ àflˇÊ⁄U◊ÁŸŒ¸≥ÿ◊√ÿQ¢§ ¬ÿÈ¸¬Ê‚Ã–
‚fl¸òÊª◊Áøãàÿ¢ ø ∑Í§≈USÕ◊ø∂¢U œ˝Èfl◊˜ÔH 3H
‚ÁÛÊÿêÿÁãº˝ÿª˝Ê◊¢ ‚fl¸òÊ ‚◊’Èhÿ—–
Ã ¬˝Ê¬AÈflÁãÃ ◊Ê◊fl ‚fl¸÷ÍÃÁ„UÃ ⁄UÃÊ—H 4H

ÿ who; ÃÈ however; •ˇÊ⁄U◊˜Ô the indestructible (Brahma); •ÁŸŒ¸≥ÿ◊Ỗ indefinable; •√ÿQ§◊Ỗ
unmanifest; ¬ÿ¸È¬Ê‚ÃÔ constantly adore (as their very self); ‚fl¸òÊª◊Ỗ Omnipresent; •Áøãàÿ◊ỖÔ
beyond the grasp of mind and intellect; ø and; ∑Í§≈USÕ◊ỖÔ changeless; •ø∂U◊Ỗ immovable; œ˝Èfl◊˜Ô
constant; ‚ÁÛÊÿêÿ fully controlling; ßÁãº˝ÿª˝Ê◊◊Ỗ the aggregate of their senses; ‚fl¸òÊ towards all;
‚◊’Èhÿ— even-minded; Ã they; ¬˝Ê¬AÈflÁãÃ attain; ◊Ê◊Ỗ Me; ∞flÔ alone; ‚fl¸÷ÍÃÁ„UÃ to the welfare of
all beings; ⁄UÃÊ—Ô devoted.

* ÿÊ ŒÊ„UŸ˘fl„UŸŸ ◊ÕŸÊ¬∂U¬¬˝WWŸÊ÷¸L§ÁŒÃÊˇÊáÊ◊Ê¡¸ŸÊŒÊÒ–
ªÊÿÁãÃ øÒŸ◊ŸÈ⁄UQ§ÁœÿÊ˘üÊÈ∑§á∆˜UÔÿÊ œãÿÊ fl˝¡ÁSòÊÿ ©UL§∑˝§◊ÁøûÊÿÊŸÊ—H

(›r∂mad Bhågavata X.44.15)
ìBlessed are the Gop∂s of Vraja, who have their mind absorbed in the thought of ›r∂ Kæ¶ƒa and

sing His glories with a heart full of love, eyes bedewed with tears and a voice choked with emotion even
while milking their cows, pounding the corn for removing the husk, churning the curds, plastering the
courtyard with cow-dung, swinging infants in the cradle, lulling their crying children to sleep, sprinkling
water on the floors and sweeping them, and doing everything else.î
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That which is all-pervading like
etherófills every atom of spaceóis called
ëSarvatragaí.

ëAnirde‹yaí is that which cannot be
defined, which cannot be represented or
indicated by any device or illustration.

That which never undergoes change
under any circumstance whatsoever, and ever
remains in the same state of existence, is
called ëKµu¢asthaí.

That which is eternal and certain, whose
existence is free from doubt and which never
ceases to be, is called ëDhruvaí.

ëAcalaí signifies that which is incapable
of motion and vibration both.

ëAvyaktaí means that which is beyond
the grasp of, or imperceptible by, the senses,
and which is devoid of any shape or form.

ëAk¶araí is that which can never and on
no account be destroyed.

All these attributes are characteristics of
the absolute, formless Brahma. And the best
way to worship Brahma is to realize Its true
character as pointed out above and constantly
meditate on it as oneís own Self.

Even as a man lacking true wisdom is
devoted to his own welfare, worshippers of
the Absolute, identified as they are with all
beings, are equally devoted to the good of all
creatures. This is what is meant by the adjectival
phrase ëSarvabhµutahite Ratå¨í.

Similarly, the phrase ëSarvatra
Samabuddhaya¨í indicates that those who
worship the absolute, formless Brahma in the
aforesaid manner lose all sense of distinction
between one self and another. Seeing no
reality apart from Brahma in the whole
universe, they naturally become even-minded
towards all.

The assurance contained in the present

verse, viz., that the worshippers of the absolute
also come to the Lord, proclaims His identity
with the absolute. The intention is to show
that in reality the one supreme Brahma or
God alone has been represented in different
forms for being worshipped by different
individuals according to their respective
qualifications. Of these, the transcendent and
inconceivable absolute aspect of God, which
is beyond the reach of mind and speech, is
in fact one whereas the Saguƒa or relative
aspect of God is twofold in character viz.,
(i) possessed of form and (ii) devoid of form.
That which pervades the whole universe and
is the support of all, and which by its
inconceivable power sustains and nourishes
all, is the unmanifest or formless qualified
aspect of God, ›r∂ ›iva, ›r∂ Vi¶ƒu, ›r∂ Råma,
›r∂ Kæ¶ƒa and so on are the embodied forms
of God; whereas this universe represents the
Cosmic Forms of God. Therefore, realization
of the absolute resulting from the type of
adoration mentioned above means the
attainment of ›r∂ Kæ¶ƒa; for the absolute is
the same as God and God is the same as the
absolute. The two are identical. The same
idea is echoed in XIV.27, where the Lord
declares Himself as the support of Brahma
(’˝rÊÔáÊÊ Á„U ¬˝ÁÃDÔUÊ„U◊ Ỗ).

In Chapter XI the Lord says that through
single-minded devotion one can see Him,
know Him in essence, and even enter into
Him (XI.54). This shows that while true
knowledge and realization of God are shared
with the devotee even by the worshipper of
the Absolute, God is not bound to grant the
vision of His embodied form to the latter.
The worshipper of the Saguƒa aspect of
God, however, obtains this vision as well.
Herein lies the superiority of the devotee.

Those, however, who fully controlling all their senses and even-minded towards
all, and devoted to the welfare of all beings, constantly adore as their very Self the
unthinkable, omnipresent, imperishable, indefinable, eternal, immovable, unmanifest
and changeless Brahma, they too come to Me.                                      (3, 4)
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The pronoun ëTe¶åmí, qualified by the
adjective ëAvyaktåsaktacetasåmí, refers to the
worshippers of the absolute (who is Truth,
Knowledge and Bliss solidified) mentioned
in the preceding verse. By calling their path
as more rugged the Lord shows that the truth
relating to the Absolute is extremely difficult
to grasp. It can be understood only by those
whose intellect is unsullied, steady and
penetrating and who have no identification
with the body. It beats the comprehension of
the common man. Hence the worship of the
Absolute involves considerable strain in its
initial stages.

The latter half of the verse explains how
the worship of the Absolute involves greater
strain. The intention is to show that so long
as there is identification with the body, the
truth relating to the Absolute is most difficult
to grasp.

Here it may be contended that whereas
the present verse declares the worship of the
Unmanifest as involving greater strain, verse
2 of Chapter IX shows J¤åna and Vij¤åna,
i.e. knowledge of the Nirguƒa and Saguƒa
aspects of God as easy to attain (∑§ÃȨ̀◊Ỗ ‚È‚Èπ◊˜Ô),
and is followed by a description of the
Unmanifest in verses 4, 5 and 6. Though

these two statements appear as mutually
contradictory, there is, as a matter of fact, no
contradiction between them. For the words
ëJ¤ånaí and Vij¤ånaí in Chapter IX have a
special reference to the virtues, glory and
reality of the qualified aspect of God; hence
it is the practice of surrender to God with
attributes that has been declared as ëeasy to
practiseí in that context. Again, the word
ëAvyaktaí occurring in verse 4 of that Chapter
stands for the formless God with attributes.
That is why He has been spoken of as the
sustainer and nourisher of beings, all pervading
and as responsible for the creation etc., of
all beings, even though standing aloof from
all.

Again, it may be argued that after
delineating the process of worship of the
Absolute in verses 24 to 27 of Chapter VI
the Lord declares in verse 28 that the Sådhaka
who sedulously follows this practice easily
attains supreme bliss in the shape of God-
realization. That too should not be taken as
conflicting in any way with the statement
contained in the present verse. For the verses
mentioned above refer to the Yog∂ who has
been rid of all sins, in whom the impulses of
Rajas (activity) and Tamas (inertia) have been

Thus discussing the worship of the Absolute and its reward, the Lord now declares that
atonement with the Unmanifest is difficult to attain for those who are centred in the body,
and that the path leading to such atonement is also rugged.

Ä‹≥ÊÊ˘Áœ∑§Ã⁄USÃ·Ê◊√ÿQ§Ê‚Q§øÃ‚Ê◊Ỗ  –

•√ÿQ§Ê Á„U ªÁÃŒÈ¸—π¢ Œ„UflÁj⁄UflÊåÿÃH 5H
Ä‹≥Ê— the strain; •Áœ∑§Ã⁄U— (is) greater; Ã·Ê◊Ỗ •√ÿQ§Ê‚Q§øÃ‚Ê◊Ỗ for those aforesaid persons

who have their mind attached to the Unmanifest; •√ÿQ§Ê oneness; Á„U because; ªÁÃ— with the
Unmanifest (Absolute); ŒÈ—π◊˜Ô with difficulty; Œ„UflÁj— by those centred in the body; •flÊåÿÃÔÔ
is attained.

Of course, the strain is greater for those who have their mind attached to the
Unmanifest, for oneness with the Unmanifest (Absolute) is attained with difficulty by
those who are centred in the body (the embodied).                                                      (5)
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stilled, and who stands identified with Brahma,
and not to those who are centred in the body.
Hence it is but reasonable to say that realization
of Brahma comes to them easily and as a
matter of course.

Here it may be asked: Do the worshippers
of the Absolute alone have to undergo
considerable strain in course of their practice,
and not the worshippers of God with attributes?

Our reply is: No, the worshippers of God with
attributes have not to undergo much strain.
For, in the first place, the worship of God with
attributes is easy to practise. Secondly, the
worshipper of God with attributes depends
exclusively on God and is constantly engaged
in His thought; hence God Himself helps him
in every way. Why, then, should he undergo
any strain in course of his practice?

Thus declaring God-realization through the worship of the attributeless and formless
Brahma as difficult to attain for those centred in the body, the Lord now shows in the
following two verses that He is speedily and easily attained through worship of His qualified
aspect.

ÿ ÃÈ ‚flÊ¸ÁáÊ ∑§◊Ê¸ÁáÊ ◊Áÿ ‚ÛÿSÿ ◊à¬⁄UÊ—–

•ŸãÿŸÒfl ÿÊªŸ ◊Ê¢ äÿÊÿãÃ ©U¬Ê‚ÃH 6H
ÿ who; ÃÈ on the other hand; ‚flÊ¸ÁáÊ ∑§◊Ê¸ÁáÊ all actions; ◊Áÿ to Me; ‚ÛÿSÿ surrendering;

◊à¬⁄UÊ— depending on Me; •ŸãÿŸ with single-minded; ∞flÔÔ alone; ÿÊªŸÔ devotion; ◊Ê◊Ỗ Me (God
with attributes); äÿÊÿãÃ—ÔÔ (constantly) meditating on Me; ©U¬Ê‚ÃÔÔ worship.

On the other hand, those depending exclusively on Me, and surrendering all
actions to Me, worship Me (God with attributes), constantly meditating on Me with
single-minded devotion,                                                                    (6)

does he conceive any attachment for them
and is altogether unconcerned about their
fruit. All his activities conform to the canons
of the scriptures and are governed by the
idea that he is a mere instrument, utterly
incapable of doing anything, and that it is
God who is getting everything done by him
according to His own will.

ëSingle-minded devotioní means
exclusive and disinterested love, combined
with utmost reverence for God. He who
cultivates this love recognizes no one else
other than God as his own and feels that He
is everything to him. Again, such a love is
wholly untainted by selfishness, egoism and
inconstancy; it is consummate in every respect
and unshakable. It is wholly undivided and
is so intense that it makes it impossible for
the lover to forget the Beloved even for a

The indeclinable ëTuí is intended to
distinguish the worshippers of God with
attributes from the worshippers of the Absolute.

Those who depend on God remain
undaunted and unperturbed like the great
devotee Prahlåda even when faced with trials
and tribulations of various kinds. Nay, they
take those sorrows and sufferings not  only
as a boon from God but as something agreeable,
and surrender themselves to God, knowing
Him to be the supreme lover, the highest
goal, the greatest friend and worth resorting
to in every way. All this is conveyed by the
adjectival compound ëMatparå¨í.

Again, he who surrenders all actions to
God performs all his duties according to His
directions and hints as a mere puppet, denying
himself freedom of action, he neither
acknowledges those actions as his own nor



* Chapter XII * 567

moment. And worshipping God through such
devotion is to listen to and sing His virtues,

glory and stories, and loudly chant or mutter
His names.

Ã·Ê◊„¢U ‚◊ÈhÃÊ¸ ◊ÎàÿÈ‚¢‚Ê⁄U‚Êª⁄UÊÃ˜Ô–
÷flÊÁ◊ ŸÁø⁄UÊà¬ÊÕ¸ ◊ƒÿÊflÁ≥ÊÃøÃ‚Ê◊˜ÔH 7H

Ã·Ê◊Ỗ of those persons; •„U◊Ỗ I; ‚◊ÈhÃÊ¸ deliverer; ◊ÎàÿÈ‚¢‚Ê⁄U‚Êª⁄UÊÃ˜ from the ocean of worldly
existence, which is synonymous with mortality; ÷flÊÁ◊ I become; ŸÁø⁄UÊÃ̃Ô without delay, speedily;
¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ◊Áÿ on Me; •ÊflÁ≥ÊÃøÃ‚Ê◊Ỗ having their mind fixed.

These, Arjuna, I speedily deliver from the ocean of birth and death, their mind
being fixed on Me.                                                                          (7)

undergo birth and death so long as he does
not realize God. That is why this world has
been compared to an ocean.

God speedily exempts from birth and
death once for all, and brings face to face
with Himself in this very life, those devotees
who constantly worship Him with their mind
and intellect fixed on Him, as stated above;
or He takes them after death to His supreme
abode. Nay, even as a boatman takes one in
his boat across a river, so does God warding
off all difficulties and dangers confronting
the devotee, takes him across the terrible
ocean of worldly existence to His own supreme
abode. This is what is meant by his delivering
the devotee from the ocean of birth and
death.

The demonstrative pronoun ëTe¶åmí,
qualified by the adjectival phrase ëMayi
Åve‹itacetasåmí refers to the loving devotees
worshipping God with attributes and spoken
of in the preceding verse as having their
mind and intellect merged once for all in
God.

Everything in this world is embraced by
death. With the exception of God nothing
which makes its appearance in the universe
is ever immune, even for a moment, from
the buffets of death. And even as countless
waves continue to rise and fall on the surface
of the ocean, so do births and deaths constantly
take place in this world. It may be possible to
count the waves of the ocean, but there is no
knowing how many times a soul will have to

Thus showing in the above verses that worship of God with attributes is easier to
practise than that of the Absolute, the Lord now commands Arjuna to take to the former,
fixing his mind and intellect on God as indicated above.

◊ƒÿfl ◊Ÿ •ÊœàSfl ◊Áÿ ’ÈÁh¢ ÁŸfl≥Êÿ–

ÁŸflÁ‚cÿÁ‚ ◊ƒÿfl •Ã ™§äflZ Ÿ ‚¢≥Êÿ—H 8H
◊Áÿ on Me; ∞fl only; ◊Ÿ— the mind; •ÊœàSfl fix; ◊Áÿ (and) in Me; ’ÈÁh◊Ỗ (your) intellect;

ÁŸfl≥Êÿ establish; ÁŸflÁ‚cÿÁ‚ you shall abide; ◊ÁÿÔ in Me; ∞fl only; •Ã— ™§äfl¸◊ỖÔÔ thereafter; Ÿ (there
is) not; ‚¢≥Êÿ— doubt.

Therefore, fix your mind on Me, and establish your intellect in Me alone;
thereafter you will abide solely in Me. There is no doubt about it.                  (8)

enshrined in the heart of all. He is an ocean
of countless virtues like compassion

Pervading the whole universe consisting
of animate and inanimate beings, God is
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omniscience, amiability and cordiality etc.
Nay, He is supreme, transcendent and
omnipotent, all love and joy, the best of all
beings and worth resorting to. He who, having
thoroughly grasped the truth and mystery of
His virtues, glory and sports, is ever unshaken
in his conclusions is said to have established
his intellect in God. And he who, having
wholly withdrawn his attachment from
everything else than his most beloved
Puru¶ottama or God, merges his mind in
Him alone and remains constantly engaged
in His thought in the aforesaid manner, is
said to have fixed his mind on God.

He who is thus able to fix his mind and
intellect on God speedily attains Him.

Although this is a fact, very few people
actually fix their mind and intellect on God.
The reason is not far to seek. Being ignorant
of the truth and mystery of Godís virtues

etc., people have no love and reverence for
Him; and since their attachment, which is
rooted in ignorance, is still there, worldly
enjoyments continue to absorb their thought.
Such is the condition of most of the people
in this world. That is why the generality of
men do not as a rule fix their mind and
intellect on God.

This attachment, which has its root in
ignorance and is responsible for our evil
habit of dwelling on worldy enjoyments,
can, however, be got rid of through knowledge
of the truth and mystery of the divine virtues,
glory and sports. And this knowledge may
be gained through the association of exalted
souls who are aware of the truth and secret
of Godís virtues etc., by emulating their
virtues and example, and by diligently following
the path chalked out by them, giving up
enjoyments, lethargy and error.

At this point it may be asked: If a man fails to fix his mind and intellect on God as
suggested above, what should he do? Anticipating this question, the Lord says:

•Õ ÁøûÊ¢ ‚◊ÊœÊÃÈ¢ Ÿ ≥Ê∑A§ÊÁ· ◊Áÿ ÁSÕ⁄U◊Ỗ–
•èÿÊ‚ÿÊªŸ ÃÃÊ ◊ÊÁ◊ë¿UÊ#È¢ œŸTÿH 9H

•Õ in case; ÁøûÊ◊Ỗ the mind; ‚◊ÊœÊÃÈ◊Ỗ to fix; Ÿ ≥Ê∑A§ÊÁ· you cannot; ◊Áÿ on Me;
ÁSÕ⁄U◊Ỗ steadily; •èÿÊ‚ÿÊªŸÔ through the Yoga of repeated practice; ÃÃ— then; ◊Ê◊Ỗ Me; ßë¿U seek;
•Ê#È◊˜Ô to attain; œŸTÿÔÔÔ O Arjuna (lit., conqueror of riches).

If you cannot steadily fix the mind on Me, Arjuna, then seek to attain Me through
the Yoga of repeated practice.                                                              (9)

ëAbhyåsayogaí means repeatedly striving
through various devices, to fix the mind  on
God with a view to His realization. Thus
endeavouring again and again, for the sake
of God-realization, to fix the mind on any
name, form, virtue and sport, etc. of God
which attracts him, and for which he has got
some reverence, is what is meant by seeking
to attain God through the Yoga of repeated
practice.

Practices of various kinds have been

The teaching of the G∂tå, though
immediately directed towards Arjuna, is
intended for the benefit of the whole world.
The temperament of all Sådhakas in the world
is not uniform; that is why the same mode of
spiritual practice cannot suit all. Only different
types of spiritual discipline suit different
temperaments. Hence the Lord suggests a
different course of discipline for those who
find themselves unable to fix their mind and
intellect on God.
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recommended in the ›åstras for focussing the
mind on God. Of them the following few
devices appear particularly suited to the bulk
of the Sådhakas:ó

(1) It is a matter of common experience
that, when we close our eyes in front of the
sun, we see through our mental eye a mass
of splendour uniformly extending all around
us. Concluding with the mind that the mass
of effulgence constituting the Godhead is
thousands of times brighter than the above
light, attempt should be made again and
again to fix oneís mind on that shining, all-
effulgent form of God.

(2) Knowing God Almighty to be present
everywhere, even as fire is ever present in a
match, and the sole object of love, He should
be lovingly conceived with all His virtues
and glory wherever the mind goes. Such a
practice brings the devotee face to face with
the all-pervasive God even as friction reveals
the fire hidden in a match.

(3) Withdrawing the mind from the object
it runs after, try to fix it again and again with
reverence and love on a mental or material
image (made of clay, stone or wood), or a
picture of your chosen Deity, be it Bhagavån
Vi¶ƒu, ›iva, Råma or Kæ¶ƒa, or on the Japa

of His sacred names.
(4) Repeating the sacred syllable OM

without pause in imitation of the humming of
the bee, contemplate on God, again and
again, in that sound.

(5) Practise constant Japa of the Divine
Name in rhythm with every natural flow of
the ingoing and outgoing breath.

(6) Diligently pursue the study of sacred
books with a view to grasping the secret of
Godís name, form, virtue, sports and glory.

(7) Practise Pråƒåyåma or control of
breath as described in IV.29.

If any of these practices is pursued
with reverence, faith and devotion, it will
gradually eradicate all sins, remove all obstacles
and finally bring the Sådhaka face to face
with God. Therefore, the practice should be
continued with exemplary zeal and diligence.
Of course, the fruition of his efforts may
be speeded up or delayed according to the
spiritual level and qualification of the Sådhaka
and the progress made by him on the path
of Sådhana. Therefore, if the realization
of the fruit is delayed, the Sådhaka should
neither give up nor slacken the practice,
regarding it as difficult, or due to ennui or
sloth.

It may be asked here : If a Sådhaka is unable to follow the Yoga of repeated practice,
what should he do? Anticipating this question, the Lord says:

•èÿÊ‚˘åÿ‚◊ÕÊ¸˘Á‚ ◊à∑§◊¸¬⁄U◊Ê ÷flÔ–

◊ŒÕ¸◊Á¬ ∑§◊Ê¸ÁáÊ ∑È§fl¸Áã‚Áh◊flÊåSÿÁ‚H 10H
•èÿÊ‚ to (the pursuit of) such practice; •Á¬Ô even; •‚◊Õ¸— unequal; •Á‚ (if) you are;

◊à∑§◊¸¬⁄U◊— intent on performing actions for Me; ÷fl be; ◊ŒÕ¸◊Ỗ for My sake; •Á¬ even; ∑§◊Ê¸ÁáÊ
actions; ∑È§fl¸Ÿ˜Ô performing; Á‚Áh◊Ỗ perfection (in the shape of My Realization); •flÊåSÿÁ‚ you
shall attain.

If You are unequal even to the pursuit of such practice, be intent to work for Me;
you shall attain perfection (in the form of My realization) even by performing actions
for My sake.                                                                               (10)
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Although, as a matter of fact, it was in
no way difficult for Arjuna to fix his mind on
God, or realize Him through the Yoga of
repeated practice as stated above, the Lord
asks him not to despair even if he found
himself unequal to the task, and suggests a
third alternative. For, as already pointed out
above, different types of practices are suited
to different individuals due to difference in
temperament. This is what is meant by the
first half of this verse.

The compound word ëMatkarmaí denotes
those actions which are performed only for
the sake of God or are connected with His
service or adoration, nay, in which the Sådhaka
has no trace of self-interest and for which he
appropriates no credit to himself nor conceives
any attachment whatsoever. The word has
already appeared in the concluding verse of

Chapter XI, and has been duly explained.
He who recognizes God and God alone

as his supreme refuge and highest goal and
goes on constantly performing through mind,
speech and body actions enjoined by the
scriptures, such as sacrifices, charity and
penance, with utmost reverence and love
only for the pleasure of God and as a matter
of duty is said to be ëintent on work for
God.í

By the second half of this verse the
Lord indicates that even actions performed
for His sake constitute an independent and
easy means to His Realization. God can be
attained even by those who work for Him, in
the same way as by those who adore and
meditate on Him. Therefore, performing
actions for His sake is in no way inferior to
the other practices mentioned above.

Here one may ask: If the Sådhaka finds himself unable even to perform action for
Godís sake as stated above, what should he do? Anticipating this question, the Lord says:

•ÕÒÃŒåÿ≥ÊQ§Ê˘Á‚ ∑§ÃZÈ ◊lÊª◊ÊÁüÊÃ—Ô–

‚fl¸∑§◊¸»§∂UàÿÊª¢ ÃÃ— ∑È§L§ ÿÃÊà◊flÊŸỖH 11H
•Õ if; ∞ÃÃ˜Ô this; •Á¬ even; •≥ÊQ§— unable; •Á‚ you are; ∑§ÃÈ¸◊˜Ô to do; ◊lÊª◊Ỗ the Yoga of

My realization; •ÊÁüÊÃ— devoted to; ‚fl¸∑§◊¸»§∂UàÿÊª◊Ỗ renunciation of the fruit of all actions; ÃÃ—
then; ∑È§L§ take recourse to; ÿÃÊà◊flÊŸỖ having subdued (your) mind and intellect etc.

If, taking recourse to the Yoga of My realization, you are unable even to do this,
then, subduing your mind and intellect etc., relinquish the fruit of all actions.    (11)

acquired control over his mind, intellect, senses
and body. The mind and senses etc., unless
they are brought under control, forcibly drag
one into the mire of enjoyments; and caught
in the mire of enjoyments one cannot give up
attachment to or yearning for the fruit of all
actions in the shape of enjoyments. Therefore,
recognizing the supreme need of self-control
in renouncing the fruit of all actions the Lord
advises Arjuna to subdue his mind and senses.

One may ask here: How is it that the

In reality, it was not at all difficult for
Arjuna to tread the path of Action coupled
with Devotion; nay, it was rather easy for
him. Nevertheless, if he regarded it as actually
difficult, the Lord now suggests a fourth type
of discipline for him. This is what is sought
to be conveyed by the first half of this verse.

The world ëÅtmaní, forming part of the
compound ëYatåtmavåní stands for the body
including the mind, intellect and senses.
Therefore, ëYatåtmavåní is he who has
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Lord does not insist on self-control as a part
of the spiritual practices enjoined in verses 6
to 10 above? The reason is not far to seek. It
will be seen that verses 6, 7 and 8 of this
chapter deal with those who practise single-
minded devotion to God. Since such loving
devotees of God have no attraction for the
enjoyments of the world, their mind and
intellect remain naturally indifferent towards
the world and centred on God. Hence there
was no occasion for insisting on their
subjugation in those verses.

Verse 9 speaks of the Yoga of repeated
practice or Abhyåsayoga; and since
ëAbhyåsayogaí covers all practices for fixing
the mind and intellect on God there was no
necessity of insisting on self-control separately
in that verse. And verse 10 speaks of the
path of Action coupled with Devotion, which
presupposes dependence on God; and all
actions of the Sådhaka following this path
are aslo performed only for the sake of God.
Hence it was unnecessary to ask Arjuna to
control his mind and senses etc., as a separate
discipline. The present verse, however, enjoins
the practice of Karmayoga in the shape of
renunciation of the fruit of all actions, in which
control of the mind and intellect is
indispensable. For if the mind, intellect and
senses are not kept under control while
performing all the duties of the world
appropriate to oneís grade in society and stage
in life, it is very easy for the mind, intellect
and the senses to develop attachment and
craving for and the sense of possession in
respect of sense-enjoyments; and so long as
they are present total renunciation of the fruit
of actions cannot be accomplished. That is
why Arjuna has been specially warned in this
verse to subdue his mind and intellect etc.

ìAll actionsî in this verse include the
performance of sacrifices, charity, austerity,
social service and all other activities approved

of by the Såstras and carried on for the sake
of oneís livelihood or for bare maintenance
in conformity with oneís grade in society and
stage in life. While duly performing these
actions, he who renounces all connection
with, attachment to, and the craving for, their
fruit in the form of enjoyments of this world
and the next is said to renounce the fruit of
all actions.

Here it should be noted that prohibited
actions, such as telling lies, practising duplicity
and committing adultery, violence and theft
etc., are not included in the ëSarvakarmaí
referred to in this verse. Attachment to
and the craving for enjoyments alone is
responsible for sinful acts of this kind, which
bring about manís degradation from every
point of view. That is why the scriptures
advise actual and total renunciation of such
acts; when such actions themselves stand
prohibited, renunciation of their fruit is
altogether out of question.

It will be recalled here that the Lord, in
the first instance, called upon Arjuna to fix
his mind and intellect on Him; He next
recommended the Yoga of repeated practice;
thereafter He asked Arjuna to work for His
sake; and, finally, He exhorted him to renounce
the fruit of all actions. It will be further seen
that the Lord advises an alternative course
only in the event of Arjunaís inability to
follow the one previously suggested. The
method adopted by the Lord, however, does
not imply any disparity in the fruit of the
various practices recommended by Him; for
they all bear the same fruit, viz., God-realization.
Nor is it intended to convey that the practice
suggested as an alternative is easier than the
one recommended before; for such is not
actually the case. A practice which is easy
for one may be difficult for another. On this
ground it is reasonable to suppose that the
four practices have been recommended only
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to suit the varying qualifications of different
types of Sådhakas.

Careful analysis will reveal that the
practice enjoined in verse 8 is easy and
suitable for the Sådhaka in whose mental
constitution there is predominance of love for
God with attributes, and who has a natural
reverence for God, and an inborn attraction
for His virtues, glory and mysteries and the
stories of His sports.

The practice recommended in verse 9 is
easy and useful for the Sådhaka who has no
natural love for God but who, being endowed
with faith, seeks to concentrate his mind on
God through resolute practice.

Again, the Sådhaka who has reverence
for God with attributes, and a natural  attraction
for pursuits such as the performance of
sacrifices, charity and penance, and has got
faith in the worship and adoration of images
etc., of God, will find the practice suggested
in verse 10 easy and suited to his temperament.

And the Sådhaka who has no natural
love and reverence for God with attributes
and form, who recognizes God as only all-
pervading and formless, who has a natural
bias for worldly pursuits and works of public
good, and who because of his greater faith in
and attraction for external activities cannot
attune his mind even to the Yoga of repeated
practice recommended in verse 9, will find
the practice enjoined in the present verse
easy and suited to his nature.

Now offering all actions to God, as
mentioned in verse 6 above, performing all
actions for His sake, and renouncing the fruit
of all actionsóall these three are different
forms of Karmayoga; and as pointed out
above, they all lead to God-realization. Hence
there is no disparity whatsoever in their fruit.
They have been differentiated only because
of the difference in the mental attitude of the
Sådhakas as well as in the process of their

practice. In the first two processes the sentiment
of devotion is predominant, whereas in the
third the emphasis lies on the renunciation of
the fruit of actions. Herein lies the main
difference among them. Besides this, the
Sådhaka who has offered all his actions to
God considers himself as a mere puppet in
His hands; he feels that he is capable of
doing nothing, that his mind, intellect, senses
and all other organs belong to God, who gets
everything done by them according to His
own will, the Sådhaka himself having nothing
to do with those acts or their fruit. Inspired
by such feelings, the Sådhaka entertains not
the least attraction or aversion for his actions
or their fruit; taking all pleasurable or painful
experiences that fall to his lot in consequence
of his Prårabdha (good or evil destiny) as a
boon from God, he remains ever cheerful.
That is why, developing the feeling of oneness
towards all, he speedily succeeds in realizing
God.

He who works for Godís sake does not,
like the above-mentioned Sådhaka, feel that
he does nothing and that it is God who gets
everything done by him. He looks upon God
as the object of highest worship, supremely
loving and the greatest friend and well-wisher,
and considers it his supreme duty to serve
Him and carry out His behests. That is
why, realizing His presence throughout the
universe, he remains engaged in performance
of sacrifices, charity and penance; earning
his livelihood and performing other duties for
the maintenance of his body in conformity
with his grade in society and stage in life,
as well as in pursuits connected with the
worship and adoration etc., of God with a
view to His service and according to His
behests as conveyed through the scriptures.
And since all his activities are carrried on
according to His behests and for the sake
of His service (XI.55), he is freed from
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attachment and desire for all such activities
and their fruit, and speedily attains God.

The Sådhaka who relinquishes the fruit
of all actions, however, neither considers
himself to be a tool in the hands of God nor
does he feel that he does everything for His
sake. He holds that manís right is to work
only, but never to the fruit thereof (II.47-51),
so that his duty lies only in performing
sacrifices, charity, austerity, social service
and all other activities enjoined by the ›åstras,
such as earning oneís livelihood and attending
to oneís bodily needs etc., according to oneís

grade in society and stage in life. That is why
he totally renounces all connection with,
attachment to and desire for the fruit of such
actions in the shape of the enjoyments of this
world and the next (XVIII.9); and being
completely rid of attraction and aversion
thereby, he quickly realizes God.

Thus, though the fruit of all the three
practices is one and the same, viz., God-
realization, the difference in the mental outlook
of the Sådhakas as well as in the process of
their practice accounts for three different
practices having been enunciated by the Lord.

Recommending alternative practices one after another in verses 8 to 11 in the event of
Arjunaís failure to adopt the one already suggested, the Lord finally insisted on his
ërelinquishing the fruit of all actionsí. This may naturally lead one to imagine that
ërenunciation of the fruit of actionsí must be an inferior type of Sådhana as compared to the
other forms of spiritual discipline previously recommended. In order to remove such a doubt
from Arjunaís mind, the Lord glorifies such renunciation in the next verse.

üÊÿÊ Á„U ôÊÊŸ◊èÿÊ‚ÊÖôÊÊŸÊhKÊŸ¢ ÁflÁ≥ÊcÿÃÔ–

äÿÊŸÊà∑§◊¸»§∂UàÿÊªSàÿÊªÊë¿UÊÁãÃ⁄UŸãÃ⁄U◊Ỗ ÔH 12H
üÊÿ— (is) better; Á„U because; ôÊÊŸ◊̃ÔÔ knowledge; •èÿÊ‚ÊÃ̃Ô than practice (without discernment);

ôÊÊŸÊÃ˜ÔÔ to knowledge; äÿÊŸ◊˜ÔÔ meditation (on God); ÁflÁ≥ÊcÿÃ is superior; äÿÊŸÊÃ˜Ô (even) than
meditation; ∑§◊̧»§∂UàÿÊª— renunciation of the fruit of actions (is better); àÿÊªÊÃ̃Ô from renunciation;
≥ÊÊÁãÃ— (follows) peace; •ŸãÃ⁄U◊ỖÔ immediately.

Knowledge is better than practice without discernment, meditation on God is
superior to knowledge, and renunciation of the fruit of actions is even superior to
meditation; for peace immediately follows from renunciation.                       (12)

there would be no sense in comparing them
with meditation, or with the renunciation of
the fruit of actions. Therefore, the word
ëAbhyåsaí here denotes effort involving
cessation of worldly activities, or in other
words, practices such as the practice of
Pråƒåyåma or breath-control, the attempt to
achieve a particular Åsana or Yogic posture,
the practice of mind-control, the muttering of
a sacred formula, recitation of hymns in praise
of a deity, study of the Vedas etc., habitually
carried on without discernment and involving

The word ëAbhyåsaí in this verse does
not stand for ëAbhyåsayogaí or the Yoga of
repeated practice. For, it is taken to mean the
ëYoga of repeated practiceí undertaken with
discernment for the realization of the Absolute,
it would be meaningless to compare it with
ëKnowledgeí inasmuch as such a practice is
accompanied with knowledge. Even so, if
the word is interpreted to mean practices
undertaken for Karmayoga, or the practices
of meditation, such practices form part of
Karmayoga and meditation respectively; hence
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no renunciation of desires or attachment, and
to which one naturally feels inclined under
the influence of faith, environment and inborn
disposition.  Even so, the word ëJ¤ånaí here
does not mean the Path of Knowledge, or
Knowledge itself in the form of true realization.
For, if it is taken to mean J¤ånayoga, it
cannot be divorced from meditation which is
part and parcel of that discipline; and if it is
held to be an equivalent of true Knowledge,
it is the fruit of all forms of discipline. In that
case there would be no meaning in comparing
it with mechanical practice, meditation or
renunciation of the fruit of actions, much less
in declaring meditation or even renunciation
of the fruit of actions as superior to it. The
word ëJ¤ånaí in the present context should,
therefore, be construed to mean discriminative
knowledge or intellectual perception of a
high order, gained either through a study of
the scriptures or through association with
saints, with the help of which man is no
doubt able to distinguish the eternal from the
ephemeral, matter from the spirit, good from
evil, sin from virtue, and so on. But since his
mind is yet impure and distracted, a man
possessing such knowledge neither feels
inclined to take to any practice or discipline
nor is he able to renounce the fruit of actions
and attachment, nor being freed from all
relationship with the world he gets firmly
and unshakably established in God.

Both ëAbhyåsaí and ëJ¤ånaí as interpreted
above are in their own way helpful in God-
realization. Both can lead to this consummation
if they are accompanied with faith, devotion
and the disinterested spirit. Nevertheless, when
a comparison is made between them,
knowledge proves superior to practice; for
practice without discernment cannot be so
helpful in God-realization as knowledge devoid
of practice can. In order to show this very
fact, the verse speaks of knowledge as better

than practice.
The word ëDhyånaí too in this verse

does not refer to Dhyånayoga or the path of
Meditation. That is to say, it neither stands
for meditation on the attributeless Brahma,
practised for the sake of God-realization
according to the procedure of Så∆khyayoga
nor for meditation on God, the repository of
all virtues, practised with faith and devotion
only for the sake of His Realization, wholly
renouncing the fruit of actions and attachment.
For both these forms of meditation involve
knowledge and renunciation of the fruit of
actions; hence comparison between either of
these two forms of meditation, on the one
hand, and knowledge or relinquishment of
the fruit of actions, on the other, is out of
question. Hence the word ëDhyånaí, in the
present context, should be interpreted to mean
meditation on any of the various forms of
God, practised without discernment and with
some interested motive.

Both ëJ¤ånaí and ëDhyånaí, as interpreted
above, are in their own way helpful in God-
realization. They both lead to such
consummation when accompanied with faith,
devotion and the disinterested spirit.
Nevertheless, when a comparison is made
between them, meditation will prove superior
to knowledge; for knowledge by itself, without
meditation, cannot be so useful as meditation
practised without knowledge. When one attains
success in meditation, the impurity and
distraction of the mind gradually disappear;
but they cannot be eradicated through mere
knowledge. It is with this idea that meditation
has been declared as superior to knowledge.

ëKarmaphalatyågaí is the same as
ëSarvakarmaphalatyågaí referred to in verse
11 above. The type of meditation referred to
above is also helpful in God-realization; but
such realization cannot be easily attained so
long as manís desire and attachment are not
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eradicated. Therefore, meditation not
accompanied with renunciation of the fruit of
actions cannot be so useful as renunciation of
the fruit of, and attachment to, all actions can
even without meditation. It should be particularly
noted in this connection that the present verse
is not intended to assess the relative value of
Abhyåsayoga. J¤ånayoga, Dhyånayoga and
Karmayoga. On the other hand, it discusses
the comparative merits of mechanical practice,
knowledge and meditation as defined above;
and while pointing out the superiority of the
second to the first and of the third to the second,
it declares renunciation of the fruit of all actions
as superior to all. That is to say, even though
the practices of Abhyåsa, J¤åna and Dhyåna,
which involve the cessation of worldly
activities, are successively higher, and more

Såttvika in character, than pursuits involving
worldly activity such as the performance of
sacrifices, charity, warfare, trade and social
service etc., nevertheless oneís own duty,
through humblest in character, acquires the
capacity to yield the highest result, viz., God-
realization, when performed with complete
renunciation of its fruit and attachment. What
wonder, then, that other-wordly pursuits like
Abhyåsa, J¤åna and Dhyåna should lead to
God-realization when carried on with that
object. Therefore, instead of drawing
comparison between the various disciplines for
God-realization, man should choose for himself
one which is suited to his temperament, and
which he may be able to adopt easily and
speedily, and devote himself to its practice with
faith and reverence.

Recommending in the above verses several practices for God-realization as so many
limbs of devotion, the Lord declared that they all lead to God-realization. This naturally
arouses in oneís mind the desire to know the marks of a God-realized devotee absorbed in
divine love, and in order to satisfy such curiosity the Lord now describes in the next seven
verses the marks of enlightened devotees who have realized God.

•mCÔUÊ ‚fl¸÷ÍÃÊŸÊ¢ ◊ÒòÊ— ∑§L§áÊ ∞fl øÔ–
ÁŸ◊¸◊Ê ÁŸ⁄U„UVÔUÊ⁄U— ‚◊ŒÈ—π‚Èπ— ˇÊ◊ËÔH 13H
‚ãÃÈCÔU— ‚ÃÃ¢ ÿÊªË ÿÃÊà◊Ê ŒÎ…UÁŸpÿ—Ô–
◊ƒÿÌ¬Ã◊ŸÊ’ÈÁhÿÊ¸ ◊jQ§— ‚ ◊ Á¬˝ÿ—ÔH 14H

•mCÔUÊ (is) free from malice; ‚fl¸÷ÍÃÊŸÊ◊Ỗ towards all creatures; ◊ÒòÊ—ÔÔ friendly; ∑§L§áÊ—
compassionate; ∞fl indeed; ø and; ÁŸ◊¸◊— devoid of the feeling of meum; ÁŸ⁄U„UVÔUÊ⁄U— free from
egoism; ‚◊ŒÈ—π‚Èπ— treating pleasure and pain alike; ˇÊ◊ËÔ forgiving by nature; ‚ãÃÈCÔ—Ô contented;
‚ÃÃ◊Ỗ ever; ÿÊªË mentally united with Me; ÿÃÊà◊Ê having subdued his mind, senses and body;
ŒÎ…UÁŸpÿ—Ô firm of resolve; ◊ƒÿÌ¬Ã◊ŸÊ’ÈÁh— who has surrendered his mind and reason to Me; ÿ—
who; ◊jQ§— My own devotee; ‚— that; ◊ to Me; Á¬˝ÿ—Ô (is) dear.

He who is free from malice towards all beings, friendly and compassionate, and
free from the feelings of ëIí and ëmineí, balanced in joy and sorrow, forgiving by
nature, ever-contented and mentally united with Me, nay, who has subdued his mind,
senses and body, has a firm resolve, and has surrendered his mind and reason to
Me,óthat devotee of Mine is dear to Me.                                                                             (13,14)
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Though directly connected with the
adjective ëAdve¶¢åí only, the compound word
ëSarvabhµutånåmí in the first of the above two
verses has indirect reference to ëMaitra¨í and
ëKaruƒa¨í as well. The intention is to show
that the devotee who has realized God is not
only free from malice towards all beings, but
he is also their disinterested friend and naturally
compassionate to them all.

It may be contended here that a God-
realized soul sees unity everywhere; how,
then, can he cherish distinctive emotions like
friendliness and compassion ? Our answer to
this question is that the Sådhaka treading the
path of devotion cultivates from the very
beginning the virtues of ëfriendlinessí and
ëcompassioní in a special degree; hence they
become a part of his nature and are therefore
easily discernible in his dealings even on his
attaining perfection. Besides this, even as
God is naturally full of boundless compassion
and love etc., it is but meet and proper that
His devotee too who has attained perfection,
should possess these virtues.

The adjectives ëNirmama¨í and
Nirahankåra¨, are intended to convey that
the enlightened devotee of God, inasmuch as
he entertains the same feeling towards all,
neither recognizes anyone as his own nor
identifies himself with his own body; yet he
cherishes motiveless love for all beings and
is compassionate towards all. Herein lies his
greatness. Even the devotee who is yet on
the way to God-realization can similarly show
compassion and love to all; but he cannot be
completely rid of ëIí and ëmineí.

The words ëSukhaí and ëDu¨khaí,
forming part of the compound
ëSamadu¨khasukha¨í do not stand here for
the feelings of ëjoyí and ëgriefí but for the
causes of ëjoyí and ëgriefí respectively. Men
who are steeped in ignorance have an
attachment for pleasure and aversion for pain;
hence pleasure excites the feeling of joy and
pain that of grief in their heart. But the

enlightened devotee, having lost all distinction
between pleasure and pain, never experiences
joy and grief under any circumstance
whatsoever. The ›ruti also says: „U·̧≥ÊÊ∑§ÊÒ ¡„UÊÁÃó
ìthe man of wisdom wholly abandons joy and
grief.î (Ka¢ha I.ii.12). When as a result of evil
destiny some ailment appears in his body, he
will no doubt have the consciousness of
suffering in the shape of bodily pain; and when
his body is in sound health, he will have the
consciousness of happiness in the form of
absence of bodily pain. But, being free from
likes and dislikes, he has no experience of joy
and grief. Similarly, he will not experience
joy and grief even when he is brought in
contact with, or separated from, any agreeable
or disagreeable object, or faced with any
favourable or adverse circumstance. This is
what is meant by his remaining balanced in
pleasure and pain.

He who instead of seeking to punish the
wrongdoer gives him security from fear is
said to be forgiving by nature. The enlightened
devotees of God possess an infinite store of
forgiveness. Having come to realize all as so
many manifestations of God, they do not in
fact hold anyone to blame for any incident.
That is why they do not seek to punish
anyone for a wrong done to them. This is
what the Lord seeks to convey by speaking
of his devotees as ìforgiving by nature.î The
meaning of ëforgivenessí has been explained
at length in the commentary on X.4 under
the name of ëforbearanceí.

The word ëYog∂í in this verse stands for
the enlightened devotee who has realized
God through the practice of devotion. Having
directly perceived God, who is an inexhaustible
and endless storehouse of supreme Bliss,
such a devotee remains ever contented. At
no time and under no circumstance does he
grumble over the lack of any worldly
possession. He has all his desires fulfilled;
therefore, no incident of the world robs him
of his contentment. This is what the Lord
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means by speaking of His devotee as ëever-
contentedí.

The contentment enjoyed by worldly
minded men is momentary; discontent
reappears as soon as the object which brought
them contentment by satisfying their desire
disappears. That is why they cannot have
perpetual contentment.

The body, senses and mind of the
enlightened devotees of God are ever subject
to their control. In other words, such devotees
can never be swayed by their mind and
senses. That is why they are not liable to any
evil propensity or conduct. This is  what the
Lord means by speaking of His devotee as
ëYatåtmåí.

ëDæŒhani‹caya¨í is he who has fully
determined the true nature of God by his
intellect, who directly feels the presence of

God everywhere, and whose intellect can
never and on no account be shaken from its
conviction with regard to God due to change
of mood, activity or painful experience etc.

As the devotee goes on constantly
meditating on God through the mind, and
determining His nature through the intellect,
his mind and intellect get merged in Him for
ever. This is what is meant by offering them
to God.

To sum up, the enlightened devotee who
cherishes motiveless and exclusive love for
God, who is unshakably established in Him
and is never disjoined from Him, whose mind
and intellect stand dedicated to Him, to whom
God is life, wealth, the vital breath and
everything else, and who is a mere puppet in
His hands, is declared by the Lord as dear to
Him.

ÿS◊ÊÛÊÊÁm¡Ã ∂UÊ∑§Ê ∂UÊ∑§ÊÛÊÊÁm¡Ã ø ÿ—Ô–

„U·Ê¸◊·¸÷ÿÊmªÒ◊È¸Q§Ê ÿ— ‚ ø ◊ Á¬˝ÿ—ÔH 15H
ÿS◊ÊÃỖ from whom; Ÿ not; ©UÁm¡ÃÔÔ shrinks; ∂UÊ∑§— (any) creature; ∂UÊ∑§ÊÃỖÔ from (any) creature;

Ÿ not; ©UÁm¡Ã shrinks; ø and; ÿ— who; „U·Ê¸◊·¸÷ÿÊmªÒ— from delight, envy, fear and perturbation
etc.; ◊ÈQ§— (is) free; ÿ— who; ‚— he; ø and; ◊ to Me; Á¬˝ÿ— (is) dear.

He who is not a source of annoyance to his fellow-creatures, and who in his turn
does not feel vexed with fellow-creatures, and who is free from delight and envy,
perturbation and fear, is dear to Me. (15)

compassion and love, and who is naturally
disposed to do good to all, can never be a
source of annoyance to anyone.

Again, the enlightened devotee who has
realized God develops the feeling of oneness
towards all. Therefore, he does not deliberately
and of his own initiative behave in such a
way as to provoke ill-will in others. That is
why others too do not as a rule behave in a
way which causes annoyance to him.
Nonetheless, it cannot be asserted without
fear of contradiction that no other being can
ever be a source of bodily or mental suffering
to him. Therefore, it should be definitely

Realizing the presence of God
everywhere, the devotee can never deliberately
cause suffering, agony, fear and perturbation
to anyone; on the other hand, he is naturally
inclined to render good offices to all, and to
promote their best interests. Hence no one
should ever feel annoyed with him. If anyone
ever feels vexed with him through some
error, it is the evil propensities of that individual
in the shape of likes and dislikes and jealousy
etc., born of ignorance, that are mainly
responsible for the feeling of vexation, and
not the devotee himself. For the God-realized
devotee, who is the very embodiment of
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understood that the enlightened devotee too
may under force of Prårabdha have occasions
of sorrow and suffering at otherís hands, but
being completely free from likes and dislikes,
he does not feel perturbed even in the face of
the greatest calamity (VI.22). That is why the
enlightened devotee never feels annoyed with
any being whatesoever.

The first half of the verse merely says
that the devotee does not feel annoyed or
offended with any other being. Although this
shuts out in his case the possibility of annoyance
caused by another, it does not preclude the
contingency of his feeling perturbed over an
incident, or annoyed with an object, of his
own seeking or with which he may be
confronted without his seeking. Therefore,
by reiterating in the second line the fact of
his being free from perturbation, the Lord
indicates that His devotee is never subject to
any form of annoyance whatsoever.

Contact with an agreeable object sends
a thrill into the body and excites a pleasurable
sensation in the mind; while that with a
disagreeable one causes irritation and
annoyance. Thus, even though the absence
of delight and perturbation itself is an indication
of the devotee being free from all morbid
feelings, it does not clearly bring out their

total absence. Hence in order to make it
definitely clear that the devotee is entirely
free from all emotions, the Lord adds that he
is free from envy and fear as well.

In fact, just as a man feels delighted on
attaining the objects of his desire such as
honour, fame, wealth etc., so should he feel
delighted to see others obtaining those very
objects in the same or even in a greater
measure than himself. But, instead of feeling
delighted in such cases, people generally
entertain a feeling of envy towards them.
Even sensible men are found obsessed with
this feeling. Similarly, contact with objects
repugnant to oneís liking as well as to the
canons of morality and virtue is seen causing
annoyance; while contact or even the possibility
of contact with objects which, though consistent
with morality and virtue, are yet conducive
to sorrow and suffering is seen causing fear.
To say nothing of others, fear of death
overtakes even sensible men. The enlightened
devotee of God, however, comes to realize
the presence of God everywhere and recognizes
all activities as a pastime of God; hence he is
no longer subject to envy, perturbation or
fear. This is what is meant by characterizing
him as free from envy, perturbation and
fear.

•Ÿ¬ˇÊ— ≥ÊÈÁøŒ¸ˇÊ ©UŒÊ‚ËŸÊ ªÃ√ÿÕ—Ô–
‚flÊ¸⁄Uê÷¬Á⁄UàÿÊªË ÿÊ ◊jQ§— ‚ ◊ Á¬˝ÿ—ÔH 16H

•Ÿ¬̌ Ê— expecting nothing; ≥ÊÈÁø— pure (both internally and externally); ŒˇÊ—ÔÔ wise; ©UŒÊ‚ËŸ—
impartial; ªÃ√ÿÕ— free from distractions; ‚flÊ¸⁄Uê÷¬Á⁄UàÿÊªË renouncing the feeling of doership in
all undertakings; ÿ—Ô who; ◊jQ§— My devotee; ‚— that; ◊ to Me; Á¬˝ÿ—Ô (is) dear.

He who expects nothing, who is both internally and externally pure, is wise and
impartial, and has risen above all distractions, and who renounces the feeling of
doership in all undertakings,ósuch a devotee of Mine is dear to Me.                 (16)

for anything. He gets satiated. This is what is
meant by speaking of him as ëAnapek¶a¨í.

It may be contended here that no activity
of any kind is possible in the absence of any

The devotee who has realized God has
absolutely no concern with any object
whatsoever, that is why he does not entertain
even the least desire, craving, or hidden bias
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desire or want, and without activity one
cannot keep his body and soul together.
How, then, does a devotee live? Our reply to
this question is that activity is possible even
in the absence of desire or want under the
impulse of Prårabdha or destiny; therefore,
the life of a devotee is maintained by his
Prårabdha. That is to say, the mind, speech
and body of the devotee continue to perform
all their functions automatically under the
impulse of his Prårabdha without any desire,
craving or volition on his part (IV.19). Hence
the maintenance of his body presents no
difficulty.

Purity finds its highest expression in the
devotee. His mind, intellect, senses and body
etc., become so pure that his very sight and
touch lend purity to others, to say nothing of
those who converse with him. The place
where such a devotee resides attains a holy
character; nay, the whole atmosphere and
surroundings of the place, including land and
water etc., are hallowed by his presence.

True intelligence lies in accomplishing
the object for the realization of which human
birth has been vouchsafed to us. The attainment
of the primary object of human life consists in
realizing God, the supreme lover, universal
friend and Lord of the universe, through the
practice of exclusive devotion. The enlightened
devotee has been declared as ëwiseí only in
order to show that he has realized God.

Partiality consists in giving false evidence
in a court of law delivering an unjust award
in the capacity of an arbitrator or judge while
adjudging or sitting in judgement over a

dispute, or attempting in any other way to
benefit or harm unduly one of the two
contending parties out of regard for a kinsman,
relative or friend, or out of malice or any
other consideration. He who is free from
such partiality is said to be ëimpartialí.

The use of the adjectival compound
ëGatavyatha¨í is intended to convey that the
devotee does not feel distracted even when
he has reason to feel distracted; that is to say,
his mind does not give way to anxiety, sorrow
or grief in any form or shape. The intention
is to show that the devotee does, as a result
of his Prårabdha, undergo sorrows and
sufferings in the shape of a bodily ailment or
loss of wife, children, house and wealth, etc;
but notwithstanding all this, his mind remains
unperturbed.

Whatever is happening in the world is a
part of the divine play; it is the play of the
deluding potency of God known as Måyå.
He gets whomsoever He chooses to  do
whatever and whenever He likes. Man falsely
arrogates to himself the credit for a particular
action, and claims certain powers etc. A
devotee of God, however, comes to realize
this truth; hence he ever conceives himself to
be a puppet in His hands. He gladly plays
whatever part the Lord desires him to play at
a particular moment. Nursing not even the
least taint of egoism within himself, he does
nothing at all of his own accord. Hence,
while doing everything in the eyes of the
world, he is really a ëSarvårambhaparityåg∂í
inasmuch as he is free from the feeling of
doership in respect of all his undertakings.

ÿÊ Ÿ NUcÿÁÃ Ÿ mÁCÔU Ÿ ≥ÊÊøÁÃ Ÿ ∑§Êæ˜UˇÊÁÃÔ–

≥ÊÔÈ÷Ê≥ÊÈ÷¬Á⁄UàÿÊªË ÷ÁQ§◊Êãÿ— ‚ ◊ Á¬˝ÿ—ÔH 17H
ÿ—Ô who; Ÿ never; NUcÿÁÃ rejoices; Ÿ nor; mÁCÔU hates; Ÿ nor; ≥ÊÊøÁÃ grieves; ŸÔÔ nor again;

∑§Êæ˜UˇÊÁÃÔ desires; ≥ÊÈ÷Ê≥ÊÈ÷¬Á⁄UàÿÊªË (is) a relinquisher of both good and evil actions; ÷ÁQ§◊ÊŸỖ man
full of devotion; ÿ— (and) who; ‚— that; ◊ to Me; Á¬˝ÿ— (is) dear.
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Attainment of a desired object and the
parting of that which is unwelcome bring joy
to all beings. Hence the negation of rejoicing
here means the negation of joy resulting from
the attainment of a desired object and from
the parting of that which is unwelcome. The
words ëYo na hæ¶yatií  are, therefore, intended
to convey that the enlightened devotee never
experiences joy on any account. To such a
devotee, God alone, who is all-powerful, all-
sustaining and supremely compassionate, is
the highest object of love; and such a God
stands ever realized by him. He is, therefore,
ever immersed in supreme bliss. He does not
entertain the least attraction or aversion for
anything in this world. Thus there is nothing
agreeable or disagreeable in his eyes and
hence there can be no question of his feeling
delighted on the attainment of a desired
object and the disappearance of an unwelcome
one.

Again, a devotee of God recognizes the
entire universe as identical with God; hence
he can never and on no account nurse any
grudge against any being or object whatsover.
The feeling of hatred totally disappears from
his mind once for all.

As for joy, the devotee of God is immune
from the feeling of grief as well.  The attainment
of an unwelcome object and the loss of that
which is agreeable causes grief to all. The
devotee of God, however, views every
dispensation of the supremely merciful and
sportive Lord as full of His  grace; hence it
never appears unfavourable to him. Knowing
as he does the secret of divine sport, he remains
ever absorbed in the realization of His
supremely blissful nature. How, then, can there
be any grief to him? Besides this, God alone,

who is all-pervading and all-sustaining, is the
best and dearest object of the devoteeís heart,
and he knows no separation from His Beloved;
whereas the appearance and disappearance
of worldly objects do not help or harm him
in any way. That is further reason why he
does not grieve over the loss of agreeable
objects and contact with that which is
unwelcome in the eyes of the world.

Man craves for those agreeable things
which are missed by him. The devotee, having
realized God, is eternally merged in supreme
bliss and supreme repose, and is thus satiated.
He never misses anything; all his wants
disappear; and he gets established in an
undisturbed state of mind. Hence there
remains no reason for him to crave for worldly
objects.

The word ëSubhaí, forming part of the
adjectival compound ë›ubhå‹ubhaparityåg∂í
stands for the performance of sacrifices, charity,
penance and other activities enjoined by the
›åstras for the earning of oneís livelihood
and maintenance of the body according to
oneís grade in society and stage in life; while
ëA‹ubhaí denotes sinful acts like telling a lie,
practising duplicity, thieving, violence and
adultery etc. The enlightened devotee of God
renounces both these forms of action. For he
offers to God all good actions performed
through his body, senses and mind, and
maintains not the least connection with them;
nor does he entertain any attachment for such
actions or the desire for their fruit. That is
why such actions of his are not accounted as
actions at all (IV.20). And since he has no
likes and dislikes, he is never guilty of sinful
acts. Hence the Lord speaks of him as having
relinquished both good and evil actions.

He who neither rejoices nor hates, nor grieves, nor desires and who renounces
both good and evil actions and is full of devotion, is dear to Me.                  (17)
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Inasmuch as the devotee bears no ill
will towards any creature whatsoever, there
is no friend or foe in his eyes; yet people go
the length of conceiving him as an enemy
from their own point of view either because
they foolishly imagine that he is doing them
harm, or because his temperament does not
appear agreeable to them, or because they
bear jealousy towards him. Even so others
regard him as a friend from their own point
of view. But the devotee, who sees God
everywhere throughout the universe, views
all alike. There is no distinction of friend and
foe in his eyes, and his conduct towards all
is one of supreme love at all times. It becomes
a part of his nature to serve all alike, regarding
them as manifestations of God. Just as the
tree makes no distinction between one who
chops its limbs and another who waters its
roots, and serves both equally with its shade,
fruits and flowers etc., even so all distinctions
disappear from the mind of the devotee. The
undifferentiating attitude of the devotee is
even superior to that of the tree. Since in the
eyes of the devotee nothing exists apart from
God, there is no room for differentiation in
him. Hence he has been spoken of as alike to
friend and foe.

Even though the devotee is alive to
honour and ignominy, heat and cold, pleasure
and pain, and other such agreeable or
disagreeable experiences when his mind, senses
and body go through such experiences, these

latter do not at all arouse any morbid feelings
in his mind in the shape of attraction and
aversion or joy and grief etc. He remains
equipoised under all circumstances. He neither
craves for the agreeable nor recoils from the
disagreeable; he never loses his balance of
mind under any circumstance even in the
smallest degree. As he sees God everywhere,
distinction totally disappears from his mind.
It is with this idea that the devotee has been
declared as balanced in all these contrary
experiences.

Attachment or attraction for the world is
the root of all evils. Even if a man externally
gives up all connection with the world, but
retains in his mind attachment for the same,
such a renunciation cannot do him much
good. On the other hand, when attachment
has disappeared from the mind, there can be
no harm even in maintaining, like King Janaka
and others, outward, connection with the
world without entertaining the senses of
possession and attachment with regard to the
same. In fact, he alone who has thus got
rid of attachment is ëSangavivarjita¨í in the
real acceptance of the term. The same idea
has been brought out in II.57. Hence
ëSangavivarjita¨í cannot be interpreted to mean
one who has given up all connection with
the world.

Verse 13 above speaks of the devotee
as entertaining a friendly feeling towards all
beings, whereas in the present verse he has

‚◊— ≥ÊòÊÊÒ ø Á◊òÊ ø ÃÕÊ ◊ÊŸÊ¬◊ÊŸÿÊ—Ô–
≥ÊËÃÊcáÊ‚ÈπŒÈ—π·È ‚◊— ‚XÔUÁflflÌ¡Ã—ÔH 18H

‚◊—ÔÔ (is) balanced; ≥ÊòÊÊÒÔ to foe; ø as well as; Á◊òÊ to friend; ø and; ÃÕÊÔ and; ◊ÊŸÊ¬◊ÊŸÿÊ—
to honour and ignominy; ≥ÊËÃÊcáÊ‚ÈπŒÈ—π·È to heat and cold; pleasure and pain (and other
contrary experiences); ‚◊— (is) alike; ‚XÔUÁflflÌ¡Ã— (is) free from attachment.

He who is alike to friend and foe, as well as to honour and ignominy, who is alike
in heat and cold, pleasure and pain and other contrary experiences, and is free from
attachment; (18)
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been declared as free from attachment. Though
these statements appear as mutually
contradictory, in reality there is no contradiction
between them. The feeling of friendliness
which the devotee bears towards all beings is
devoid of attachment, and is faultless and
unadulterated. The love of worldly-minded
men is rooted in attachment. That is why the

two statements smack of contradiction on
the face of it, although there is no real
contradiction. Friendliness is a virtue, and
God Himself is endowed with the same;
whereas attachment is a weakness, and being
the root of all vices, it is worth giving up.
How can such a weakness exist in a devotee
of God?

ÃÈÀÿÁŸãŒÊSÃÈÁÃ◊ÊÒ¸ŸË ‚ãÃÈCÔUÊ ÿŸ ∑§ŸÁøÃỖÔ–
•ÁŸ∑§Ã— ÁSÕ⁄U◊ÁÃ÷¸ÁQ§◊Êã◊ Á¬˝ÿÊ Ÿ⁄U—ÔH 19H

ÃÈÀÿÁŸãŒÊSÃÈÁÃ—Ô taking praise and reproach alike; ◊ÊÒŸË given to contemplation; ‚ãÃÈCÔU— (is)
contented; ÿŸ ∑§ŸÁøÃ˜Ô with anything and everything; •ÁŸ∑§Ã— (is) devoid of the feeling of
ownership and attachment in respect of oneís dwelling-place; ÁSÕ⁄U◊ÁÃ— stable of mind;
÷ÁQ§◊ÊŸỖ full of devotion; ◊ Me; Á¬˝ÿ— (is) dear; Ÿ⁄U— (that) man.

He who takes praise and reproach alike, and is given to contemplation and is
contented with any means of subsistence whatsoever, entertaining no sense of ownership
and attachment in respect of his dwelling-place and is full of devotion to Me, that
person of stable mind is dear to Me.                                                            (19)

from speech, and yet goes on dwelling on
the objects of the senses, practises only
outward silence. Even external silence practised
with the object of emptying the mind of
worldly thoughts purifying and controlling
oneís speech is profitable. But the present
verse discusses the marks of the beloved
devotee of God, whose speech is naturally
flawless and restrained. Thus it cannot be
said that he merely abstains from speech. On
the other hand, the organ of speech of the
devotee is almost incessantly engaged in
chanting the names and glories of God, which
is of supreme benefit to the world, Moreover,
it is through His devotees that God propagates
the cult of Devotion. Therefore, it cannot be
conceived that the devotee who abstains from
speech is dear to God, and not the one who
makes use of his speech. In XVIII.68 and 69
he who propagates the message of the G∂tå is
declared by the Lord as one who renders the
dearest service to Him. This noble mission
cannot be undertaken by one who abstains

A devotee of God does not entertain the
least identification with, or the feeling of
ëmineí in respect of his name or body.
Therefore, he neither delights in praise nor
laments over reproach; he entertains the same
feeling towards both. Realizing the presence
of God everywhere, he makes not the least
distinction between those who praise him
and those who reproach him. This is what is
meant by his taking praise and reproach
alike.

The word ëMaun∂í ordinarily means one
who observes a vow of silence. But silence
does not consist in merely holding oneís
tongue. For man speaks not only through his
organ of speech, he goes on speaking even
through the mind. Ceaselessly dwelling on
the objects of the senses is what is meant by
speaking through the mind. The mind of the
devotee gets so deeply absorbed in God that
it thinks of nothing else than God; it is ever
engrossed in His thought alone. This is silence
in the real sense of the term. He who abstains
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from speech. Besides this, ëMaunaí appears
once more in XVII.16 as forming part of
mental penance. Had the word ëMaunaí been
intended by the Lord to mean abstinence
from speech, He would have mentioned it
under the head of vocal penance. But He has
not done so. This also proves that the word
ëMaunaí denotes here silence of the mind,
which is the characteristic of a Muni (sage).
And he who is characterized by this
qualification of a muni is a Maun∂, or one
given to contemplation. Abstinence from
speech can be practised even wilfully, hence
it is of no great importance either. Hence the
word ëMaunaí should be interpreted here to
mean the habit of contemplation, rather than
abstinence from speech. Restraint of speech
is naturally implied in this habit.

It is but natural and reasonable that the
devotee who is exclusively devoted to
contemplation on God, and whose mind is
never crossed by any other thought, should
not undertake any activity for the maintenance
of his body, and that it is God alone who
personally attends even to his worldly
requirements and safeguards his worldly
interests. Nevertheless, the word ëYena Kenacit
Santu¶¢a¨í used with reference to the devotee
do not imply that he abstains from disinterested
and lawful activity for the maintenance of his
body according to his grade in society and
stage in life. They simply mean that the
devotee remains contented with whatever he
obtains as a result of such activity according
to his Prårabdha or destiny. As a matter of
fact, a devotee of God has nothing to do with
the acquisition or loss of worldly objects.
Having realized his most beloved Deity, he
remains ever satisfied. Therefore, the intention
of the words ëYena Kenacit Santu¶¢a¨í appears
to be that the acquisition and loss of external
objects cause no difference in his composure.
He remains reconciled to whatever he gets

according to his Prårabdha, no matter whether
it gives him objects of pleasure or pain.

He who has no house of his own is
called ëAniketaí. The word, therefore, primarily
refers to those devotees of God who have
renounced the life of a householder and
adopted the life of a Sa≈nyås∂ or recluse. It
also refers to those other devotees who, having
offered all their possessions to God, have
become wholly destitute, whose house and
other immovable property, wealth and power,
learning and intellect have all reverted to
God, no matter whether they are celebates,
householders or hermits. Just as an enlightened
soul, who has no feeling of identification
with or attachment to his body, nor regards it
as his own, is called bodiless (Videha) even
though possessed of a body, in the same way
he who has no attachment to his dwelling
and does not regard it as his own is ëAniketaí
or without a dwelling even though living
under a roof.

Due to his having realized God, all the
doubts of a devotee disappear root and branch
and he comes to have unwavering faith in
Him. His resolve is firm and unshakable.
Therefore, like ordinary men, he never turns
away either from virtue or from God under
the influence of morbid feelings like lust,
anger, greed, infatuation and fear etc. That is
why he has been spoken of as ëSthiramati¨í
(stable of mind). For further light on the
implicaiton of this word the reader is referred
to the commentary on II.55 to 72.

While discussing the marks of His
beloved devotees in five groups in verses 13
to 19 above, the Lord repeats the assurance
ësuch a devotee is dear to Meí each time. In
this connection it should be noted that all the
marks discussed in the above verses are marks
of the devotees of God, and they are all in
agreement with the scriptures and highly
commendable; but it is quite natural that the
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virtues and conduct even of devotees may
slightly differ owing to the difference in
their temperament etc. All the marks are
not common to each and every devotee.
Evenmindedness and tranquillity are no doubt
common to all, and none of them is subject
to morbid feelings like attraction and aversion,
joy and grief etc. That is why we find some
repetition in the above verses. A careful
examination, however, will reveal that the
feelings of attraction and aversion, as well as
of joy and grief, have been negated either
expressly or by implication in all the five
groups. In the very first group ëAdve¶tåí
negates aversion, ëNirmama¨í, rules out
attraction, and ëSamadu¨khasukha¨í eliminates
joy and grief. The second group negates the
feelings of joy, anger, fear and perturbation;
this automatically eliminates attraction and
aversion as well as joy and grief. In the third
group, ëAnapek¶a¨í rules out attraction,
ëUdås∂na¨í negates aversion, and
ëGatavyatha¨í, eliminates joy and grief. In
the fourth group, ëNa Kå∆k¶atií negates
attraction, ëNa Dve¶¢ií eliminates aversion,
and ëNa Hæ¶yati Na ›ocatií rules out joy and
grief. Similarly, in the fifth or last group
ëSangavivarjita¨í and ëSantu¶¢a¨, negate
attraction and aversion respectively and
ë›∂to¶ƒasukhadu¨khe¶u Sama¨í eliminates joy
and grief. The word ëSantu¶¢a¨, too occurs
twice in this context. This proves that immunity
from morbid feelings like attraction and
aversion, joy and grief, etc., on the one hand,
and the presence of positive virtues like
evenmindedness and tranquillity, on the other,
are indispensable in all cases. Other
characteristics may slightly differ due to
difference in the temperament of the devotee.
It is because of this variation that the Lord
has classified the devotees into five different
categories and discussed their marks separately.
He who possesses all the marks of even one

of these groups is a devotee dear to the Lord.
Careful thought will reveal that the marks

discussed in these verses are not the marks of
those treading the path of Devotion, but of
those perfect souls who have realized God
through the practice of Devotion. For, in the
first place, these marks have been discussed
only after enunciating the means of God-
realization and its rewards; and, secondly,
they are analogous to the marks of saints
who have transcended the Guƒas and realized
the Truth, described in XIV.22 to 25. Hence
they cannot be treated as the marks of those
who are yet on the way to God-realization.

* * *
The chapter deals with the Yoga of

devotion: that is why it has been given the
title of Bhaktiyoga. Arjunaís query and the
Lordís reply thereto both deal with the subject
of worship and it is for this very reason that
the Lord repeats the dictum ësuch a devotee
of Mine is dear to Me.í This leads us to the
conclusion that the marks mentioned in the
above verses are the marks of those who
have attained highest perfection through the
practice of devotion.

It may be asked here: Does any line of
demarcation continue to exist between those
who have attained highest perfection through
the path of Action, Devotion or Knowledge ?
Our reply to this question is that although
their actual state of realization or the supreme
Truth realized by them is just the same, their
conduct may continue to vary due to difference
in their temperament. The statement of the
Lord that ìEven the wise man behaves in
conformity with his own natureî (III.33) also
proves that the conduct and disposition of all
wise men continue to differ even after their
enlightenment.

* * *
Absence of egoism and the sense of

possession and immunity from the morbid
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feelings of attraction and aversion, joy and
grief, lust and anger, etc., which are all born
of ignorance, and the presence of even-
mindedness and supreme tranquillity are found
equally in all God-realized souls; but friendliness
and compassion are the distinctive marks of
the noble soul who has realized God through
the path of Devotion.  Even so, indifference
towards the world, towards oneís own body
and towards activity in general is a special
characteristic of saints who have realized the
supreme state by following the path of
Knowledge. Similarly, activity without
attachment and with due emphasis on self-

control is the characteristic mark of those who
have realized God through the practice of
Karmayoga.

The marks of the saint who has realized
God through the practice of Karmayoga have
been discussed in a number of verses
commencing  from verse 55 and ending with
verse 72 of Chapter II; the marks of the God-
realized soul who has transcended the Guƒas
through the path of Knowledge appear in
XIV.22 to 25; and verses 13 to 19 of the
present chapter describe the marks of the
souls who has realized God by treading the
path of devotion.

Describing thus the marks of the perfect devotee who has realized God, the Lord now
extols, as extremely dear to Him those devotees who, endowed with supreme faith and the
spirit of self-surrender, most diligently and scrupulously cultivate those qualities as model
virtues, and thus concludes His reply to Arjunaís query contained in the opening verse of
this chapter.

ÿ ÃÈ œêÿÊ¸◊ÎÃÁ◊Œ¢ ÿÕÊQ¢§ ¬ÿÈ¸¬Ê‚Ã–
üÊgœÊŸÊ ◊à¬⁄U◊Ê ÷Q§ÊSÃ˘ÃËfl ◊ Á¬˝ÿÊ—ÔH 20H

ÿ who; ÃÈÔ but; œêÿÊ¸◊ÎÃ◊ỖÔ nectar of pious wisdom; ßŒ◊Ỗ this; ÿÕÊQ§◊Ỗ set forth above; ¬ÿȨ̀¬Ê‚Ã
partake of in a disinterested way; üÊgœÊŸÊ— endowed with faith; ◊à¬⁄U◊Ê— solely devoted to Me;
÷Q§Ê— devotees; Ã those; •ÃËfl extremely; ◊ to Me; Á¬˝ÿÊ— dear.

Those devotees, however, who partake in a disinterested way of this nectar of
pious wisdom set forth above, endowed with faith and solely devoted to Me, they are
extremely dear to me.                                                                    (20)

glory, supernatural power and stories etc., as
in something directly perceived by his senses.
And those who look upon the most loving
and compassionate Lord as their highest goal
and supreme refuge, nay, the very prop of
their life and their all-in-all, are referred to
here as ëMatparamå¨í.

* * *
Really speaking, the marks of the God-

realized devotee described in the forgoing
seven verses constitute the true religion of
humanity. The fulfilment of human existence
lies in following the ideal of these devotees;
for by following their ideal the Sådhaka is

Verses 13 to 19 above discuss the marks
of the perfect devotee who has realized God;
whereas the present verse extols those noble
devotees who are yet on the way to God-
realization, and are thus different from the
God-realized devotee, and who cultivate the
above mentioned qualities of the latter as
model virtues. It is this distinction which is
intended to be brought out by the indeclinable
ëTuí.

The word ë›raddadhånå¨í stands for
those who have reverent faith in the descents
and utterances of the all-pervading and all-
powerful Lord, as well as in His virtues,
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freed for ever from the cruel grasp of death
and succeeds in realizing God, who is
immortality itself. It is in order to bring out
this idea that the above marks of the devotee
have been spoken of as Dharmyåmæta or the
ënectar of pious wisdomí.

* * *
The perfect devotee who has realized

God is naturally endowed with the above
attributes and becomes eternally one with
Him. Hence the presence of these virtues in
him is not to be wondered at. But it is really
wonderful that those faithful devotees who
have not yet realized God should nevertheless
pin their faith in Him and solely depend on

Him, offering with supreme reverence their
body, mind, wealth and all other possessions
to Him, nay, should remain constantly engaged
in His loving remembrance with no other
motive than His realization and should
unceasingly endeavour to mould their life
according to the above model. That is why
such devotees are exeptionally dear to Him.
God remains indebted to such loving devotees
till He has satisfied them by conferring on
them the privilege of constant association
with Him: such is His esteem for these devotees.
It is, therefore, but reasonable that the Lord
should declare such devotees as even ëdearerí
than the God-realized devotee.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ÷ÁQ§ÿÊªÊ ŸÊ◊

mÊŒ≥ÊÊ˘äÿÊÿ—H 12H

Thus, in the Upani¶ad sung by the Lord, the science of
Brahma, the scripture of Yoga, the Dialogue

between ›r∂ Kæ¶ƒa and Arjuna, ends
the twelfth chapter entitled
ìThe Yoga of Devotionî.

U
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Title of the
Chapter

Summary of
the Chapter

Link of the
Discourse

˙

›r∂madbhagavad-G∂tå
Chapter XIII

The ëK¶etraí (body) and the ëK¶etraj¤aí (soul) are entirely different from each other. It
is only due to ignorance that they are being identified, as it were.

The ëK¶etraí is material, mutable, transitory and perishable; whereas the
ëK¶etraj¤aí (knower of the K¶etra) is conscious, of the same essence as
Knowledge, immutable, eternal and imperishable. In the present chapter both

the ëK¶etraí and the ëK¶etraj¤aí have been differentiated in the above manner. Hence it has
been given the name of ìThe Yoga of discrimination between the ëK¶etraí and the knower
of the K¶etra.î

The opening verse of this chapter defines what is ëK¶etraí (body) and what is
ëK¶etraj¤aí (soul). Establishing the identity of the soul with the Oversoul, Verse 2 declares

Wisdom to consist precisely in the knowledge of the K¶etra and the K¶etraj¤a.
Undertaking, in the third, to describe the nature and characteristics etc., of the
K¶etra, as well as the nature and glory of the K¶etraj¤a, and citing in the

fourth the authority of the seers, the Vedas and the Brahmasµutras, the Lord discusses in the
fifth and the sixth verses the nature of the K¶etra and its evolutes. Verses 7 to 11 enumerate
twenty Såttvika traits and moral virtues such as ëabsence of prideí etc., under the name of
ëJ¤ånaí or wisdom, so called because they lead to the realization of Truth. Thereafter
describing in verses 12 to 17 the nature of the Oversoul, which is capable of being realized
through Knowledge, the Lord enumerates in verse 18 the topics discussed up to that point,
and declares God-realization to be the fruit of ëKnowledgeí as discussed in this context.
Then, taking up another topic under the head of ëPrakætií (Matter) and ëPuru¶aí (Spirit),
verses 19 to 22 discuss the nature of Matter and its evolutes, on the one hand, and the nature
of and the truth about the Puru¶a or Spirit, on the other. Pointing out in the twenty-third the
reward of knowing Prakæti with its three Guƒas as well as the Puru¶a, the Lord describes in
the twenty-fourth and the twenty-fifth the various means of God-realization. Declaring in the
twenty-sixth the emanation of all beings, moving as well as motionless, from the union of
the K¶etra and K¶etraj¤a, or Matter and Spirit, the Lord brings out in verses 27 to 30 the
glory as well as the reward of realizing the truth that ìGod dwells equally in all, that He is
imperishable and a non-doer, and that all action are done only by Nature, and that everything
is a projection from the divine principle and abides in it.î Driving home, from the thirty-first
to the thirty-third, the glory of the Self and showing by the use of similes the non-agency
and uncontaminated nature of the Soul, the Lord finally declares, in the thirty-fourth, God-
realization as the reward of knowing the distinction between the ëK¶etraí and ëK¶etraj¤aí.

In the opening verse of Chapter XII Arjuna asked the Lord about the
comparative merit of the worshippers of God with attributes, on the one hand,
and of those of God without attributes on the other. In reply to this query the
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perishable and subject to change. The conscious
Self is wholly different from the aforesaid
material world of objective reality. It is the
knower and lord of the latter and runs through
it. That is why it is spoken of as the ëK¶etraj¤aí
or knower of the Field. It is this knowing
conscious Self who is referred to as ëParå
Prakætií or the Higher Nature in Chapter VII,
as ëAdhyåtmaí or the Spirit in VIII.3 and as
the ëAk¶ara Puru¶aí or Indestructible Soul in
XV.16. This spiritual substance is a great
mystery; that is why the Lord speaks of it in
different contexts, now in the feminine gender,
now in the neuter and a third time in the
masculine gender. In reality, the soul is entirely
free from all modifications, sexless, eternal,
changeless and consciousóof the same essence
as Knowledge.

The pronoun ëTatí forming part of the
compound word ëTadvida¨í stands for both
the ëK¶etraí and the ëK¶etraj¤aí. Hence the
word ëTadvida¨í refers to those who fully

The use of the demonstrative adjective
ëIdamí with reference to ë›ar∂ramí shows that
the body is perceived and known by soul;
hence it is objective, and thus entirely different
from the Self, who is the subject. And just as
seeds sown in a field yield the corresponding
crop in course of time, even so seeds of Karma
sown in the body yield their fruit at the
appointed time. Hence the body is called the
ëFieldí. Besides this, it is subject to constant
decay. That is another reason why it is called
the ëK¶etraí (from the root ëK¶ií to decay);
and that is why it is spoken of as the ëK¶etraí
(perishable) Puru¶a in Chapter XV. The
denotation of ëK¶etraí has been given in a
nutshell in verse 5 of this chapter.

The latter half of this verse points to the
inner Self, who is the subject. The entire
range of objective reality, which is open to
knowledge, such as the mind, intellect, the
senses, the elements and the objects of sensesó
all these are material in their constitution,

Lord, while briefly showing in verse 2 the superiority of those who worship God with
attributes, discussed from the third to the fifth the character and reward of the worship of
the Absolute and the strain and stress involved in such worship in the case of those who are
centred in the body. Thereafter, verses 6 to 20 discussed the glory, reward and process of
worship of God with attributes and the marks of the devotees of God, and this brought the
chapter to a close. The truth, glory and the means to the realization of the Absolute could
not, however, be elaborately dealt with. Therefore, the truth relating to the absolute, formless
God, or the subject of J¤ånayoga, is being taken up for elaborate discussion in the present
chapter. The beginning is made with a definition of ëK¶etraí (body) and ëK¶etraj¤aí (soul).

üÊË÷ªflÊŸÈUflÊø

ßŒ¢ ≥Ê⁄UË⁄¢U ∑§ÊÒãÃÿ ˇÊòÊÁ◊àÿÁ÷œËÿÃ–
∞ÃlÊ flÁûÊ Ã¢ ¬˝Ê„ÈU— ˇÊòÊôÊ ßÁÃ ÃÁmŒ—H 1H

ßŒ◊˜Ô this; ≥Ê⁄UË⁄◊Ỗ body; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ˇÊòÊ◊˜Ô ßÁÃ as the K¶etra (Field);
•Á÷œËÿÃ is termed; ∞ÃÃ˜Ô it; ÿ— who; flÁûÊÔ knows; Ã◊˜Ô him; ¬˝Ê„ÈU— speak of; ˇÊòÊôÊ ßÁÃ as the
K¶etraj¤a (Knower of the Field); ÃÁmŒ— knowers of the truth about them.

›r∂ Bhagavån said: The body, Arjuna, is termed as the Field (K¶etra); and he who
knows it, is called the knower of the Field (K¶etraj¤a) by the sages discerning the truth
about both. (1)
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know both in their real character. The use of
ëthisí word is intended to show that the
appellation ëK¶etraj¤aí has been given to the

soul by sages who have realized the truth;
hence there is no room for entertaining any
doubt with regard to the nature of the soul.

have been quite in order in a context where
the emphasis was on Devotion. In the present
context, however, the main theme is J¤åna or
Self-realization; Bhakti or Devotion figures
here only as a means to the attainment of
Knowledge. Hence Bhakti has been assigned
a secondary place in the scheme of this Chapter.
Therefore, the way in which we have
interpreted the verse as bringing out the identity
of the soul with the Oversoul appears to be
the correct interpretation.

The ëK¶etraí or body is liable to appear
and disappear, material in constitution, transient,
coming within the purview of knowledge
and ephemeral. The ëK¶etraj¤aí or soul, on
the other hand, is the eternal and conscious
subject, immutable, stainless and ever existing
in the same state of being. Hence the two are
entirely different from one another; it is
ignorance alone which makes them appear as
identical. In the opinion of the Lord, true
Knowledge or wisdom consists in the
realization of this truth. There is no room for
doubt or error in this view.

The first half of this verse establishes
the identity of the soul with the Oversoul. As
a matter of fact, there is no difference
whatsoever between the soul and the Oversoul.
The apparent difference is due to the association
of the soul with matter. That is why while
describing the characteristics of absolute,
formless God XII.3, the Lord uses almost the
same terminology as He did in II.24-25 while
describing the character of the Self. What the
Lord seeks to impress upon Arjuna is that the
K¶etraj¤a or the conscious soul seated in all
the K¶etras, being a particle of His own Self
(XV.7), is not, in reality, different from Him;
that it is God Himself who appears as the
Jivåtmå or individual soul.

The first half of this verse could as well
be interpreted to mean that side by side with
the individual soul the Oversoul also dwells
in all the K¶etras as the inner witness, in which
case the sentence would have to be translated
as under: ìKnow the K¶etraj¤a (individual
soul), as well as Myself, as dwelling in all
K¶etras or bodies.î Such an interpretation would

Defining thus the words ëK¶etraí and ëK¶etraj¤aí, the Lord now establishes the identity
of the soul with the Oversoul and defines Knowledge.

ˇÊòÊôÊ¢ øÊÁ¬ ◊Ê¢ ÁflÁh ‚fl¸ˇÊòÊ·È ÷Ê⁄UÃ–

ˇÊòÊˇÊòÊôÊÿÊôÊÊ¸Ÿ¢ ÿûÊÖôÊÊŸ¢ ◊Ã¢ ◊◊H 2H
ˇÊòÊôÊ◊˜Ô the K¶etraj¤a or Self; ø and; •Á¬ too; ◊Ê◊Ỗ Myself; ÁflÁh know; ‚fl¸ˇÊòÊ·È in all the

K¶etras or living organisms; ÷Ê⁄UÃ O descendant of Bharata; Arjuna; ˇÊòÊˇÊòÊôÊÿÊ—Ô of the K¶etra
and the K¶etraj¤a, (i.e., of Matter with its evolutes and the Spirit); ôÊÊŸ◊˜Ô wisdom or spiritual
enlightenment; ÿÃ˜Ô that; ÃÃ˜Ô that (is); ôÊÊŸ◊Ỗ which is knowledge; ◊Ã◊Ỗ ◊◊ (that is) My view.

Know Myself to be the K¶etraj¤a (individual soul) in all the K¶etras (Fields),
Arjuna. And it is the knowledge of K¶etra (Field) and K¶etraj¤a (Knower) (i.e., of
Matter with its evolutes and the Spirit) which I consider as Wisdom. (2)

The truth about the ëK¶etraí and the ëK¶etraj¤aí being fully known, the delusion in the
form of this world disappears and God-realization takes place; therefore, in order to bring
out distinctly the ideas of ëK¶etraí and ëK¶etraj¤aí, the Lord says:
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The use of the demonstrative adjective
ëTatí before ëK¶etramí, in this verse, is intended
to show that the present verse undertakes to
give further particulars about the ëK¶etraí as
defined in verse 1; while the relative adjective
ëYatí used as a predicate in relation to the
substantive ëK¶etramí, conveys the intention
of the Lord to reveal the denotation of ëK¶etraí,
which has been given in verse 5 below.
Again, the qualifying word ëYådækí, used
with reference to ëK¶etramí, conveys the
intention of the Lord to tell us what such
ëK¶etraí is like, and this has been pointed out
in verses 26 and 27 of this chapter by declaring
all created beings as liable to appear and
disappear.

The evolutes of ëK¶etraí, referred to in
the compound adjective ëYadvikårií, have
been enumerated in verse 6 of this chapter.

The words ëYata¨ Yatí (whence is what)
convey the intention of the Lord to trace the
origin of the various categories brought together

under the common name of ëK¶etraí, and this
has been done in the second half of verse 19
and the first half of verse 20.

The demonstrative pronoun ëSa¨í in the
second half of this verse refers to the ëK¶etraj¤aí
and the relative adjective ëYa¨í, used as a
predicate in relation to it conveys the intention
of the Lord to reveal its true character. This
has been declared by the Lord as twofold,
viz., (1) rooted in matter, and (2) existing in
its real state. For example, speaking of it as
ëwithout beginningí in verse 19, as ëundergoing
pleasurable and painful experiencesí in the
twentieth, and as ëtaking good and evil birthí
in the twentyfirst, the Lord refers to the spirit
as rooted in matter; while verse 22 and verses
27 to 30 revealing its identity with the
Oversoul, refer to its real character.

The glory of the soul, referred to in
the compound adjective ëYatprabhåva¨í has
been described in verses 31 to 33 of this
chapter.

ÃàˇÊòÊ¢ ÿìÊ ÿÊŒÎB§ ÿÁm∑§ÊÁ⁄U ÿÃp ÿÃỖ–

‚ ø ÿÊ ÿà¬˝÷Êflp Ãà‚◊Ê‚Ÿ ◊ oÎáÊÈH 3H
ÃÃ˜Ô that; ˇÊòÊ◊˜Ô K¶etra or body; ÿÃ˜ÔÔ what; ø and; ÿÊŒÎ∑˜§Ô what itís nature; ø and (again);

ÿÁm∑§ÊÁ⁄UÔ with what modification; ÿÃ— whence; ø and (further); ÿÃỖ (is) what; ‚—Ô that (K¶etraj¤a
or soul); ø and (finally); ÿ— who; ÿà¬˝÷Êfl— possessed of what glory; ø and; ÃÃỖ (all) that; ‚◊Ê‚Ÿ
in brief; ◊Ô from Me; oÎáÊÈ hear.

What that K¶etra (Field) is and what is its nature, what are its modifications and
from what causes, what effects have arisen, who that K¶etraj¤a is and what his gloryó
hear all this from Me in brief.                                                                (3)

The Lord now expresses His regard for the °R¶is, the Vedas and the Brahmasµutras by
quoting their authority on the subject of ëK¶etraí and ëK¶etraj¤aí, which He has just now
undertaken to discuss in brief.

´§Á·Á÷’¸„ÈUœÊ ªËÃ¢ ¿UãŒÊÁ÷ÌflÁflœÒ— ¬ÎÕ∑˜§ÔÔ–

’˝rÊÔ‚ÍòÊ¬ŒÒpÒfl „UÃÈ◊ÁjÌflÁŸÁpÃÒ—H 4H
´§Á·Á÷— by the °R¶is or seers; ’„ÈUœÊ in manifold ways; ªËÃ◊Ỗ (the truth about the K¶etra and

K¶etraj¤a or Matter and Spirit) has been expounded; ¿UãŒÊÁ÷— ÁflÁflœÒ— in different Vedic chants;
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The ancient seers, to whom the Vedic
chants have been revealed, and who are the
accredited authors of other scriptures and
Smæti texts, have expounded in detail and in
various ways the true meaning of ëK¶etraí
and ëK¶etraj¤aí and all matters connected
with them in the Smætis as well as in the
Epics and Puråƒas. The sum and substance
of what the °R¶is have said on the subject has
been succinctly stated by the Lord in the
following verses.

The word ëChandobhi¨í, with the
adjective ëVividhai¨í qualifying it, refers to
the four Vedas, °Rk, Yaju¶, Såma and Atharva,
including the Sa≈hitå or hymnical texts as
well as the exegetical portion, known by the
name of the Bråhmaƒas. All the Upani¶ads
should also be regarded as included in the

same. The truth regarding the K¶etra and the
K¶etraj¤a, stated in a nutshell in this chapter
by the Lord, has been expounded at length at
several places and in diverse ways in those
sacred scriptures.

The compound word ëBrahmasµutra-
padai¨í obviously refers to the famous
ìAphorisms on Vedåntaî by sage Bådaråyaƒa,
opening with ëAthåto Brahmajij¤åsåí (Now
commences the enquiry into Brahma or the
Absolute), inasmuch as the qualifications used
with the word fit in quite well with this
work. The latter half of the verse thus shows
that the Lord is also giving here in a nutshell
the very essence of the reasoned exposition
contained in the Brahmasµutras of the truth
about the ëK¶etraí and the ëK¶etraj¤aí, originally
discussed in the Vedas and Smæti-texts.

¬ÎÕ∑˜§ (has been stated) separately; ’˝rÊÔ‚ÍòÊ¬ŒÒ— texts of the Brahmasµutras; ø and; ∞fl as well;
„UÃÈ◊ŒỖÁ÷—Ô ÁflÁŸÁpÃÒ— (discussed) in the conclusive and reasoned way.

The truth about the K¶etra and the K¶etraj¤a has been expounded by the seers
in manifold ways; again, it has been separately stated in different Vedic chants and
also in the conclusive and reasoned texts of the Brahmasµutras.                      (4)

Citing thus the authority of the seers the Vedas and the Brahmasµutras, the Lord now
speaks, in the following two verses, of the K¶etra as well as its evolutes, referred to in verse
3 above by the words ëYatí and ëYadvikårií respectively.

◊„UÊ÷ÍÃÊãÿ„UVÔUÊ⁄UÊ ’ÈÁh⁄U√ÿQ§◊fl øÔÔ–
ßÁãº˝ÿÊÁáÊ Œ≥ÊÒ∑¢§ ø ¬@ øÁãº˝ÿªÊø⁄UÊ—H 5H*

◊„UÊ÷ÍÃÊÁŸ the five elements; •„UVÔUÊ⁄U— the ego; ’ÈÁh—Ô the intellect; •√ÿQ§◊Ỗ the Unmanifest
or Primordial Matter; ∞fl as well; ø and; ßÁãº˝ÿÊÁáÊ Œ≥Ê the ten organs (of perception and
action); ∞∑§◊Ỗ the one mind; ø and; ¬@ five; ø even so; ßÁãº˝ÿªÊø⁄UÊ— objects of senses.

* Statements similar to this are met with both in the Så∆khyakårikå of ∫‹varakæ¶ƒa and the Yoga-
Sµutras of sage Pata¤jali e.g.,

◊Í∂U¬˝∑Î§ÁÃ⁄UÁfl∑Î§ÁÃ◊¸„UŒÊlÊ— ¬˝∑Î§ÁÃÁfl∑Î§Ãÿ— ‚#– ·Ê«U≥Ê∑§SÃÈ Áfl∑§Ê⁄UÊ Ÿ ¬˝∑Î§ÁÃŸ¸ Áfl∑Î§ÁÃ— ¬ÈL§·—H

(Så∆khyakårikå, 3)

There is one Primordial Matter, which is the effect of none. The Mahat-Tattva (the principle of Cosmio
Intelligence), Aha∆kåra or the Ego and the five Tanmåtrås (the Principles of sound, touch, colour, taste and
smell)óthese seven are both causes and effects; they are the causes of the five elements and the effects of
Primordial Matter. The eleven Indriyas consisting of the five senses of perception, the five organs of action
and the mind, and the five gross elementsóthese sixteen are mere effects; they are not the causes of any
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The word ëMahåbhµutånií in this verse
refers to the five Tanmåtrås or the subtle
states of the five elements, which are the
causes of the five gross elements as well as
of objects of perception, viz., sound, etc.,
and which have been enumerated in Chapter
VII above under the names of ëBhµumií, (earth),
ëÅpa¨í (water), ëAnalaí (fire), ëVåyuí (air)
ëKhaí (ether).

ëAha∆kåraí or the Ego is an aspect of
the cosmic Mind. It is the cause of the five
Tanmåtrås, the mind and all the senses, and
is an effect of the Mahat-Tattva. It is also
known as the principle of ëI-nessí (the feeling
of ëIí).

ëBuddhií, also known as the Mahat-
Tattva and Cosmic Intelligence, is an aspect
of the cosmic Mind, and represents the faculty
of determination or judgment.

The word ëAvyaktaí (Unmanifest) stands
for Primordial Matter, which is the cause of
all categories from Mahat-Tattva onwards,

and is known by the name of ëPradhånaí in
Så∆khya philosophy, and which has been
referred to as ëMahad Brahmaí in Chapter
XIV and as ëPrakætií in verse 19 of the
present chapter.

The tongue, hands, and feet, the
generative organ and the organ of defecationó
these are the five organs of action; while the
senses of hearing, touch, sight, taste and
smell constitute the five senses of perception.
These are the ten Indriyas referred to in the
latter half of this verse. The principle of Ego
or Aha∆kåra is the cause of them all.

The word ëEkamí stands for the mind,
which represents the cogitative faculty of the
cosmic Mind, and whose function is to reflect
and speculate. This is also an evolute of the
Ego.

Sound, touch, colour, taste and smell,
which are the objects of the five senses of
perception, are denoted by the words ëPa¤ca
Indriyagocarå¨í.

other effect. Of these the eleven Indriyas are the effects of the ego, while the five gross elements are the
evolutes of the five Tanmåtrås. Puru¶a or the Spirit, however, is neither the cause nor the effect of anything
else. He is altogether unattached.

In the Yoga-Sµutras we read: Áfl≥Ê·ÊÁfl≥Ê·Á∂UXÔU◊ÊòÊÊÁ∂UXÔUÊÁŸ ªÈáÊ¬flÊ¸ÁáÊ (II.19) ìThe Vi‹e¶as, that is, the five
senses of perception, the five organs of action, the mind and the five gross elements; the Avi‹e¶as, that
is, the ego and the five Tanmåtrås, the Li∆gamåtra, that is, Mahat-Tattva; and the Ali∆ga or Primordial
Matteróthese twentyfour categories represent the varying phases of the Guƒas. They are called ëDæ‹yaí
or objective existencesî.

What has been termed as ëDæ‹yaí in the Yoga-Sutras has been referred to as the ëK¶etraí in the G∂tå.

The five elements, the ego, the intellect, the Unmanifest (Primordial Matter), the
ten organs (of perception and action), the mind, and the five objects of sense (sound,
touch, colour, taste and smell);ó                                                          (5)

ßë¿UÊ m·— ‚Èπ¢ ŒÈ—π¢ ‚YÔUÊÃpÃŸÊ œÎÁÃ—ÔÔ–
∞ÃàˇÊòÊ¢ ‚◊Ê‚Ÿ ‚Áfl∑§Ê⁄U◊ÈŒÊNUÃ◊˜ÔH 6H

ßë¿UÊ desire; m·— aversion; ‚Èπ◊Ỗ pleasure; ŒÈ—π◊˜Ô pain; ‚YÔUÊÃ— the physical body; øÃŸÊ
consciousness; œÎÁÃ— (and) firmness; ∞ÃÃ˜Ô this; ˇÊòÊ◊˜Ô K¶etra; ‚◊Ê‚Ÿ briefly; ‚Áfl∑§Ê⁄U◊Ỗ inclusive
of evolutes; ©UŒÊNUÃ◊˜Ô has been stated.

Also desire, aversion, pleasure, pain, the physical body, consciousness, firmness:
thus is the K¶etra, with its evolutes, briefly stated.                                         (6)
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The word ëIcchåí in this verse denotes a
passionate longing for the acquisition of an
object which one regards as a source of
gratification and as relieving oneís pain. There
are variours phases of this longing, which are
covered by such expressions as desire, thirst,
hope, craving, yearning etc. It is a modification
of the mind; hence it has been reckoned as
an evolute of the ëK¶etraí.

Antipathy towards a thing which one
conceives to be a source of pain or as interfering
with oneís pleasure or comfort is called Dve¶a.
Animosity, jealously, hatred, anger etc., are
some of its gross forms. This is also a
modification of the mind. Hence it has been
counted as an evolute of the ëK¶etraí.

The pleasurable feeling aroused in the
mind by the presence of that which is agreeable
and the disappearance of that which is
disagreeable is called Sukha. Being a
modification of the mind, it is also regarded
as an evolute of the ëK¶etraí.

The agony caused in the mind by the
presence of that which is disagreeable and
the disappearance of that which is agreeable
is called ëDu¨khaí. This too represents a
modification of the mind and as such has
been recognized as an evolute of the ëK¶etraí.

ëSa∆ghåtaí here stands for the corporeal
or physical body, composed of the five gross
elements, which is left behind, open to the
view of all, even on the departure of the
subtle body after death. Being a modification
of the five gross elements stated above, it has
also been regarded as an evolute of the
ëK¶etraí.

The word ëCetanåí signifies consciousness
or the cognizing faculty of the mind, by
which we feel pleasure and pain and cognize
all other objects, and which has already been
mentioned in X.22. Being a faculty of the
mind, it has also been counted as an evolute
of the ëK¶etraí.

ëDhætií denotes ëfirmnessí. It is the same
quality which has been mentioned in XVIII.33,
34 and 35 as of three kinds, viz., Såttvika,
Råjasika and Tåmasika, and the Såttvika
type of which has been included in the divine
virtues enumerated in XVI.3. Being a
modification of the mind, it has also been
recognized as an evolute of the ëK¶etraí.

Thus far have the ëK¶etraí and its evolutes
been briefly mentioned, the former in verse 5
and the latter in the present one. This is what
the Lord seeks to convey through the last
quarter of the above verse.

Speaking thus of the nature of the ëK¶etraí and its evolutes, the Lord now enumerates
in the next five verses, under the name of ëJ¤ånaí the virtues which make for J¤åna or
spiritual wisdom, which has been declared in verse 2 above as consisting in the knowledge
of the ëK¶etraí and the ëK¶etraj¤aí.

•◊ÊÁŸàfl◊ŒÁê÷àfl◊Á„¢U‚Ê ˇÊÊÁãÃ⁄UÊ¡¸fl◊˜ÔÔÔ–

•ÊøÊÿÊ¸¬Ê‚Ÿ¢ ≥ÊÊÒø¢ SÕÒÿ¸◊Êà◊ÁflÁŸª˝„U—H 7H
•◊ÊÁŸàfl◊Ỗ absence of pride; •ŒÁê÷àfl◊Ỗ freedom from hypocrisy; •Á„¢U‚Ê non-violence or

non-infliction of pain on any creature whatsoever; ˇÊÊÁãÃ— forbearance; •Ê¡¸fl◊ỖÔÔ uprightness of
body, speech and mind; •ÊøÊÿÊ¸¬Ê‚Ÿ◊Ỗ devout service of the preceptor; ≥ÊÊÒø◊Ỗ purity (both
internal and external); SÕÒÿ¸◊˜Ô steadfastness of mind; •Êà◊ÁflÁŸª˝„U— (and) control of body, mind
and the senses.
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ëMånitvaí or self-esteem consists in
looking upon oneself as an eminent person,
and an object of reverence and worship or a
towering personality, and coveting honour,
fame, respect and adoration from others, or
feeling delighted when all these come unasked
for. And absence of all this is ëAmånitvaí or
absence of pride. Far from rejoicing when
honour, respect and worship etc., are offered
to him, the man who has fully developed this
virtue feels disgusted with all these and grows
indifferent towards them.

ëDambhitvaí consists in exhibiting oneself
as a devout or charitably-disposed man, a
devotee, one possessed of spiritual
enlightenment, or a saint, and in simulating
piety, generosity, liberality, devotion to God,
practice of Yoga and observance of religious
vows and fasts etc., or any other virtue for
the sake of honour, prestige and worship
etc., out of greed for wealth or with the
object of deceiving others. And ëAdambhitvamí
denotes complete absence of ëDambhitvaí.
Being entirely free from the desire for honour
and fame, the man who has fully developed
this virtue feels shy even in making known
to others his genuine pious sentiments, noble
virtues and devotional practices. It is, therefore,
out of question for him to display virtues
which he does not acutally possess.

ëAhi≈såí means total abstenation from
violence or infliction of pain in any form or
shape on any creature whatsoever through
body, speech or mind, e.g., harbouring ill-
will towards another in oneís mind; abusing
or vilifying another, using harsh language, or
uttering unpleasant and harmful words with
reference to another; and dealing a physical
blow or causing hurt to another or inflicting
injury in any form whatsoever on others. The

Sådhaka who has fully developed ëAhi≈såí
ceases to bear enmity or ill-will towards
anyone; therefore no harm is ever done by
him to any creature whatsoever, nor is anyone
eventually aggrieved by him, nor again does
he actually cause fear to anyone. The great
sage Pata¤jali goes so far as to say that even
carnivorous animals living near him shed
their natural animosities.*

ëK¶antií means forbearance. He who has
developed this quality never entertains the idea
of punishing a wrong-doer even indirectly.
He nurses no thought of revenge, nor would
he have the evil-doer punished for his wrongs
here or hereafter. In fact, he refuses to recognize
his faults as such, and wholly forgets them.
The idea has been explained at some length
in the commentary on X.4.

ëÅrjavaí means straightness of mind,
speech and behaviour. The Sådhaka who has
fully developed this quality has straight dealings
with all; crookedness is entirely absent in
him. In other words, his dealings are wholly
free from artifice, duplicity or dishonesty. He
is ever straight and above board.

He who imparts knowledge and teaches
good precepts is called an Åcårya. Living
with such a teacher and devoutly striving in
every way with body, speech and mind to
bring him happiness, making obeisance to
him, obeying his commands and behaving in
conformity with his wishesóall this is included
in ëÅcåryopåsanaí.

ë›aucaí means purity. Purity of money
is secured by honest and truthful dealings,
while purity of diet is ensured by food procured
through well-earned money. Conduct is purified
by correct and appropriate behaviour, and
the body is purified by cleaning it with water,
earth etc. All this is external purity. Internal

Absence of pride, freedom from hypocrisy, non-violence, forbearance, uprightness
of speech and mind etc., devout service of the preceptor, internal and external purity,
steadfastness of mind and control of body, mind and the senses. (7)

* •Á„¢U‚Ê¬˝ÁÃDÔUÊÿÊ¢ Ãà‚ÁÛÊœÊÒ flÒ⁄UàÿÊª—– (Yoga-Sµutras II.35)
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purity comes when the mind gets purged of
all evils such as partiality and prejudice,
chicanery and dissimulation etc. Both these
forms of purity are covered by the term
ë›aucaí.

ëSthairyaí denotes firmness, i.e., remaining
unshaken even in the face of the greatest
trials and tribulations, danger or sorrow,
swerving not an inch in any case from oneís
sacred obligation and duty under the influence
of lust, anger, fear or greed, and the
disappearance of all fickleness from the mind

and intellect.
The word ëÅtmaní, forming part of the

compound word ëÅtmavinigrahaí, here stands
for the body, including the mind and senses.
ëÅtmavinigrahaí, therefore, means control over
the mind, senses and the body. The mind,
intellect and senses of the Sådhaka who has
acquired complete mastery over his self act
as his obedient servants; they can no longer
entangle him into cobweb of sensuous
pleasures, and remain constantly engaged in
spiritual practice according to his will.

ßÁãº˝ÿÊÕ¸·È flÒ⁄UÊÇÿ◊Ÿ„UVÔUÊ⁄U ∞fl øÔÔ–
¡ã◊◊ÎàÿÈ¡⁄UÊ√ÿÊÁœŒÈ—πŒÊ·ÊŸÈŒ≥Ê¸Ÿ◊˜Ô H 8H

ßÁãº˝ÿÊÕ¸·È towards the objects of enjoyment (of this world and the next); flÒ⁄UÊÇÿ◊˜Ô absence
of attachment; •Ÿ„UVÔUÊ⁄U— absence of egotism; ∞fl as well; ø and; ¡ã◊◊ÎàÿÈ¡⁄UÊ√ÿÊÁœŒÈ—πŒÊ·ÊŸÈŒ≥Ê¸Ÿ◊Ỗ
pondering again and again on the pain and evils inherent in birth, death, old age and disease
etc.

Dispassion towards the objects of enjoyment of this world and the next, and also
absence of egotism, pondering again and again on the pain and evils inherent in birth,
death, old age and disease.                                                                (8)

species of beings. Death also involves terrible
sufferings to the J∂va. One has to leave under
compulsion the body and the home which one
has regarded as oneís own for a whole life
time. An idea of the agonies of death can be
formed from the despondent looks and bodily
suffering of a dying person. The sufferings
of old age too are not negligible; the organs
get enfeebled, the senses lose their power, the
body becomes worn out; the mind is ever tossed
by longings of various kinds, and one is reduced
to a helpless condition. The hardships
undergone in such a state are indeed terrible.
Even so the agonies of ailment too are extremely
painful. The body gets emaciated, sufferings
of various kinds become unbearable and one
has to depend on others for so many things.
It is indeed a helpless state. These are the various
forms of suffering inherent in birth, death, old
age and disease.

ëIndriyårthe¶u Vairågyamí denotes
complete absence of attachment for all the
objects of enjoyment of this world and the
next in the form of sound, touch, colour,
taste and smell, which are relished by the
mind and the senses, and which though
ignorantly regarded as a source of delight
are really productive of sorrow.

ëAnahankåraí means complete absence
of identification with the mind, intellect and
the body, which though other than the self
are ignorantly regarded as the self.

The pangs of birth are no ordinary pangs.
First of all, the helpless J∂va undergoes various
forms of suffering, for a considerable length
of time, in the womb of the mother. Then,
during the process of birth, it has to suffer
unbearable pain while coming out of the womb.
The J∂va has to go through these pangs in
the course of repeated births in the various
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Birth, death, old age and disease are
undergone by J∂vas as a result of their sins.
Hence they are all full of evils. Constantly
dwelling on this idea is what is meant by
seeing evils in them.

As a matter of fact with the exception of
the conscious Self there is nothing in this
world which is free from these four evils.
A house is built, this constitutes its birth;
a part of it is broken, this represents its

diseased condition, the broken part is repaired,
the evil is remedied; the house becomes old,
this represents its old age; it is now past
repairs. Reaching the state of dilapidation it
collapses; this represents its death. All things,
great and small, go through this process.
Thus observing all objects of the world as
subject to birth, death, old age and disease,
one should cultivate dispassion towards
them.

identification can be set aside only by
overcoming the feeling of mineness. Hence the
sense in which we have interpreted the word
ëAnabhi¶vangaí seems to be the correct sense
of the term.

Contact with agreeable persons,
actions, events and objects and the
disappearance of what is disagreeable is
welcome (I¶¢a) to all. Similarly, the
disappearance of what is agreeable, and contact
with what is disagreeable is ëunwelcomeí
(Ani¶¢a) to all. Absence of joy in the presence
of what is agreeable and on the disappearance
of what is disagreeable, and absence of grief,
fear and anger in the presence of what is
disagreeable and on the disappearance of
what is agreeable, that is, remaining unmoved,
even-tempered and equipoised under all
circumstancesóthis is what is meant by
ëequipoise of mind both in favourable and
unfavourable circumstancesí.

Close association with oneís wife and
children, home and wealth etc., generally
makes for special attachment to them. Even
after one has developed dispassion towards
ordinary objects of senses, this attachment
for wife, son etc., often remains lurking behind.
That is why absence of attachment for these
has been separately and specially mentioned
in this verse over and above dispassion towards
objects of enjoyment, mentioned in verse 8
above, which ordinarily covers the absence
of all forms of attachment.

The word ëAnabhi¶vangaí cannot be taken
to mean ëabsence of egotismí as the same has
already been referred to in the preceding verse
by the term ëAnahankåraí. It is the feeling of
mineness which is responsible for close
identification with oneís wife and children etc.
That is why the joys and sorrows, as well as
the gain and loss, of the latter make one
personally happy and unhappy. This

•‚ÁQ§⁄UŸÁ÷cflXÔU— ¬ÈòÊŒÊ⁄UªÎ„UÊÁŒ·ÈÔÔ–
ÁŸàÿ¢ ø ‚◊ÁøûÊàflÁ◊c≈ÊÁŸc≈Ê¬¬ÁûÊ·ÈH 9H

•‚ÁQ§—Ô absence of attachment; •ŸÁ÷cflXÔU— absence of the feeling of mineness; ¬ÈòÊŒÊ⁄UªÎ„UÊÁŒ·ÈÔÔ
to son, wife, home etc.; ÁŸàÿ◊Ỗ constant; ø and; ‚◊ÁøûÊàfl◊Ỗ equipoise of mind; ßc≈ÊÁŸc≈Ê¬¬ÁûÊ·È
in favourable and unfavourable circumstances.

Absence of attachment and the feeling of mineness in respect of son, wife, home etc.,
and constant equipoise of mind both in favourable and unfavourable circumstances. (9)

◊Áÿ øÊŸãÿÿÊªŸ ÷ÁQ§⁄U√ÿÁ÷øÊÁ⁄UáÊË–
ÁflÁflQ§Œ≥Ê‚Áflàfl◊⁄UÁÃ¡¸Ÿ‚¢‚ÁŒ H 10H
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ëAnanyayogaí means getting exclusively
united with God as the highest of all beings
and as oneís sole lord, worth resorting to, the
supreme goal, the highest refuge, oneís father,
mother, brother and friend, the greatest
benefactor, the nearest relation and everything,
and treating nobody else as oneís own.
And cultivating steady, consummate and
unadulterated love for God conceived as above
and practising constant remembrance of and
meditation on Him is what is meant by
unflinching devotion to Him through exclusive
attachment.

The man who practises such devotion
ceases to have any trace of selfishness or
egotism in him and he no longer claims
anything belonging to this world as his own.
He is connected with the world only through
God, he ceases to have any direct relation
with anybody. He views everything as
belonging to God, and is constantly engaged
in meditating on God in a disinterested spirit
with reverence and love. Whatever he does,
he does for the sake of God.

Any secluded, lonely and consecrated
place, e.g., a temple or seat of religious

austerity, that bank of a holy river like the
Ganges, a sacred woodland or mountain cave
etc., which is free from bustle and noise and
is uninhabited by others, which when used
as a residence evokes no objection and causes
no vexation to others, which is free from dirt,
refuse, pebbles and thorns, which has lovely
natural surroundings which has a salubrious
climate and a holy atmosphere, which is free
from infectious diseases, and is not infested
by carnivorous animals, and which is free
from violence and surcharged with Såttvika
vibrations, is called ëViviktade‹aí; and residing
in such a place with the object of carrying on
practices for Self-realization is what is referred
to here as ëViviktade‹asevitvamí.

The word ëJanasa≈sadií in present context
means the company of men steeped in error
and attached to worldly enjoyments. And
abhorring such company as a positive hindrance
to spiritual life is what is meant by finding no
enjoyment in the company of men. Association
with saints, exalted souls and aspirants, on the
other hand, is helpful to spiritual practice;
therefore, ëJanasa≈sadií should not be taken
to refer to the company of such men.

◊ÁÿÔÔ to Me (the supreme Lord); ø and; •ŸãÿÿÊªŸÔ through exclusive attachment of mind;
÷ÁQ§— devotion; •√ÿÁ÷øÊÁ⁄UáÊË unflinching; ÁflÁflQ§Œ≥Ê‚Áflàfl◊Ỗ living in secluded and holy places;
•⁄UÁÃ— absence of enjoyment; ¡Ÿ‚¢‚ÁŒ in the company of worldly people.

Unflinching devotion to Me through exclusive attachment, living in secluded and
holy places, and finding no enjoyment in the company of worldly people;           (10)

•äÿÊà◊ôÊÊŸÁŸàÿàfl¢ ÃûflôÊÊŸÊÕ¸Œ≥Ê¸Ÿ◊˜Ô–

∞ÃÖôÊÊŸÁ◊ÁÃ ¬˝ÊQ§◊ôÊÊŸ¢ ÿŒÃÊ˘ãÿÕÊH 11H
•äÿÊà◊ôÊÊŸÁŸàÿàfl◊ỖÔÔ constancy in self-knowledge; ÃûflôÊÊŸÊÕ¸Œ≥Ê¸Ÿ◊ỖÔ seeing (God as) the

object of true knowledge; ∞ÃÃ˜Ô (all) this; ôÊÊŸ◊Ỗ (is) Knowledge; ßÁÃ thus; ¬˝ÊQ§◊˜Ô has been said;
•ôÊÊŸ◊Ỗ (is) ignorance; ÿÃỖ (and) what (is); •Ã—Ô than this; •ãÿÕÊ contrary.

Constancy in Self-knowledge and seeing God as the object of true knowledge; all
this is declared as knowledge; and what is contrary to this is called ignorance.         (11)

which appear as perishable, material and subject
to modification and change are not-Self; the

The Self or spirit is eternal, conscious,
changeless and imperishable. All other objects
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Self has absolutely no relation with them.
ëAdhyåtma-J¤ånaí or self-knowledge consists
in thus realizing the truth of the Self through
the scriptures and teachings of the preceptor.
And conclusively determining this truth by
the intellect, and dwelling on it constantly
with the mind is what is meant by ëconstancy
in Self-knowledge.í

The object of true knowledge is the
integral Brahma or God, who is Truth,
Consciousness and Bliss solidified; for it is He
who is realized through such knowledge.
Constantly visualizing that transcendent Reality
as equally present everywhere is what is meant
by ëseeing the object of true knowledge.í

The virtues enumerated in the preceding
verses, from ëAmånitvamí in verse 7 to
ëTattvaj¤ånårthadar‹anamí in the present one,
are all conducive to the attainment of
Knowledge; therefore they have also been
given the name of Knowledge. The intention
of this is to make it clear that the statement of
the Lord contained in verse 2 above, viz.,
that the knowledge of ëK¶etraí and ëK¶etraj¤aí
is what He considers as true knowledge, should
not lead the reader to think that having
understood that ëK¶etraí stands for the body
and ëK¶etraj¤aí denotes the indwelling subject
or Self, he has attained true knowledge. On
the other hand, true knowledge is that which

follows the realization of the truth about
ëK¶etraí and ëK¶etraj¤aí attained through the
practice of the twenty virtues mentioned above.
It is in order to reveal this truth to the reader
that these virtues have been declared as
synonymous with Knowledge. Thus an
enlightened soul must possess these virtues
from the very start. It is, however, not
indispensable that all these qualities should
appear simultaneously in all Sådhakas. Of
course, many of these virtues, which are useful
to all, e.g., absence of pride, freedom from
hypocrisy etc., are invariably present in every
case. Other virtues, such as ëunflinching
devotioní, ëliving in seclusioní, ëconstancy in
Self-knowledgeí, ëseeing God as the object
of true knowledgeí etc., may be optional
according to the mode of discipline followed
by a Sådhaka.

The opposites of these virtues, viz., lust
for honour and glory, hypocrisy, violence,
anger, duplicity, crookedness, malice, impurity,
fickleness, covetousness, attachment, egotism,
the sense of mineness, differentiation, impiety,
association with evil man and other such evil
propensities are conducive to the growth of
ignorance, which is the cause of birth and
death, and degrade the  soul.  Hence they are
the same as ignorance and as such should be
totally abandoned.

Hearing thus of the means to knowledge under the appellation of Knowledge, one may
ask: What is that which should be known through the Knowledge acquired by such means,
and what is the result of that Knowledge? Anticipating this question, the Lord undertakes
to describe the object of Knowledge and, holding out the ìattainment of immortalityî as its
reward, devotes the next six verses to a description of God, the object of Knowledge.

ôÊÿ¢ ÿûÊà¬˝flˇÿÊÁ◊ ÿÖôÊÊàflÊ◊ÎÃ◊oAÈÃ–
•ŸÊÁŒ◊à¬⁄¢U ’˝rÊÔ Ÿ ‚ûÊÛÊÊ‚ŒÈëÿÃH 12H

ôÊÿ◊˜ÔÔ (is) worth knowing; ÿÃ˜Ô which; ÃÃ˜Ô that; ¬˝flˇÿÊÁ◊ I shall speak at length about; ÿÃ˜Ô
(and) which; ôÊÊàflÊ having known; •◊ÎÃ◊Ỗ supreme bliss; •oAÈÃ one attains; •ŸÊÁŒ◊ÃỖ ruling over
beginningless entities; ¬⁄U◊˜Ô supreme; ’˝rÊÔ Brahma (Absolute); Ÿ neither; ‚Ã˜Ô being; ÃÃ˜Ô that; Ÿ
nor; •‚ÃỖ non-being; ©UëÿÃ is declared.
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The word ëJ¤eyamí in this verse stands
for Brahma or God, both absolute and
qualified, who is all truth, all consciousness
and all bliss; for, in this very context, the
Lord speaks of this object of knowledge as
both attributeless and as the enjoyer of attributes
or modes of Prakæti.

The word ëAmætaí denotes God who is
an embodiment of supreme bliss. The intention
is to show that through the knowledge of the
supreme Brahma or God, who is the only
object worth knowing, man gets freed for all
time from the bondage of mundane existence
in the form of repeated births and deaths, and
attains supreme Bliss. It is this supreme Bliss
which is also spoken of as attainment of the
supreme goal or the supreme state.

In verse 19 of this very chapter, the Lord
speaks of both Prakæti (Matter) and the individual
soul as beginningless. Being the Lord of both,
the supreme Brahma or the supreme Puru¶a
has been referred to here as ëAnådimatí (holding
sway over beginningless entities).

The use of the word ëBrahmaí qualified
by the  adjective ëParamí, is intended to show
that the object of Knowledge referred to here
is no other than the absolute, formless Brahma
or God, who is Truth, Consciousness and
Bliss solidified. The word ëBrahmaí can also
be taken to denote the Vedas, Brahmå (the
Creator) and Prakæti; hence it has been qualified
by the adjective ëParamí in order to show
that the object of Knowledge spoken of in
this verse is something different from all these.

That which is established by proof is
called ëSatí (being). The existence of God,
who is eternal and imperishable and stands
self-proved, cannot be established by any proof;
for all derive their existence from God, who

is beyond all proof. ›ruti also says: ìHow
can that knowing subject be known?î He is
entirely different from objects which can be
known through various means of cognition;
hence God cannot be called ëSatí. And that
which has no existence in reality is spoken of
as ëAsatí (non-being); but it is not true to say
that the supreme Brahma or God has no
existence. He surely exists; nay, the existence
of all else is proved by His existence. Hence
He cannot be called ëAsatí (non-being) either.
That is why God is beyond both ëSatí (being)
and ëAsatí (non-being).

In IX.19 the Lord said that He was
ëbeingí and ënon-beingí both; whereas in the
present verse He says that God, who is the
only object worth knowing, is neither ëSatí
(being) nor ëAsatí (non-being). Although the
above two statements appear as contradictory,
the contradiction is more apparent than real.
For when a positive assertion is made with
reference to God, it is stated that all that
exists is Brahma; and when an attempt is
made to describe Him by the negative method,
it is said that He is ëneither this nor thatí, but
that He certainly is. In the previous statement
a positive assertion is made with regard to
God; hence it was but reasonable for the
Lord to say, ìI am being and non-being
both.î But, truly speaking, words cannot
describe the real character of God either by
the positive or by the negative method.
Whatever is said about Him is only intended
to serve as a hint just as we try to locate the
new moon with the help of a bough which
appears adjacent to it; words are utterly
incapable of representing His true character.
›ruti also says:ó

ÿÃÊ flÊøÊ ÁŸflÃ¸ãÃ •¬˝Êåÿ ◊Ÿ‚Ê ‚„U–

I shall speak to you at length about that which ought to be known, and knowing
which one attains supreme Bliss. That supreme Brahma, who is the lord of the (two)
beginningless entitiesó(Prakæti and J∂va)óis said to be neither Sat (being) nor Asat
(non-being). (12)
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ìFailing to reach Whom, speech together
with the mind returneth (that is Brahma).î
(Tait up. II.9) It is in order to bring this out
clearly that in the present verse the Lord
negatively describes God as neither ëSatí
(being) nor ëAsatí (non-being). He means to

say that the true character of the object of
knowledge sought to be described by Him is
beyond the ken of mind or speech; therefore,
whatever will be said about Him should be
taken to be only a faint indication of His
character and nothing more.

Undertaking thus to describe the reality of what is worth knowing (J¤eya), the Lord
briefly described that truth; but the truth of that object of Knowledge is deeply profound.
Hence, in order to give an idea of that truth to the Sådhaka the Lord further describes it
in detail through such attributes as ëall-pervasivenessí, etc.

‚fl¸Ã—¬ÊÁáÊ¬ÊŒ¢ Ãà‚fl¸ÃÊ˘ÁˇÊÁ≥Ê⁄UÊ◊Èπ◊˜Ô–

‚fl¸Ã—üÊÈÁÃ◊À∂Ê∑§ ‚fl¸◊ÊflÎàÿ ÁÃDÔUÁÃUH 13H
‚fl¸Ã—¬ÊÁáÊ¬ÊŒ◊Ỗ having hands and feet on all sides; ÃÃ˜Ô It (is); ‚fl¸ÃÊ˘ÁˇÊÁ≥Ê⁄UÊ◊Èπ◊Ỗ having

eyes, heads and faces in all directions; ‚fl¸Ã—üÊÈÁÃ◊Ã˜Ô (and) having ears all round; ∂UÊ∑§ (for) in
the universe; ‚fl¸◊Ỗ all; •ÊflÎàÿ pervading; ÁÃDÔUÁÃU It stands.

It has hands and feet on all sides, eyes, head and mouth in all directions, and ears
all-round; for It stands pervading all in the universe.                                (13)

of food wherever His devotees offer it to
Him; there is no place where His mouth does
not exist. In other words, God, who is the
only object worth knowing, is the Witness of
all, is all-seeing, and is capable of accepting
the homage and offerings of all.

The statement that ìHe has ears all
roundî likewise describes the all-pervasiveness
of God. It means that He can hear everywhere.
Wherever His devotees offer Him praises or
prayers or make entreaties to Him, He clearly
hears them all.

The concluding assertion that ìHe stands
pervading all in the universeî also proves in
a comprehensive sense the all-pervasive
character of that which is worth knowing.
Just as ether, being the cause of air, fire,
water and earth, stands pervading all those
elements, even so, God, being the cause of
the entire universe consisting of the animate
and inanimate creation, stands pervading them
all. Therefore, everything is full of God.

The assertion that God has hands on all
sides signifies that He is capable of accepting
an offering wherever it is offered to Him.
Similarly, the statement that He has feet every-
where implies that He accepts the prostrations
made at His feet by a devotee wherever he offers
them. For, omnipotent as He is, He can perform
the function of all His senses and other faculties
everywhere. His grasping faculty and moving
faculty are all-pervasive.

The statement that ìHe has eyes, head
and mouth in all directionsî, also shows the
all-pervasive character of that which is worth
knowing. Since he has eyes everywhere,
there is no space where His eyes do not
function; hence nothing is hidden from His
view. Inasmuch as He has His Head
everywhere, flowers etc., placed on His head
by the devotees as a mark of honour reach
His head wherever they are offered; there is
no place devoid of His head. Having His
mouth everywhere, He can accept an article
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The first half of this verse shows that even
the qualified aspect of God, who is the only
object worth knowing, is exceptionally
marvellous and transcendent in character. That
is to say, the assertion made in verse 13 above
that he has hand and feet and all other senses
functioning everywhere, should not lead one
to think that He has hands and feet and other
organs analogous to those of other living beings.
Though altogether devoid of such senses, He
is capable of perceiving the respective objects
of those senses. That is why He has been
declared as having all the senses everywhere
and yet devoid of all senses. ›ruti also says:ó

ìHe (God) grasps and rapidly moves
without hands and feet; he sees without eyes
and hears without ears.î (›ve. Up. III.19.)*

Hence He is possessed of a transcendent
character; this is what is sought to be conveyed
in the present and the following two verses.

The assertion that ìthough unattached,
He is the sustainer of allî shows that, unlike

worldly parents who maintain and support
their family out of attachment for the latter,
God or the supreme Brahma sustains and
nourishes all without any attachment. That is
why He has been spoken of as the disinterested
friend and benefactor of all beings (V.29). In
other words, God, who is all-pervading and
the only object worth knowing, is entirely
free from the taint of attachment. Yet He
sustains and nourishes all due to His contact
with Prakæti. Herein lies His transcendence.

The concluding statement that ìthough
really beyond all attributes, God is the enjoyer
of qualitiesî also establishes His transcendent
character. The intention is to show that, though
enjoying all qualities or modes of Prakæti,
God is never tainted by the modes of Prakæti
even as other beings are. Though in reality
He is entirely beyond the modes of Prakæti,
He is yet the enjoyer of all qualities by
reason of His contact with Prakæti. This is
another example of His transcendence.

Speaking of God as having His hands and feet and all other senses capable of
functioning everywhere, the Lord now proceeds to establish the transcendent character of
His being.

‚fl¸Áãº˝ÿªÈáÊÊ÷Ê‚¢ ‚fl¸Áãº˝ÿÁflflÌ¡Ã◊˜ÔÔ–
•‚Q¢§ ‚fl¸÷ÎìÊÒfl ÁŸªÈ¸áÊ¢ ªÈáÊ÷ÊÄÃÎ øH 14H

‚fl¸Áãº˝ÿªÈáÊÊ÷Ê‚◊Ỗ perceiving all sense-objects; ‚fl¸Áãº˝ÿÁflflÌ¡Ã◊ỖÔ (it is really speaking)
devoid of all senses; •‚Q§◊Ỗ (though) unattached; ‚fl¸÷ÎÃ˜Ô (is) the sustainer of all; øÔ and; ∞fl
nonetheless; ÁŸªȨ̀áÊ◊Ỗ (though) attributeless; ªÈáÊ÷ÊÄÃÎ (is yet) the enjoyer of Guƒas or modes of
Prakæti; ø and (again).

Though perceiving all sense-objects, It is, really speaking, devoid of all senses.
Nay, though unattached, It is the sustainer of all nonetheless; and though attributeless,
It is the enjoyer of Guƒas (the three modes of Prakæti).                                   (14)

’Á„U⁄UãÃp ÷ÍÃÊŸÊ◊ø⁄¢U ø⁄U◊fl øÔÔ–
‚Íˇ◊àflÊûÊŒÁflôÊÿ¢ ŒÍ⁄USÕ¢ øÊÁãÃ∑§ ø ÃÃỖH 15H

’Á„U— •ãÃ—Ô (It exists) without and within; ø and; ÷ÍÃÊŸÊ◊Ỗ all beings (both moving and
unmoving);  •ø⁄U◊Ỗ (and) unmoving; ø⁄U◊ỖÔ (It is) moving; ∞fl as well; ø and; ‚Í̌ ◊àflÊÃỖ by reason

* •¬ÊÁáÊ¬ÊŒÊ ¡flŸÊ ª˝„UËÃÊ ¬≥ÿàÿøˇÊÈ— ‚ oÎáÊÊàÿ∑§áÊ¸—–
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Just as an iceberg floating in the sea is
pervaded, both inside and outside, by water,
even so all animate and inanimate beings are
pervaded, both inside and outside, by God,
who is the only object worth knowing.

The above statement that God exists
both within and without all animate and
inanimate beings should not lead anyone to
imagine that the moving and unmoving
creation itself is something different from
Him. In order to make this clear, the Lord
further says that the animate and inanimate
creation too constitutes His being. That is to
say, just as a block of floating ice has water
both within and without, and the ice is really
the same as water and nothing but water,
even so the whole animate and inanimate
creation is the same as God and nothing
but God.

One may ask here: If everything is God,
how is it that all people do not know Him?
Anticipating this query, the Lord further says
that just as the common people cannot perceive
the molecules of water existing in the sunís
rays,óthey find it hard to perceive those
molecules,óeven so the all-pervading supreme
Brahma or God, being far subtler even than
the molecules of water, beats the
comprehension of the common people and is
thus incomprehensible.

There is no space within or without this
entire universe, where, God is not. Hence He
is too near and far as well; for God, who is
Consciousness and Bliss solidified, ever fills
all places which man regards as distant and
near. Hence He is too near to those reverent
soul who know this truth; while He is far
away to the irreverent.

of Its subtlety; ÃÃ˜Ô It; •ÁflôÊÿ◊˜Ô (is) incomprehensible; ŒÍ⁄USÕ◊Ỗ standing afar; ø and (finally);
•ÁãÃ∑§ close at hand; ø as well as; ÃÃ˜Ô (is) That.

It exists without and within all beings, and constitutes the moving and unmoving
creation as well. And by reason of Its subtlety, It is incomprehensible; It is close at
hand, and stands afar too.*                                                                       (15)

•Áfl÷ÄÃ¢ ø ÷ÍÃ·È Áfl÷Q§Á◊fl ø ÁSÕÃ◊Ỗ–
÷ÍÃ÷ÃÎ¸ ø ÃÖôÊÿ¢ ª˝Á‚cáÊÈ ¬˝÷ÁflcáÊÈ øÔH 16H

•Áfl÷Q§◊Ỗ (in its undivided aspect) integral like space; ø and yet; ÷ÍÃ·È in (all) beings
(both animate and inanimate); Áfl÷ÄÃ◊Ỗ divided; ßfl as it were; ø and; ÁSÕÃ◊Ỗ appears to stand;
÷ÍÃ÷ÃÎ¸ (is) the sustainer and nourisher of beings (as Vi¶ƒu); ø and; ÃÃ˜Ô that; ôÊÿ◊˜Ô God, who
is the only object worth knowing; ª˝Á‚cáÊÈ the destroyer (as Rudra); ¬˝÷ÁflcáÊÈ the creator of all
(as Brahmå); ø and.

Though integral like space in Its undivided aspect, It appears divided, as it were,
in all animate and inanimate beings. And that Godhead, which is the only object worth
knowing, is the sustainer of beings (as Vi¶ƒu), the destroyer (as Rudra) and the creator
of all (as Brahmå).                                                                        (16)

* ›ruti also says:ó
ÃŒ¡ÁÃ ÃÛÊÒ¡ÁÃ ÃŒ˜ÔŒÍ⁄U ÃmÁãÃ∑§– ÃŒãÃ⁄USÿ ‚fl¸Sÿ ÃŒÈ ‚fl¸SÿÊSÿ ’ÊsÔÃ—H

(∫‹a. Up. 5)
ìIt moves and it does not move; it is far and it is near too. It is within this all as well as without

the entire creationî.
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The first line of this verse establishes
the unity of God, who is the only object
worth knowing. Just as the all pervading
space, though really one and indivisible,
appears divided as it were because of its
being enclosed by different pots, even so
God, though really undivided, appears divided
as it were in the form of the ëK¶etraj¤aí,
residing in all beings, both animate and

inanimate. This diversity is only apparent; in
reality, God is one, and He fills all space.

The latter half of this verse shows that
Almighty God, who is the only object worth
knowing, is the creator, sustainer and destroyer
of the entire creation, both animate and
inanimate, and performs these functions in
three different forms. In other words, He
alone is Brahmå, Vi¶ƒu and ›iva.

ÖÿÊÁÃ·Ê◊Á¬ ÃîÿÊÁÃSÃ◊‚— ¬⁄U◊ÈëÿÃ–

ôÊÊŸ¢ ôÊÿ¢ ôÊÊŸªêÿ¢ NUÁŒ ‚fl¸Sÿ ÁflÁDÔUÃ◊ỖÔH 17H
ÖÿÊÁÃ·Ê◊Ỗ of lights; •Á¬ even; ÃÃ˜ÔÔ that (supreme Brahma); ÖÿÊÁÃ— the light; Ã◊‚— ¬⁄U◊Ỗ (and)

entirely beyond Måyå (Illusion); ©UëÿÃ is said (to be); ôÊÊŸ◊˜Ô (It is) Knowledge itself; ôÊÿ◊˜Ô
worth knowing; ôÊÊŸªêÿ◊Ỗ (and) worth attaining through real wisdom; NUÁŒ in the heart; ‚fl¸Sÿ
of all; ÁflÁDÔUÃ◊˜Ô (is) particularly abiding.

That supreme Brahma is said to be the light of all lights and entirely beyond
Måyå. That godhead is Knowledge itself, worth knowing, and worth attaining through
real wisdom, and is particularly abiding in the hearts of all.                          (17)

The word ëTamasa¨í in this verse stands
for darkness and ignorance. And the godhead
referred to here is self effulgent and Knowledge
itself; Darkness and ignorance cannot exist
near Him. Hence He has been spoken of as
entirely beyondóaltogether fromóMåyå.

The word ëJ¤ånamí (Knowledge) denotes
the essential nature of God. The use of this
attribute shows that God is consciousness or
Knowledge itself.

Again, the qualification ëJ¤eyaí used
with reference to It is intended to reveal that
the highest duty of man is to know God, the
only object worth knowing, the discussion of
which has been commenced from verse 12
above. Hence it behoves all to exert themselves
fully to know Its truth, rather than fritter
away their precious lives in pursuit of worldly
enjoyments.

The word ëJ¤eyamí indicates that it is
essential to know God. Here it may be asked:

The godhead referred to above is the
illuminator of all external lights such as the
sun, moon, lightning and stars, of all psychic
lights viz., the intellect, mind and senses etc.,
and of all celestial lights in the shape of
deities presiding over the different worlds
and objects. Even the power of illumination
inherent in all these is only a fraction of God.
That is why He is the light of all lights, i.e.,
the illuminator of all, the source of all light;
He is illuminated by none. ›ruti also says:ó
ìNeither the sun nor the moon, nor stars
shine in that realm; nor again does lightning
flash there. How, then, can this fire shed its
lustre ? All these reflect His light; all this
borrows its light from His.î (Ka¢hopani¶ad
II.ii.15 and ›ve. Up., VI.14)* The G∂tå also
says in XV.12 that ìthe light in the sun,
which illumines the entire universe, and that
which exists in the moon and in the fire,
know it to be My effulgence.î

* Ÿ ÃòÊ ‚ÍÿÊ¸ ÷ÊÁÃ Ÿ øãº˝ÃÊ⁄U∑¢§ Ÿ◊Ê ÁfllÈÃÊ ÷ÊÁãÃ ∑È§ÃÊ˘ÿ◊ÁªA—–
Ã◊fl ÷ÊãÃ◊ŸÈ÷ÊÁÃ ‚flZ ÃSÿ ÷Ê‚Ê ‚fl¸Á◊Œ¢ Áfl÷ÊÁÃH
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How is He to be known? Anticipating this
query, the Lord says that He can be known
by means of true wisdom acquired through
the practice of virtues like ëabsence of prideí
etc., referred to in the foregoing verses as
conducive to Knowledge. God should be
known by acquiring true wisdom through the
practice of the above virtues.

Although God is equally present
everywhere, it is in the heart that He is
particularly manifested. To take a homely

illustration, the light of the sun, though diffused
everywhere in a uniform degree, is particularly
reflected in a mirror etc.; while it emits fire
when reflected in a sun-stone. The reflection
is not so strong in other objects. Even so the
human heart is the seat of Godís manifestation.
In the heart of an illumined soul, of course,
He stands directly manifested. It is in order to
bring this out clearly that God has been
spoken of as particularly seated in the hearts
of all.

Thus briefly describing the true nature of the K¶etra. Knowledge and the object worth
knowing, the Lord now points out the reward, of knowing this subject.

ßÁÃ ˇÊòÊ¢ ÃÕÊ ôÊÊŸ¢ ôÊÿ¢ øÊQ¢§ ‚◊Ê‚Ã—–
◊jQ§ ∞ÃÁmôÊÊÿ ◊jÊflÊÿÊ¬¬lÃÔÔH 18H

ßÁÃ thus; ˇÊòÊ◊˜Ô the K¶etra (Field); ÃÕÊ as well as; ôÊÊŸ◊Ỗ Knowledge; ôÊÿ◊˜Ô God (Who is)
the only object worth knowing; ø and; ©UQ§◊Ỗ has been discussed; ‚◊Ê‚Ã— in a nutshell; ◊jQ§—
My devotee; ∞ÃÃ˜Ô this; ÁflôÊÊÿ knowing in reality; ◊jÊflÊÿ ©U¬¬lÃÔÔ attains to My Being.

Thus the truth of the K¶etra and knowledge, as well as of the object worth
knowing, i.e., God, has been briefly discussed; knowing this in reality, My devotee
enters into My Being.                                                                             (18)

the path of Knowledge can easily reach
the supreme state by surrendering himself
to God.

Realization of the fact that the ëK¶etraí
is an evolute of Prakæti, unconscious, mutable,
transient and perishable, resolute adoption of
the virtues and practices conducive to
Knowledge, and arriving through such means
at a correct notion of both the Absolute and
Qualified aspects of Godóthis is what is
meant by knowing the ëK¶etraí, Knowledge
and that which ought to be known. And
realizing God, who is the only object worth
knowing, is what is referred to here as entering
into His Being.

The true denotation of ëK¶etraí along
with its evolutes has been discussed in verses
5 and 6. The twenty accessories to Knowledge
have been mentioned under the name of
Knowledge in verses 7 to 11; while the true
character of God, who is the only object
worth knowing, has been discussed in verse
12 to 17 above.

The word ëMadbhakta¨í in this verse
stands for the devotee of God engaged in the
practices of devotion such as His adoration,
meditation on His being, carrying out His
commandments, worship and devotional
service etc. The use of this word is intended
to show that even the Sådhaka who treads

In verse 3 above, the Lord invited Arjuna to hear in a nutshell four things with
reference to the ëK¶etraí and two things with regard to the ëK¶etraj¤aí or the conscious
subject. Then, after discussing at the very outset the true nature of the ëK¶etraí and its
evolutes, He incidentally enumerated the virtues and practices leading to a correct knowledge
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The word ëPrakætií in this verse stands
for Godís own primoridal Nature, that has
existed from time without beginning. It is no
other than what has been spoken of as ëMahad-
Brahmaí in Chapter XIV. Again, it is this
very Prakæti that has been referred to in
VII.4-5 under the name of ëAparå Prakætií or
lower Nature, and as ëK¶etraí in verse 5
above. The only difference is that whereas
the above verses speak of this Primordial
Prakæti with her evolutes, viz., mind, intellect,
ego and the five gross elements etc., the
present verse treats of primordial Nature alone.

The use of the particles ëCaí and ëEvaí
is intended to convey that Prakæti and Puru¶a
stand on the same footing so far as
ëbeginninglessnessí is concerned, or that the
two are identical in this respect. And the
object of declaring both as ëwithout beginningí
is to show that the J∂vahood of the J∂va, i.e.,
his association with Prakæti is not something
adventitious, but has existed from time without
beginning, and even so this Prakæti, which is
Godís own energy or potency, should be
recognized as beginningless.

The word ëVikåråní stands for
modifications such as desire and aversion, joy
and sorrow etc., enumerated in verse 6 of this
very chapter; while ëGuƒåní stands for the
three Guƒas, or modes of Prakæti, viz., Sattva,
Rajas, Tamas, and all material objects evolved
therefrom. The intention of the Lord in declaring
both these to be Nature-born is to show that
Prakæti is not synonymous with the three
GuƒasóSattva, Rajas and Tamas; it is
something without beginning. In the beginning
of creation, the three Guƒas are born of Prakæti
(Sr∂mad Bhågavata II.v.22 and XI.xziv.5). It
is in order to make this point clear that in
XIV.5 the Lord mentions the three Guƒas by
name and declares them as Nature-born. Again,
in verse 5 of Chapter III, verse 40 of Chapter
XVIII, and verse 21 of the present Chapter the
Lord speaks of the three Guƒas as Nature-
born. Verses 27 and 28 of Chapter III as well
refer to the three Guƒas as evolutes of Prakæti.
Therefore, the three GuƒasóSattva, Rajas and
Tamasówith their evolutes, and likewise all
modifications should be recognized as born of
Prakæti or Nature.

of the truth relating to the ëK¶etraí and the ëK¶etraj¤aí, and further discussed the true nature
of God, who is the only object worth knowing. But He did not tell the character of the
ëK¶etraí and did not state which particular effect follows from which cause; nor did He
discuss the true nature of the K¶etraj¤a and its glory. Therefore, in order to take up the
thread of the discussion the Lord reverts to the topic under the name of ëPrakætií and
ëPuru¶aí (Matter and Spirit). Declaring in this connection, first of all, the datelessness of
Prakæti and Puru¶a, He proclaims all modifications and qualities to be Nature-born.

¬˝∑Î§ÁÃ¢ ¬ÈL§·¢ øÒfl ÁflhKŸÊŒË ©U÷ÊflÁ¬–
Áfl∑§Ê⁄UÊ¢p ªÈáÊÊ¢pÒfl ÁflÁh ¬˝∑Î§ÁÃ‚ê÷flÊŸỖH 19H

¬˝∑Î§ÁÃ◊˜Ô Prakæti (Matter); ¬ÈL§·◊Ỗ Puru¶a (Spirit); øÔ and; ∞fl indeed; ÁflÁh know; •ŸÊŒËÔ
beginningless; ©U÷ÊÒ both; •Á¬ too; Áfl∑§Ê⁄UÊŸỖ modifications (such as likes and dislikes); ø and;
ªÈáÊÊŸỖ all objects of the nature of the three Guƒas; ø and; ∞fl indeed; ÁflÁh know; ¬˝∑Î§ÁÃ‚ê÷flÊŸỖÔ
born of Prakæti.

Prakæti and Puru¶a, know both these as beginningless. And know all modifications
such as likes and dislikes etc., and all objects constituted of the three Guƒas as born
of Prakæti.                                                                                   (19)
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The five subtle elements, ether, air, fire,
water and earth, and the five objects of
senses, viz., sound, touch, colour, taste and
smellóthese ten constitute what has been
referred to as ëKåryaí in this verse. And the
three internal or psychic organs, viz., the
intellect, the ego and the mind, the five
senses of perception, viz., the sense of hearing,
the tactile sense, the senses of sight and taste
and the olfactory sense, and the five organs
of action, viz., the tongue, hands and feet,
and the organs of generation and defecationó
these thirteen are covered by the term ëKaraƒaí.
It is from Prakæti that these twentythree
categories are evolved; Prakæti alone is their
material cause; hence Prakæti has been declared
to be the cause of their evolution.

The order of their evolution is as follows.
Prakæti gives rise to the Mahat-Tattva (the
principle of Cosmic Intelligence), from the
Mahat-Tattva follows Aha∆kåra (the Cosmic
Ego), Aha∆kåra brings forth the five Tanmåtrås,
mind and the ten organs of perception and
action; and the five Tanmåtrås in their turn
are believed to evolve the five gross elements.
This is borne out by the following verse
(verse 22) of the Så∆khya-Kårikå:ó

¬˝∑Î§Ã◊¸„UÊ¢SÃÃÊ˘„¢U∑§Ê⁄USÃS◊ÊŒỖ ªáÊp ·Ê«U≥Ê∑§—–
ÃS◊ÊŒÁ¬ ·Ê«U≥Ê∑§ÊÃ˜Ô ¬@èÿ— ¬@÷ÍÃÊÁŸH

The G∂tå speaks of the five subtle elements
in place of the five Tanmåtrås, while in place
of the five gross elements it mentions the five
objects of the senses. This is the only difference
between the two versions.

In some editions of the G∂tå, we find the
word ëKåraƒaí substituted for ëKaraƒaí in the
present verse. If we accept this variant, the
word ëKåryaí should be understood to stand
for the following sixteen categories, viz., the
five senses of perception. The five organs of
action, mind and the five objects of senses;
for they are all effects of some cause, and are
not themselves the cause of others. And the
word ëKåraƒaí should be taken to cover the
intellect, the ego and the five subtle elements.
For the intellect is the cause of the ego; the
ego is the cause of the mind, senses and the
five subtle elements; and the five subtle
elements in their turn are the causes of the
five objects of senses.

Although other scriptures recognize four
aspects of the Anta¨karaƒa or inner sense,
viz., Buddhi (Intellect), Aha∆kåra (Ego), Citta
(the faculty of cogitation or reflection) and
Manas (Mind), the Lord does not recognize
Citta and Manas as two diverse faculties; he
reckons them as only two names of one and
the same faculty. The Så∆khya and Yoga

In verse 3 above Arjuna was invited to hear whence is what, this has been partly
discussed in the latter half of the preceding verse. Now, concluding the discussion in the first
half of the next verse, the Lord discusses in the second half as well as in verse 21 the nature
of the Puru¶a (Spirit) as seated in Prakæti.

∑§Êÿ¸∑§⁄UáÊ∑§ÃÎ¸àfl „UÃÈ— ¬˝∑Î§ÁÃL§ëÿÃ–

¬ÈL§·— ‚ÈπŒÈ—πÊŸÊ¢ ÷ÊÄÃÎàfl „UÃÈL§ëÿÃÔH 20H
∑§Êÿ¸∑§⁄UáÊ∑§ÃÎ¸àfl in bringing forth the evolutes as well as the organs; „UÃÈ—Ô the cause; ¬˝∑Î§ÁÃ—

Prakæti or Nature; ©UëÿÃ is said (to be); ¬ÈL§·— the individual soul; ‚ÈπŒÈ—πÊŸÊ◊˜ÔÔ of joys and
sorrows; ÷ÊÄÃÎàfl in the experience; „UÃÈ— the cause; ©UëÿÃ is declared (to be).

Prakæti is said to be responsible for bringing forth the evolutes and the
instruments; while the individual soul is declared to be the cause for the experiences
of joys and sorrows.                                                                                  (20)
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systems also uphold the same view. That is
why, instead of four, the Lord speaks here of
only three aspect of the Mind or Anta¨karaƒa.

Here it may be urged that the word
ëPuru¶aí stands for the conscious Self or
Åtmå, and the Self is regarded as stainless
and pure; how, then, has the Puru¶a been
declared as responsible for the experience of
joys and sorrows? Our submission in this
connection is that Prakæti, being unconscious,
cannot possibly have any experience of
pleasure or pain; while the Puru¶a or Spirit
is unattached, hence that too is not the

experiencer really speaking. It is only through
its contact with Prakæti that the puru¶a
appears to be the experiencer; and this contact
between Puru¶a and Prakæti has no beginning,
hence the Puru¶a has been recognized as
responsible for the experiences of joys and
sorrows. It is in order to make this point clear
that the next verse explicitly says that it is the
Puru¶a, seated in Prakæti, who senses objects
of the nature of the three Guƒas evolved
from Prakæti. That is why the Puru¶a, weaned
from Prakæti, has no semblance of such
experiences.

¬ÈL§·— ¬˝∑Î§ÁÃSÕÊ Á„U ÷Èñ ¬˝∑Î§ÁÃ¡ÊãªÈáÊÊŸỖ–

∑§Ê⁄UáÊ¢ ªÈáÊ‚XÔUÊ˘Sÿ ‚Œ‚lÊÁŸ¡ã◊‚ÈÔH 21H
¬ÈL§·— ¬˝∑Î§ÁÃSÕ— the Puru¶a seated in Prakæti; Á„U only; ÷Èæ˜U ÔQ§ experiences; ¬˝∑Î§ÁÃ¡ÊŸỖ ªÈáÊÊŸ˜Ô

objects of the nature of the three Guƒas evolved from Prakæti; ∑§Ê⁄UáÊ◊Ỗ (is) responsible; ªÈáÊ‚X—
attachment with these Guƒas (alone); •Sÿ of this (embodied soul); ‚Œ‚lÊÁŸ¡ã◊‚È for birth in
good and evil wombs.

Only the Puru¶a in association with Prakæti experiences objects of the nature of
the three Guƒas evolved from Prakæti. And it is attachment with these Guƒas that is
responsible for the birth of this soul in good or evil wombs.                                               (21)

under the category of ëevilí wombs. Contact
of the J∂va or embodied soul with the three
Guƒas, Sattva, Rajas and Tamas, existing,
from time without beginning, and his attachment
for worldly objects, which are the evolutes of
those Guƒas, is what is referred to as
ëGuƒasa∆ga¨í. The latent desires of a man
are determined by his attachment for a particular
Guƒa or its evolutes; and it is these latent
desires which decide the nature of his rebirth.
That is why contact with the Guƒas has been
declared as responsible for oneís birth in
good or evil wombs.

In this connection it may be noted that
in IV.13 the Lord claimed to have brought
into being the four orders of society dividing
people according to their qualities (Guƒas)
and actions. In VIII.6, He declared that

The substantive ëGuƒåní, qualified by
ëPrakætijåní, denotes the three qualities or
modes, Sattva, Rajas and Tamas, born of
Prakæti, as well as their evolutes, viz., all
mundane objects of the nature of sound,
touch, colour, taste and smell. An individual
soul is said to be seated in Prakæti so long as
it is invested with any of the three bodiesó
gross, subtle and causalóborn of Prakæti.
That is why the Self or Spirit senses the
Nature-born qualities so long as it is associated
with Prakæti. It ceases to be the enjoyer on its
being dissociated with Prakæti; for, in reality,
the Puru¶a is eternally detached in character.

The human and all other higher species,
such as the celestial species and so on, are
ëgoodí wombs; while all subhuman species,
e.g., beasts, birds, trees and creepers etc., fall
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whatever a man thinks of at the last moment
before leaving his body, that very object he
attains in his next life. And in the present
verse He attributes oneís birth in good or evil
wombs to contact with the Guƒas. How are
these versions to be reconciled?

Our submission in this connection is that
there is no incongruity whatsoever between
these three statements. On closer examination
all the three statements will be found in one
way or other to attribute oneís birth in good
and evil wombs to contact with the Guƒas. (1)
God evolves the four orders of society on the
basis of the Guƒas and Karmas of each
individual. In this division contact of the J∂vas
with the Guƒas naturally operates as the

determining factor. (2) Man develops special
attachment for one of the three Guƒas according
to the nature of his pursuits and the kind of
company he keeps; and the inclinations or
tendencies formed as a result of those actions
are also of a cognate type. Again, his thought
at the last moment of his life is determined by
those proclivities and his birth in good or evil
wombs is, in its turn, decided by his thought at
the last moment. Hence contact with the Guƒas
is the ultimate cause even of oneís birth in
good or evil wombs. (3) In the present verse,
of course, contact with the Guƒas has been
expressly stated to be the cause of such birth.
Therefore, all the three statements bring out
the same truth.

Having thus described the character of the Puru¶a seated in Prakæti, the Lord now
delineates the transcendent character of the Self, establishing identity between God and the
individual soul at the same time.

©U¬º˝CÔUÊŸÈ◊ãÃÊ ø ÷àÊÊ¸ ÷ÊQ§Ê ◊„UE⁄U—–

¬⁄U◊Êà◊ÁÃ øÊåÿÈQ§Ê Œ„U˘ÁS◊ã¬ÈL§·— ¬⁄U—ÔH 22H
©U¬º˝CÔUÊ the seer or witness; •ŸÈ◊ãÃÊ the (true) guide; ø and; ÷ÃÊ¸ the sustainer; ÷ÊQ§Ê the

experiencer (as the embodied soul); ◊„UE⁄U— the Overlord; ¬⁄U◊Êà◊Ê the Absolute; ßÁÃ as; ø and;
•Á¬ also; ©UQ§— has been spoken of; Œ„U •ÁS◊ŸỖ (dwelling) in this body; ¬ÈL§·— the Spirit; ¬⁄U— (is
really the same as) the Supreme.

The Spirit dwelling in this body, is really the same as the Supreme. He has been
spoken of as the Witness, the true Guide, the Sustainer of all, the Experiencer (as the
embodied soul), the Overlord and the Absolute as well. (22)

the knowing subject. The diversity which
appears to exist between the two is only due
to the latter being limited by a body.

The same supreme Eternal is called by
different names due to different causes. In
reality and substance, however, there is no
diversity in Brahma. Thus, for instance, as
the inner controller of all He alone observes
the good and evil deeds of men: hence He is
called ìUpadra¶¢åí (Witness). The very same
God, residing in the heart of all, gives proper

The assertion that the Spirit dwelling in
this body is realy the same as the Supreme
indicates the transcendent character of the
knowing Self. The intention is to say that the
conscious Self, which, on account of its
being conditioned by bodies evolved from
Prakæti, erroneously appears to have assumed
an individual character, is, in reality, the
same as the Supreme, who is  entirely beyond
this Prakæti; for virtually there is no difference
whatsoever between the supreme Eternal and
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advice to those who seek it; hence He is
called ëAnumantåí or Guide. In the form of
Vi¶ƒu He alone protects and sustains the
whole universe; therefore, He is called the
ëBhartåí or ëSustainerí. Again, it is He who,
in the form of celestials, partakes of the
oblations offered in all sacrifices, and in the
form of various beings undergoes all sorts of
experiences; hence He is called the ëBhoktåí

or Enjoyer. He alone is the supreme Lord
ruling over gods or guardians of the world
and even divine lords like Brahmå, the Creator;
hence He is called by the name of ëMahe‹varaí
or the Overlord; and in reality, He ever
remains entirely beyond the Guƒas; therefore,
He is called the Paramåtmå or Absolute. This
is what is sought to be conveyed by the
present verse.

Describing thus the character of Prakæti together with the Guƒas, as also of the Puru¶a,
the Lord now declares the reward of knowing them in reality.

ÿ ∞fl¢ flÁûÊ ¬ÈL§·¢ ¬˝∑Î§ÁÃ¢ ø ªÈáÊÒ— ‚„U–
‚fl¸ÕÊ flÃ¸◊ÊŸÊ˘Á¬ Ÿ ‚ ÷ÍÿÊ˘Á÷¡ÊÿÃÔH 23H

ÿ— who; ∞fl◊Ỗ thus; flÁÔûÊ knows (in reality); ¬ÈL§·◊Ỗ the Puru¶a or Spirit; ¬˝∑Î§ÁÃ◊Ỗ Prakæti or
Nature; ø and; ªÈáÊÒ— ‚„U together with the Guƒas; ‚fl¸ÕÊ in every way; flÃ¸◊ÊŸ— acting; •Á¬ even;
Ÿ not; ‚— he; ÷Íÿ— again; •Á÷¡ÊÿÃ is born.

He who thus knows the Puru¶a (Spirit) and Prakæti (Nature), together with the
Guƒas, even though performing his duties in everyway, is not reborn again.  (23)

to show that he who knows the Puru¶a and
Prakæti with the three Guƒas, as stated above,
be he a Bråhmaƒa, a K¶atriya, a Vai‹ya or a
›µudra, and to whatever Å‹rama or stage in
life (such as Brahmacarya etc.) he belongs,
even though duly performing all the duties
enjoined by the ›åstras for that particular
caste and Å‹rama, really does nothing and
hence is never born again.

Since evils like lust and anger wholly
cease to exist in an enlightened soul who has
realized the Self (V.26), it is never possible
for him to indulge in prohibited acts. That is
why his conduct is recognized as standard
(III.21). Hence the words ëSarvathå
Vartamåna¨í, followed by the indeclinable
ëApií, cannot be interpreted to mean that
such an enlightened soul is never born again
even if he indulges in prohibited acts; for it is
evil impulses like lust and anger that lead to
sin. In reply to Arjunaís query, the Lord has
expressly stated this in III.37.

Knowledge of the Puru¶a consists in
realizing the character and glory of the Puru¶a
as delineated in this chapter. In other words,
true realization of the fact that all knowing
selves that appear to have a separate existence
are identical with the supreme Eternal, that
the diversity appearing in them is due to their
contact with Prakæti, really speaking there is
no difference between them, and that God is
eternal, pure, awakened, free, imperishable and
wholly beyond Prakæti, and to establish oneself
in identity with that embodiment of Truth,
Consciousness and Bliss once for all, is what
is meant by ëknowing the Puru¶a in realityí.
And grasping the truth that the three Guƒas
are evolutes of Prakæti, that the whole universe
is nothing but a projection of Prakæti, and that
it is perishable, unconscious, momentary and
transient, is what is meant by ëknowing Prakæti
together with the Guƒas in realityí.

The use of the indeclinable ëApií with
the words ëSarvathå Vartamåna¨í is intended
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The Puru¶a ceases to have anything
to do with Prakæti the moment he comes
to know the truth about both; for their
contact has been held to be imaginary, unreal
and brought about by mere ignorance.
The contact of the Puru¶a with Prakæti and

its Guƒas lasts only so long as they are
not fully known and it is only till then that
he continues to be born again and again
in various species (XIII.21). That is why
one is not reborn after knowing their true
nature.

On hearing the glory of the Knowledge of Prakæti with the three Guƒas and of the
Puru¶a, one may be tempted to enquire how this knowledge may be gained. Therefore, in
the next two verses, the Lord mentions various disciplines to be followed by men of different
aptitudes for the realization of Truth.

äÿÊŸŸÊà◊ÁŸ ¬≥ÿÁãÃ ∑§ÁøŒÊà◊ÊŸ◊Êà◊ŸÊ–
•ãÿ ‚ÊæUÔ ˜ÅÿŸ ÿÊªŸ ∑§◊¸ÿÊªŸ øÊ¬⁄UÔH 24H

äÿÊŸŸU by meditation; •Êà◊ÁŸÔ in the heart; ¬≥ÿÁãÃ behold; ∑§ÁøÃ˜ÔÔ some (men); •Êà◊ÊŸ◊Ỗ the
supreme Spirit or Self; •Êà◊ŸÊ through (their refined and sharp) intellect; •ãÿ (certain) others;
‚Êæ˜U ÔÅÿŸ ÿÊªŸ through the Yoga of Knowledge; ∑§◊¸ÿÊªŸ (behold It) through the discipline of
Action; ø and; •¬⁄U (still) others.

Some by meditation behold the supreme Spirit in the heart with the help of their
refined and sharp intellect; others realize It through the Yoga of Knowledge, and still
others, through the Yoga of Action i.e., Karmayoga.                                        (24)

formless Brahma viewed as identical with
oneís Self, and it is realization of God as
identical with oneís Self that has been declared
to be the reward of such meditation. But
even those Sådhakas who meditate on the
qualified Divinity with or without form as
apart from themselves can realize the absolute
formless Brahma, who is Truth, Consciousness
and Bliss solidified as identical with oneís
Self, if they seek such reward.

The words ëSå∆khyenaí and ëYogenaí,
taken together, stand for Sa∆khyayoga or the
discipline of Knowledge. This has been
discussed at length in verses 11 to 30 of
Chapter II, as also in verses 8,9 and 13 of
Chapter V, in verse 19 of Chapter XIV and
elsewhere according to context. Realizing that
all material objects are nothing but illusion,
like water in a mirage, or that which appears
in a dream, so that it is only the Guƒas, which
are born of Prakæti, that react on the Guƒas, a
follower of the path of Knowledge gives up

ëDhyånaí denotes constant meditation
on God, practised in a clean and secluded spot
in accordance with the procedure laid down in
verses 11 to 13 of Chapter VI, i.e., firmly
squatting on an appropriate seat, withdrawing
the senses from their objects, controlling the
mind and forgetting everything else than God.
The intellect gets purified through such practice
of meditation; and realizing the supreme Eternal,
who is Truth, Consciousness and Bliss
solidified, through such refined and sharp
intellect within the heart is what is meant by
beholding the Self by meditation in the Self
and through the Self.

Verse 22 above has established identity
between the soul and the Oversoul, and it is
in the light of this identity that the Lord
discusses the different forms of discipline for
the attainment of the ultimate goal in the
form of Realization of the Self. Therefore,
judging from the context, the meditation referred
to in this verse is meditation on the absolute,
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the sense of doership in respect of all activities
of the mind, senses and the body, and ever
established in identity with the all-pervading
God, who is Truth, Consciousness and Bliss
solidified, refuses to recognize the separate
existence of anything other than God. And
directly perceiving, through such practice, the
identity of the soul with the Oversoul and thus
realizing the Absolute, is what is meant by
beholding the Self in the Self through the
practice of Så∆khyayoga.

Så∆khyayoga can be easily practised
only by a qualified soul who is endowed
with the four equipments, viz., (1) Viveka or
Discrimination, (2) Vairågya or Dispassion,
(3) ®a¢ Sampatti or the sixfold riches, and (4)
Mumuk¶utva, the quest for freedom.

1. VIVEKA

Discrimination between the real and the
unreal, as well as between the eternal and the
fleeting is called Viveka. Discriminaiton sifts
the one from the other. Viveka is the same as
realization of Truth. This consummation of
Viveka is attained by constantly sifting the
Self from the non-self, under all circumstances,
and in every object. When Viveka actually
dawns, difference between the real and the
unreal, between the eternal and the transient,
begins to be directly experienced as that between
milk and water. The next equipage is:ó

2. VAIRÅGYA

Once the real is sifted from the unreal,
and the eternal from the passing, with the
help of discrimination, attraction for the unreal
and the passing naturally ceases. This is what
they call Vairågya. If the hankering for
enjoyments persists in the mind and we make
a show of aversion to and disgust for the
world, that is no dispassion. There is total
negation of Råga or attachment in dispassion;
Vairågya, really speaking, is another name
for mental detachment. The mind of those

who develop true dispassion entirely cease to
have any thirst or attachment for the various
forms of enjoyment extending up to the abode
of Brahmå (the Creator). Turning their back
upon the unreal and the transient they remain
constantly intent on the real and the eternal.
This is what constitutes dispassion. So long
as this  type of dispassion does not appear
Viveka should be regarded as deficient. When
discrimination is complete, the awakening of
dispassion is inevitable.

3. THE SIXFOLD RICHES

As a result of such discrimination and
dispassion, the Sådhaka comes to acquire
sixfold riches of the highest value. So long as
this wealth is not fully acquired, discrimination
and dispassion should be regarded as positively
deficient; for when the Sådhaka is fully
endowed with discrimination and dispassion,
it is easy for him to acquire this wealth. This
wealth is known by the name of ë®a¢sampattií
(the sixfold riches) and the following are the
six factors constituting it:ó

1. ›ama. Complete subjugation,
quiescence and stillness of the mind is called
›ama. When discrimination and dispassion
are fully developed, the mind naturally becomes
quiescent and still.

2. Dama. Complete mastery over the
senses and their finding no relish in the
objects of enjoyment is called ëDamaí.

3. Uparati. Withdrawal of the mind
from all worldly objects is known as ëUparatií.
When the mind and the senses cease to have
any relish for the objects of enjoyment, the
Sådhaka will naturally turn his back on them.
This indifference must be cultivated with
respect to every form of enjoyment,ónot
simply externally but internally. The mind
should never think of even the rare pleasures
of Brahmaloka or the seventh heaven with
intent to enjoy them. This is what is known
as ëUparatií.
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4. Titik¶å. Titik¶å ordinarily means
maintaining oneís balance of mind in the
face of Dvandvas or pairs of opposites, such
as heat and cold, pleasure and pain, honour
and ignominy; but the ëTitik¶åí which follows
in the wake of Viveka, Vairågya, ›ama,
Dama and Uparati must be something different
from ordinary endurance as indicated above.
The Dvandvas can neither cease in this world
nor can any one wholly avoid them. Putting
up with them anyhow is also quite good; but
the best thing is to rise above the realm of
contraries and to look on them as a dispassionate
observer. Such indeed is Titik¶å in the real
sense of the term. When this state is reached,
heat and cold or honour and ignominy can
no longer touch a man.

5. ›raddhå. Unceasing faith in the
existence of the Self as in something directly
perceived is called ›raddhå. ›raddhå, first of
all, centers round the ›åstras or sacred books,
the personality of the religious preceptor and
spiritual practice etc., faith in the Self develops
thereby. But so long as complete faith is not
developed in the spiritual Self, the intellect
cannot get established in the one integral,
stainless, formless and attributeless Brahma
as its goal.

6. Samådhåna. Samådhåna means total
absorption of the mind and intellect in God.
In other words, just as Arjuna, while
demonstrating his skill in archery in the
presence of Åcårya Droƒa, beholds only the
neck of the dummy bird placed on a tree,
even so when oneís mind and intellect
constantly perceive God alone as their sole
objective, that is ëSamådhånaí.

4. MUMUK®UTVA

In this way when discrimination,

dispassion and the sixfold virtues are acquired,
the Sådhaka naturally seeks absolute freedom
from the bondage of ignorance, and
withdrawing his mind from everything else,
and without looking in any other direction,
runs exclusively after God. This running after
God with the utmost speed on his part, i.e.,
his intense practice itself is an indication of
his keenest desire to realize God. This is
what they call ëMumuk¶utvaí  or the quest of
liberation.

* * *

The word ëKarmayogaí in this verse
stands for the course of discipline which has
been discussed, along with its reward in
Chapter II from verse 40 up to the end of the
Chapter. In other words, Karmayoga consists
in performing all oneís prescribed duties,
appropriate to the Varƒa (grade in society)
and Å‹rama (stage in life) to which one
belongs, according to the scriptural injunctions
in a disinterested spirit, renouncing all
attachment and reward, and treating success
and failure alike. And realizing the supreme
eternal Spirit, who is Truth, Consciousness
and Bliss solidified, as oneís own Self through
this discipline is what is meant by beholding
the Self in the Self through Karmayoga.

Here it must be remembered that, even
though maintaining this identity apart from
God during the period of his Sådhanå, the
Sådhaka who aims at unity in the end realizes
Brahma as his own Self. And the subject
under discussion in this verse is to ascertain
the practices through which God can be
realized as oneís own Self. That is why this
verse speaks of realizing the supreme eternal
Spirit as oneís own Self even through the
practice of Karmayoga.

•ãÿ àflfl◊¡ÊŸãÃ— üÊÈàflÊãÿèÿ ©U¬Ê‚Ã–
Ã˘Á¬ øÊÁÃÃ⁄Uãàÿfl ◊ÎàÿÈ¢ üÊÈÁÃ¬⁄UÊÿáÊÊ—ÔH 25H
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The Particle ëTuí in this verse indicates
that the Lord now proceeds to speak of other
Sådhakas different from those mentioned in
the preceding verse. In other words, the present
verse points out the way to the redemption of
those who cannot fully grasp the spirit of the
practices mentioned above.

The pronoun ëAnyeí, qualified by the
adjectival phrase ëEvam Ajånanta¨í, refers to
those Sådhakas who are too dullwitted to grasp
in full the spirit of any one of the practices
mentioned in the preceding verse, viz.,
Dhyånayoga, Så∆khyayoga and Karmayoga.

Satyakåma, son of Jabålå, approached
the great sage Håridrumata, who claimed his
descent from Gautama, in quest of the
knowledge of Brahma. Having had a talk
with him, the teacher selected from his herd
four hundred weak and extremely emaciated
cows and asked Satyakåma to follow them.
Driving them towards the forest, as enjoined
by his preceptor, with great reverence,
enthusiasm and joy, Satyakåma said, ìI shall
return when their number swells to a thousand.î
Taking them to a safe retreat abounding in
herbage and water, he came back only when
their number had swollen to a thousand. The
result was that he attained God-realization
while he was yet on his way back to his

preceptorís hermitage (Chåndogya, IV.iv.9).
Receiving instructions from such men of
wisdom, who have realized the Truth, and
carrying them out with extreme reverence
and love is what is meant by ëworshipping
even as they have heard from others.í

The compound adjective ë›rutiparåyaƒå¨í
refers to those who take with reverence and
love to the diligent practice of what they have
heard. The use of the indeclinable ëApií is
intended to show that when even such men of
small understanding are doubtless able to
conquer death by worshipping as they have
heard from others, there can be no doubt about
the redemption of Sådhakas who follow one
of the three disciplines stated above.

The word ëMætyumí in this verse stands
for mundane existence in the shape of repeated
births and death. The use of the verb ëTarantií,
with ëAtií prefixed to it, is intended to show
that those who worship as indicated above
attain lasting union with the supreme eternal
Spirit, who is Truth, Consciousness and Bliss
solidified, and are never born again. In short,
the words ëMætyum Atitarantií in this verse
convey the same idea as has been brought
out by the words ëhe is not born againí in
verse 23 and ëbeholding the Self in the Self
in verse 24 above.

•ãÿÔÔ others (viz., the dull-witted); ÃÈ however; ∞fl◊Ỗ thus; •¡ÊŸãÃ—U not knowing; üÊÈàflÊ
hearing; •ãÿèÿ—Ô from others (those who have realized the Truth); ©U¬Ê‚Ã worship (accordingly);
Ã those; •Á¬ too; ø and; •ÁÃÃ⁄UÁãÃ (are able to) cross; ∞fl indeed; ◊ÎàÿÈ◊˜Ô the ocean of mundane
existence in the shape of death; üÊÈÁÃ¬⁄UÊÿáÊÊ—U (persons) given to hearing.

Other dull-witted persons, however, not knowing thus, worship even as they have
heard from others (i.e., the Knowers of truth); and even they who are thus devoted to
what they have heard, are able to cross the ocean of mundane existence in the shape
of death. (25)

Mentioning thus the various means to God-realization, the Lord now describes in the
next two verses the character of the K¶etra, as promised in verse 3 above, by declaring it
as subject to birth and death, and glorifies the knower of the real truth about the Self.

ÿÊflà‚TÊÿÃ Á∑§Á@à‚ûfl¢ SÕÊfl⁄U¡XÔU◊◊Ỗ–
ˇÊòÊˇÊòÊôÊ‚¢ÿÊªÊûÊÁmÁh ÷⁄UÃ·¸÷ÔH 26H
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The adjectives ëYåvatí and ëKi¤cití signify
totality. Beings possessing locomotion, e.g.,
the celestials, human beings, beasts and birds
etc., fall under the category of ëJa∆gamaí
(animate); while creatures devoid of
locomotion, such as trees, creepers, rocks
etc., are known as ëSthåvaraí (inanimate).
Therefore, the substantive ëSattvamí qualified
by the three adjectives ëYåvatî, ëKi¤cití and
ëSthåvaraja∆gamamí covers the entire creation
of animate and inanimate beings.

The term ëK¶etraí denotes the aggregate
of twentyfour categories enumerated in verse
5 of this chapter and which have been, referred

to under the name of ëAparå Prakætií or the
lower Nature in VII.4 and 5. And the conscious
principle which is the knower of this K¶etra,
and which has been spoken of as ëParåí
Prakætií (the higher Nature) in verse VII.5, is
called ëK¶etraj¤a.í Contact of this ëK¶etraj¤aí,
i.e., of the Puru¶a seated in Prakæti, with the
gross bodies evolved from Nature has been
referred to in this verse as the union of
K¶etra and the K¶etraj¤a; and the emanation
of beings in different shapes and forms through
various types of wombs or species is what
has been spoken of in this verse as their birth
from such union.

ÿÊflÃ˜Ô ‚TÊÿÃÔ is born; Á∑§Á@ÃÔỖÔ whatsoever; ‚ûfl◊ỖU being; SÕÊfl⁄U¡XÔU◊◊Ỗ immobile or mobile
i.e., inanimate or animate; ˇÊòÊˇÊòÊôÊ‚¢ÿÊªÊÃỖ (as emanated) from the union of the K¶etra and the
K¶etraj¤a (Matter and Spirit); ÃÃ˜Ô that (all); ÁflÁh know; ÷⁄UÃ·¸÷Ô O best among the Bharatas,
Arjuna.

Arjuna, whatsoever being, animate or inanimate, is born, know it as emanated
from the union of ëK¶etraí (Matter) and the ëK¶etraj¤aí (Spirit).                       (26)

‚◊¢ ‚fl¸·È ÷ÍÃ·È ÁÃDÔUãÃ¢ ¬⁄U◊E⁄U◊˜Ô–
ÁflŸ≥ÿàSflÁflŸ≥ÿãÃ¢ ÿ— ¬≥ÿÁÃ ‚ ¬≥ÿÁÃÔH 27H

‚◊◊ỖÔ equally; ‚fl¸·È ÷ÍÃ·ÈÔÔ in all beings (both animate and inanimate); ÁÃDÔUãÃ◊Ỗ abiding;
¬⁄U◊E⁄U◊Ỗ the supreme Lord; ÁflŸ≥ÿà‚È evanescent; •ÁflŸ≥ÿãÃ◊ỖU imperishable; ÿ— who; ¬≥ÿÁÃ sees;
‚— he (alone); ¬≥ÿÁÃ (really) sees.

He alone truly sees, who sees the supreme Lord as imperishable, and abiding
equally in all perishable beings, both animate and inanimate.                       (27)

is eternal and imperishable; and it is really
the same in all living beings, who appear as
different through difference of bodies. This is
what is sought to be conveyed in the present
verse.

The word ëParame‹varamí in this verse
stands for that immutable Spirit, existing entirely
beyond Prakæti, which has been declared in
verse 22 above as the Witness, the Guide,
the Sustainer, the Experiencer, the Overlord
and the supreme Spirit, and shown to be one
with the ëK¶etraj¤aí or the knowing Self.
This supreme Puru¶a though essentially an
embodiment of absolute Truth, Consciousness

The substantive ëBhµute¶uí qualified by
the two adjectives ëVina‹yatsuí and ëSarve¶uí,
denotes all creatures undergoing repeated
births and deaths, whose contact with, and
dissociation from, the different subtle and gross
bodies is held to be the cause of their birth and
death. The use of the word ëSarve¶uí is intended
to cover the totality of beings; while the adjective
ëVina‹yatsuí has been used in order to show
that they are all liable to perish by virtue of
their identity with the body.

It should be remembered in this
connection that it is the body which is liable
to perish, and not the soul. The Self or Spirit
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and Bliss, and existing entirely beyond Prakæti,
is spoken of as the ëK¶etraj¤aí and the
experiencer of the Guƒas evolved from Prakæti
due to Its contact with Prakæti. Seeing the
one imperishable, immutable Spirit, the real
Self of all living beings, as eternally and
equally abiding in their bodies, identity with
which has earned for those beings the title of
ëperishableí, is what is meant by ëseeing the
supreme Lord as imperishable and equally
abiding in all living beingsí.

The present verse speaks of the Self as
One and immutable, i.e., free from all
modifications such as birth and death etc.
Therefore, he alone really sees, who sees this
one eternal conscious Self as immutable,
imperishable, equally abiding everywhere and
unattached as shown above. The vision of
those who view it as subject to birth and
death, and as happy or otherwise, due to its
identity with the body, is faulty; that is why,
even though seeing, they do not see at all.

In the preceding verse it has been stated that he alone really sees who sees that
supreme Lord as imperishable and equally abiding in all beings; justifying the above
statement the Lord now declares attainment of the supreme state as the reward of such
vision.

‚◊¢ ¬≥ÿÁã„U ‚fl¸òÊ ‚◊flÁSÕÃ◊ËE⁄U◊˜ÔÔ–
Ÿ Á„UŸSàÿÊà◊ŸÊà◊ÊŸ¢ ÃÃÊ ÿÊÁÃ ¬⁄UÊ¢ ªÁÃ◊ỖÔH 28H

‚◊◊Ỗ (as) one; ¬≥ÿŸỖ seeing; Á„U because; ‚fl¸òÊÔ in all; ‚◊flÁSÕÃ◊Ỗ equally seated; ß¸E⁄U◊Ỗ the
(supreme) Lord; Ÿ not; Á„UŸÁSÃ (who) kills; •Êà◊ŸÊ by himself; •Êà◊ÊŸ◊Ỗ the Self; ÃÃ— thereby;
ÿÊÁÃ (he) attains; ¬⁄UÊ◊˜Ô ªÁÃ◊˜ÔÔ the supreme state.

By seeing the supreme Lord equally present in all, he does not kill the Self by
himself, and, thereby attains the supreme state.  (28)

and cognize themselves as different from
others, and finite in character. Therefore,
inasmuch as they recognize the birth and
death of physical bodies as their own birth
and death, they undergo repeated births in
different species and continue to die again
and again. This is what is meant by their
killing themselves by their self. He however,
who sees the one Supreme Lord as equally
present in all neither views himself as other
than God nor feels that he has any connection
with those physical bodies. Hence he does
not see his own end in the death of the
physical body; and that is why he does not
kill himself by his own self. In short, he gets
established in identity with the supreme eternal
Spirit, who is all-knowing and imperishable
and an embodiment of Truth, Consciousness
and Bliss; that is why he secures lasting

The indeclinable ëHií in this verse, implies
cause. The use of this particle is intended to
show that since he who is endowed with an
equal vision does not kill himself and reaches
the supreme state, therefore, his vision alone
is correct.

The one supreme Spirit, who is Truth,
Consciousness and Bliss solidified, is equally
present everywhere. It is due to ignorance
that He appears different in different bodies;
really, there is no difference in Him. Clearly
apprehending and realizing the above truth is
what is meant by ëseeing the supreme Lord,
equally present everywhere, as one.í Those
who have no knowledge of this truth lack
equal vision; for, they distinguish one individual
from another. They regard some as their
beloved and well-wishers, while they look
upon others as disagreeable and unfriendly
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immunity from birth and death.
The ëParå Gatií referred to in this verse

is the same as has been spoken of elsewhere

as the supreme state, attaining which one has
no longer to return and which is the goal of
all spiritual practices.

Describing thus the glory and reward of seeing the eternal Spirit who is Consciousness
and Bliss solidified as equally present everywhere, the Lord now glorifies, in the next verse,
the man who sees that Spirit as a non-doer.

¬˝∑Î§àÿÒfl ø ∑§◊Ê¸ÁáÊ Á∑˝§ÿ◊ÊáÊÊÁŸ ‚fl¸≥Ê—ÔÔ–
ÿ— ¬≥ÿÁÃ ÃÕÊà◊ÊŸ◊∑§ÃÊ¸⁄¢U ‚ ¬≥ÿÁÃÔH 29H

¬˝∑Î§àÿÊ ∞fl by Prakæti alone; ø and; ∑§◊Ê¸ÁáÊ (all) actions; Á∑˝§ÿ◊ÊáÊÊÁŸ being done; ‚fl¸≥Ê— in
all respects; ÿ—Ô who; ¬≥ÿÁÃ sees; ÃÕÊ and; •Êà◊ÊŸ◊Ỗ the Self; •∑§ÃÊ¸⁄U◊Ỗ a non-doer; ‚— he (alone);
¬≥ÿÁÃ (truly) sees.

And he who sees that all actions are performed in everyway by nature (Prakæti)
and the Self as the non-doer, he alone truly sees.                                             (29)

Thus the same thing has been stated in all the
three places, there is hardly any difference in
the three statements. They are all intended to
show the non-doership of the Self.

The Self is eternal, pure, awakened,
free and devoid of all modifications; it has no
connection whatsoever with Prakæti. That is
why it is neither the doer of any action nor
the experiencer of the fruit of actions. The
direct perception of this truth is what is
meant by seeing the Self as the non-doer.
And the assertion that such realization is the
only true realization is intended to glorify this
vision. The intention is to show that the
vision of those who view the Self as the
doer of all actions and the experiencer of
their fruit, due to its contact with the mind,
intellect and body, is mistaken and therefore
incorrect.

Verse 27 and 28 of Chapter III and
verse 19 of Chapter XIV speak of all actions
being performed by the Guƒas or modes of
Prakæti, and verses 8 and 9 of Chapter V
speak of the senses acting on sense-objects;
whereas the present verse indirectly exhorts
us to see all actions being done by Prakæti.
These three statements, though apparently
differing from one another, point to the same
conclusion, as we shall see below.

The three GuƒasóSattva, Rajas and
Tamasóare all evolutes of Prakæti; and the
senses, mind and intellect etc., as well as the
objects of sensesóall these are extensions of
the Guƒas alone. Therefore, speaking of the
senses as acting on sense-objects, of the Guƒas
as acting on the Guƒas, and of all actions
being performed by the Guƒas is the same as
declaring all actions being done by Prakæti.

Thus glorifying the realization of the Self as the non-doer, the Lord now points out the
reward of perceiving Its unity.

ÿŒÊ ÷ÍÃ¬ÎÕÇ÷Êfl◊∑§SÕ◊ŸÈ¬≥ÿÁÃÔÔ–
ÃÃ ∞fl ø ÁflSÃÊ⁄¢U ’˝rÊÔ ‚ê¬lÃ ÃŒÊÔH 30H

ÿŒÊ when; ÷ÍÃ¬ÎÕÇ÷Êfl◊Ỗ the diversified existence of beings; ∞∑§SÕ◊Ỗ (as) rooted in the one
(supreme Spirit); •ŸÈ¬≥ÿÁÃ (man) perceives; ÃÃ— ∞fl from that alone; ø and; ÁflSÃÊ⁄U◊Ỗ the
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The compound word ëBhµutapæthagbhå-
vamí in this verse stands for the manifold
variety of animate and inanimate beings who
are said to emanate from the union of ëK¶etraí
and the ëK¶etraj¤aí (XIII.26), and in whom
the Sådhaka has been indirectly advised to
see God as equally present (Ibid.,27). And
just as a man who has just woken from a
dream perceives the motley show of beings
seen in his dreaming state in his own self and
also recognizes that they were all projections
of his being, that, in fact there was nothing in
that dream-world other than himself, that he
alone saw himself in divergent forms, even
so the man of right vision sees all creatures

as existing in God, and everything as emanating
from Him.

The indeclinables ëYadåí and ëTadåí
signify immediate sequence of time. The use
of these two words is intended to show that
the realization of Brahma or attainment of
oneness with God follows immediately after
the perception of the above truth, that the
process involves no amount of delay. It is
this attainment of oneness with Brahma, who
is Truth, Consciousness and Bliss solidified,
that is otherwise known as attainment of
the supreme state, attainment of liberation,
and realization of supreme peace and lasting
Bliss.

spreading forth (of all beings); ’˝rÊÔ the Supreme (who is Truth, Consciousness and Bliss
solidified); ‚ê¬lÃ (he) attains; ÃŒÊ that very moment.

The moment man perceives the diversified existence of beings as rooted in the one
Supreme Spirit, and the spreading forth of all beings from the same, that very moment
he attains Brahma (who is Truth, Consciousness and Bliss solidified).             (30)

two words ëAnåditvåtí and ëNirguƒatvåtí
therefore, shows that the subject of discussion,
viz., the Self, is both without beginning, and
without attributes; therefore, it is actionless,
untainted and indestructible-wholly beyond
the six forms of modifications such as birth,
death and so on.

The demonstrative adjective ëAyamí

That which has no origin or cause,
which is never born anew, and which has
existed for ever, is called ëAnådií or without
beginning, and ëNirguƒaí is that which lies
entirely beyond Prakæti and her Guƒas, and
which has no real connection at any time,
and under any circumstance whatsoever, with
the Guƒas and their evolutes. The use of the

On being told that the Self is equally present in all beings, changeless and inactive, one
wonders how, even though dwelling in all bodies, the Self can remain untouched by their
evils, and a non-doer. In order to remove this doubt, the Lord now describes in the following
three verses the glory of the Self, as promised in verse 3 above.

•ŸÊÁŒàflÊÁÛÊªÈ¸áÊàflÊà¬⁄U◊Êà◊Êÿ◊√ÿÿ— ÔÔ–

≥Ê⁄UË⁄USÕÊ˘Á¬ ∑§ÊÒãÃÿ Ÿ ∑§⁄UÊÁÃ Ÿ Á∂UåÿÃÔH 31H
•ŸÊÁŒàflÊÃỖ being without beginning; ÁŸªÈ¸áÊàflÊÃỖÔ (and) being attributeless; ¬⁄U◊Êà◊Ê the

supreme Spirit; •ÿ◊Ỗ this; •√ÿÿ— indestructible; ≥Ê⁄UË⁄USÕ— •Á¬ though dwelling in the body;
∑§ÊÒãÃÿ O son of Kunti, Arjuna; Ÿ ∑§⁄UÊÁÃ does nothing (in fact); Ÿ nor; Á∂UåÿÃ gets contaminated.

Arjuna, being without beginning and without attributes, this indestructible Supreme
Spirit, though dwelling in the body, in fact does nothing, nor gets contaminated. (31)
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points to that which has been discussed
immediately before. The use of this adjective
along with the word ëParamåtmåí, therefore,
shows that the supreme Spirit referred to in
this verse is the same as has  been spoken of
as ëParame‹varaí (the supreme Lord) in verse
27, as ë∫‹varaí (Lord) in verse 28, as the
ëAtmåí (Self) in verse 29, and as ëBrahmaí
(the Supreme) in verse 30 above. In other
words the use of ëAyamí is intended to show
that all these terms are identical in meaning.

It may be asked here: If all these terms
refer to the same entity, why was it necessary
to use different words for the same thing?
Our submission in this connection is that in
verse 3 above the Lord undertook to reveal
to Arjuna the character and glory of the

ëK¶etraj¤aí (the knowing Self). Therefore,
the Lord has deliberately used different words
expressive of the divine principle in order to
reveal the essential character of the K¶etraj¤a,
which is identical with the supreme eternal
Spirit.

In reality, the Self has no connection
whatsoever with the Guƒas of Prakæti and
their evolutes in the form of the intellect,
mind, senses and the body; it exists entirely
beyond the Guƒas. Just as ether, though
present in the clouds, does not become their
originator, nor is it affected by them, even so
the Self is never the doer of actions nor does
it get contaminated by the bodies. The Lord
Himself elucidates this point in the next two
verses with the help of illustrations.

In support of his statement that the Self, though residing in the body, does not get
contaminated by it, the Lord further says:

ÿÕÊ ‚fl¸ªÃ¢ ‚ÊÒˇêÿÊŒÊ∑§Ê≥Ê¢ ŸÊ¬Á∂UåÿÃÔÔ–
‚fl¸òÊÊflÁSÕÃÊ Œ„U ÃÕÊà◊Ê ŸÊ¬Á∂UåÿÃÔH 32H

ÿÕÊ as; ‚fl¸ªÃ◊Ỗ the all-pervading; ‚ÊÒˇêÿÊÃ˜Ô by reason of its subtlety; •Ê∑§Ê≥Ê◊Ỗ ether; Ÿ
©U¬Á∂UåÿÃ is not tainted; ‚fl¸òÊ every where; •flÁSÕÃ— seated; Œ„U in the body; ÃÕÊ so; •Êà◊Ê the
Self; Ÿ ©U¬Á∂UåÿÃ is not affected (by the attributes of the body owing to its attributeless
character).

As the all-pervading ether is not tainted by reason of its subtlety, though
permeating the body, the Self is not affected by the attributes of the body due to Its
subtle character.                                                                  (32)

even so though permeating the entire body, and
because it is extremely subtle and exists entirely
beyond the Guƒas, the Self is not affected in
the least by the good and evil qualities of the
intellect, mind, senses and the body.

By the analogy of ether, the verse proves
the stainless character of the Self. The idea is
that just as, though equally present in the air,
fire, water and earth, ether is in no way
contaminated by their good and evil qualities,

The Lord now explains how the Self is not the doer, though dwelling in the body.

ÿÕÊ ¬˝∑§Ê≥Êÿàÿ∑§— ∑Î§àF¢ ∂UÊ∑§Á◊◊¢ ⁄UÁfl—ÔÔ–
ˇÊòÊ¢ ˇÊòÊË ÃÕÊ ∑Î§àF¢ ¬˝∑§Ê≥ÊÿÁÃ ÷Ê⁄UÃÔH 33H

ÿÕÊÔ as; ¬˝∑§Ê≥ÊÿÁÃ lights; ∞∑§— the ones; ∑Î§àF◊˜ entire; ∂UÊ∑§◊˜Ô universe; ß◊◊Ỗ this; ⁄UÁfl— un;
ˇÊòÊ◊ỖÔ K¶etra (Field); ˇÊòÊË the (one) Åtmå or Self; ÃÕÊÔ so; ∑Î§àF◊Ỗ entire; ¬˝∑§Ê≥ÊÿÁÃ illumines; ÷Ê⁄UÃÔ
O descendant of Bharata, Arjuna.
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The illustration of the sun has been used
in this verse to demonstrate the non-doership
of the Self, and the qualification ëEka¨í to bring
out its non-dual character. That is to say, just
as the one sun lights up the entire universe, so
does the one Self infuse life and activity into
the whole world of matter referred to in verses
5 and 6 above under the name of ëK¶etraí and
its evolutes. And through different mental

apparatuses the Self appears to manifest itself
differently in different bodies. Nevertheless, like
the sun, the Self neither performs the actions
pertaining to the bodies nor does it cause them
to be performed, nor is it tainted by evils like
duality or partiality etc. That immortal Self ever
remains pure, conscious, actionless, immutable,
unchanged, impartial and stainless under every
circumstance.

Arjuna, as the one sun illumines this entire universe, so the one Åtmå (Spirit)
illumines the whole K¶etra (Field).                                                         (33)

Having thrown light on the six points raised in verse 3 above, the Lord now winds up
the chapter, holding out God-realization as the reward of fully grasping the whole teaching
contained therein.

ˇÊòÊˇÊòÊôÊÿÊ⁄Ufl◊ãÃ⁄¢U ôÊÊŸøˇÊÈ·ÊÔÔ–
÷ÍÃ¬˝∑Î§ÁÃ◊ÊˇÊ¢ ø ÿ ÁflŒÈÿÊ¸ÁãÃ Ã ¬⁄U◊ỖÔH 34H

ˇÊòÊˇÊòÊôÊÿÊ—Ô between the K¶etra and the K¶etraj¤a; ∞fl◊ỖÔ thus; •ãÃ⁄U◊Ỗ the difference;
ôÊÊŸøˇÊÈ·ÊÔÔ with the eye of wisdom; ÷ÍÃ¬˝∑Î§ÁÃ◊ÊˇÊ◊˜ÔÔ (the phenomenon of) liberation from Prakæti
with her evolutes; øÔ and; ÿ whosoever; ÁflŒÈ—Ô perceive; ÿÊÁãÃ attain; Ã they; ¬⁄U◊˜ the Supreme
(Brahma or God).

Those who thus perceive with the eye of wisdom the difference between the
K¶etra (field) and K¶etraj¤a (knower of the field), and the phenomenon of liberation
from Prakæti with her evolutes, reach the Supreme, eternal Spirit.  (34)

unattached, pure, of the same stuff as
Knowledge, and the One; that the two being
wholly diverse in character, the K¶etraj¤a is
entirely different from the ëK¶etraí; that the
apparent identity of the two is rooted in
ignorance; that, in reality, the ëK¶etraj¤aí has
no connection whatsoever with the ëK¶etraí.
This is what is meant by perceiving with the
eye of wisdom the difference between the
ëK¶etraí and the ëK¶etraj¤aí.

Of the three components of the compound
word ëBhµutaprakætimok¶amí, ëBhµutaí stands
for the entire realm of objective reality, which
is an evolute of Prakæti; whereas ëPrakætií
represents the seed of this creation. Therefore,
ëBhµutaprakætimok¶aí means complete liberation
from Prakæti and her evolutes. And while

The compound word ëJ¤ånacak¶u¶åí in
this verse refers to that realization of Truth
which in the opinion of the Lord, as given in
verse 2 above, constitutes true Knowledge,
nay, which has been declared in V.16 as the
means of dispelling ignorance, and which is
attained by such means as ëAmånitvaí (absence
of pride) etc.

By means of such wisdom one is able
to realize that the cosmic body consisting of
the twentyfour categories, beginning with the
five subtle elements, enumerated in verse 5,
is known by the name of ëK¶etraí, that it is
knowable, subject to change, perishable,
mutable, material and transient; whereas the
ëK¶etraj¤aí (the Soul) is its knower, conscious,
changeless, actionless, eternal, imperishable,
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realizing in the aforesaid manner the difference
between the K¶etra and the K¶etraj¤a, when
the soul gets disunited from ëPrakætií and is
established in identity with its real Self, the
supreme Spirit, one is said to have realized
liberation from Prakæti with her evolutes.

The dreaming man, on being reminded
anyhow of his waking state, comes to know
that he was dreaming, therefore, he wakes up
the moment it strikes him that waking in his
real body is the only means of escape from
the woes of the dream state. Even so the
J¤ånayog∂ or the Sådhaka following the path
of Knowledge, while perceiving the difference

between the K¶etra and the K¶etraj¤a, comes
to realize at the same time that his apparent
connection with the K¶etra was due to his
having erroneously taken it to be real, therefore,
riddance from such connection consists in
getting established in identity with oneís real
or divine Self, who is Truth, Consciousness
and Bliss solidified. Such a man is said to
have come to know his liberation from Prakæti
with her evolutes.

The moment this truth is realized the
entire realm of objective reality disappears
along with ignorance, and God-realization
takes place immediately.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ˇÊòÊˇÊòÊôÊÁfl÷ÊªÿÊªÊ ŸÊ◊

òÊÿÊŒ≥ÊÊ˘äÿÊÿ—H 13H

Thus, in the Upani¶ad sung by the Lord, the science of  Brahma,
the scripture of Yoga, the Dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the thirteenth chapter entitled
ìThe Yoga of Discrimination between

the K¶etra and K¶etraj¤aî.

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter XIV

The present chapter discusses matters relating to the three Guƒas,óSattva, Rajas and
Tamasóviz., their essential character, evolutes, cause and power, how and under what

circumstances they throw the embodied soul into bondage, as well as the
nature of that bondage, and, finally, the marks of the soul who has risen
above the Guƒas and realized God. In order to inculcate the advisability, in

the first instance, viz., during the period of oneís Sådhanå or spiritual discipline, of shaking
off Rajas and Tamas and adopting Sattva, and finally of giving up all connection with the
Guƒas, the three Guƒas have been separately dealt with. Hence this chapter has been given
the title of ëThe Yoga of Division of the three Guƒas.î

In verses 1 and 2 of this chapter the Lord glorifies Wisdom, the discussion of which
follows later, and introduces the subject. Detailing in the third and fourth the process of

evolution of all beings from the union of Prakæti and Puru¶a, in the fifth the
Lord declares the three Guƒas,óSattva, Rajas and Tamas,óas the cause of
bondage of the embodied soul. Verses 6 to 8 discuss in their order of

sequence the nature of the three Guƒas and the way in which they bind the J∂våtmå.
Mentioning in the ninth which Guƒa drives the soul to what, and showing in the tenth how
one Guƒa prevails over the other two, the Lord discusses in verses 11 to 13 the marks
indicating the preponderance of Sattva, Rajas and Tamas respectively. Discussing in the
fourteenth and the fifteenth the fate of the man who dies during the preponderance of each
of the three Guƒas, the Lord details in the sixteenth the corresponding fruits of actions of the
Såttvika, Råjasika and Tåmasika Types. Declaring in the seventeenth that the quality of
Sattva gives rise to knowledge, the quality of Rajas begets greed and the quality of Tamas
breeds error, stupor and ignorance, the Lord details in the eighteenth the corresponding fate
of the J∂våtmå established in each of the three Guƒas. Verses 19 to 20 proclaim the reward
of viewing actions as being performed by the Guƒas, and the Åtmå as standing beyond the
Guƒas and a non-doer, as well as of transcending the three Guƒas. In verse 21, Arjuna
inquires of the Lord about the marks and conduct of one who has risen above the Guƒas,
and about the means of rising above them. In response to this, the Lord discusses in verses
22 to 25 the marks and conduct of the man who has risen above the three Guƒas, and points
out in the twentysixth the means as well as the reward of rising above them. The Lord then
concludes the chapter by declaring Himself in the last or twentyseventh verse as the
foundation of Brahma, immortality, and so on inasmuch as they are all identical with Him.

In the course of Chapter XIII, the Lord first of all defined ëK¶etraí and ëK¶etraj¤aí and
declared their knowledge alone as true Knowledge, and accordingly discussed the denotation,

character, and evolutes of the ëK¶etraí and the order of evolution of its
constituents and the essential character and glory of the ëK¶etraj¤aí Introducing
the topic of the Guƒas under the name of Prakæti and Puru¶a in verse 19, the

Link of the
Discourse
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Lord declared the three evolutes of Prakæti, and added in the twenty-first that attachment to
the three Guƒas alone was responsible for oneís repeated birth in good and evil wombs. In
this connection one is naturally tempted to know the diverse characteristics of the three
Guƒas, how they bind the J∂våtmå to the body, the type of birth one attains through
attachment to a particular Guƒa, the means of ridding oneself of the three Guƒas, and the
marks and conduct of the soul who has been rid of them. Chapter XIV has, therefore, been
introduced to elucidate all these points. The same J¤åna or Wisdom that has been dealt with
in Chapter XIII has to be clearly brought out and elaborately discussed in this chapter;
therefore, glorifying that Wisdom in two verses, the Lord first of all undertakes to resume
its discussion.

üÊË÷ªflÊŸÈUflÊø

¬⁄¢U ÷Íÿ— ¬˝flˇÿÊÁ◊ ôÊÊŸÊŸÊ¢ ôÊÊŸ◊ÈûÊ◊◊Ỗ–
ÿÖôÊÊàflÊ ◊ÈŸÿ— ‚fl¸ ¬⁄UÊ¢ Á‚ÁhÁ◊ÃÊ ªÃÊ—H 1H

¬⁄◊˜Ô supreme; ÷Íÿ— again; ¬˝flˇÿÊÁ◊ I shall expound; ôÊÊŸÊŸÊ◊˜Ô of wisdoms; ôÊÊŸ◊Ỗ wisdom;
©UûÊ◊◊Ỗ the best; ÿÃỖ which; ôÊÊàflÊÔ knowing, acquiring; ◊ÈŸÿ— sages; ‚fl¸ all; ¬⁄UÊ◊˜Ô highest; Á‚Áh◊Ỗ
perfection; ßÃ— (liberated) from this (mundane existence); ªÃÊ— have attained.

›r∂ Bhagavån said: I shall expound once more the supreme wisdom, the best of
all kinds of wisdom, acquiring which all sages have attained highest perfection, being
liberated from this mundane existence.                                                                (1)

order that it may be fully understood. The
method of exposition, of course, is different
this time.

The word ëMunaya¨í stands for those
wise men who have attained the supreme
state through the practice of J¤ånayoga or the
discipline of Knowledge; and the highest
perfection reached by these wise men is the
same which is spoken of as ëthe attainment
of supreme Brahmaí, and which has been
variously described as ësupreme Peaceí,
ëeverlasting happinessí and the ëstate from
which there is no returní etc.

The word ëIta¨í (hence) signifies mortal
existence. The use of this word shows that
the sages referred to in this verse have ceased
for all time to maintain any connection with
this woeful world consisting of death.

The word ëJ¤ånånåmí in this verse covers
the entire body of teachings, varied in  character,
contained in the Vedas, Smæti texts, Puråƒas
and other sacred literature, and intended to
throw light on different subjects. Of these,
the Lord undertakes in this verse to discuss
that true wisdom, which, while differentiating
between Prakæti and Puru¶a, reveals the true
character of Puru¶a. This wisdom brings direct
realization of God and, freeing the embodied
soul from the bondage of Prakæti, liberates it
for ever; hence it has been declared as the
best and highest of all wisdom.

The use of the indeclinable ëBhµuya¨í is
intended to show that this wisdom has been
discussed even before; but being most profound
and abstruse, it is difficult to understand.
Hence it is taken up for discussion again in

ßŒ¢ ôÊÊŸ◊È¬ÊÁüÊàÿ ◊◊ ‚Êœêÿ¸◊ÊªÃÊ—Ô–
‚ª¸˘Á¬ ŸÊ¬¡ÊÿãÃ ¬˝∂Uÿ Ÿ √ÿÕÁãÃ øH 2H
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The demonstrative adjective ëIdamí has
been used before ëJ¤ånamí in order to make
it clear that whatever has been stated in this
verse is in praise of that very wisdom which
has already been discussed in Chapter XIII,
and is going to be discussed in the present
Chapter as well. And those who, having
realized in the light of the wisdom referred to
in this context the true nature of Prakæti and
Puru¶a, have reached entirely beyond Prakæti
and her Guƒas, and remain established in
identity with the absolute, formless supreme
Spirit, who is Truth, Consciousness and Bliss
solidified, are said to have taken recourse to
or practised this wisdom.

The words ëMama sådharmyamågatå¨í
in the present verse convey the same idea as

has been expressed by ëParåm Siddhim Gatå¨í
(attained highest perfection) in the preceding
one. That is to say, realizing the attributeless
aspect of God as oneís own Self is what is
meant by attaining His Being.

The latter half of this verse is intended
to convey that those who, taking recourse to
and practising the wisdom taught in this chapter,
have realized the supreme eternal Spirit as
their very Self, cease to have any connection
with the creation or dissolution of the universe.
For the principal factor determining oneís birth
in good or evil wombs in contact with the
Guƒas, and liberated souls stand entirely
beyond the Guƒas; hence there is no return
for them. And when there is no birth, the
question of death does not arise at all.

ßŒ◊˜Ô this; ôÊÊŸ◊Ỗ wisdom; ©U¬ÊÁüÊàÿ taking recourse to or practising; ◊◊Ô My; ‚Êœêÿ¸◊Ỗ Being;
•ÊªÃÊ— (persons who have) entered into; ‚ª¸ at the cosmic dawn; •Á¬ even; Ÿ ©U¬¡ÊÿãÃ are not
born again; ¬̋∂Uÿ during the cosmic night or final dissolution; ŸÔ nor; √ÿÕÁãÃÔ feel disturbed; ø and.

Those who, by practising this wisdom, have entered into My Being are not born
again at the cosmic dawn nor feel disturbed even during the cosmic dissolution (Mahå
Pralaya). (2)

Thus undertaking to teach that wisdom again, and glorifying it, the Lord now
introduces the subject by declaring in two verses how the entire world emanates from
Prakæti and Puru¶a.

◊◊ ÿÊÁŸ◊¸„UŒ˜Ô’˝rÊÔ ÃÁS◊ãª÷Z ŒœÊêÿ„U◊˜ÔÔ–
‚ê÷fl— ‚fl¸÷ÍÃÊŸÊ¢ ÃÃÊ ÷flÁÃ ÷Ê⁄UÃH 3H

◊◊Ô My; ÿÊÁŸ—Ô (is) the womb (of all creatures); ◊„UÃ˜Ô ’˝rÊÔ primordial Nature known as the
great Brahma; ÃÁS◊ŸỖ in that (womb); ª÷¸◊Ỗ the seed (of all life); ŒœÊÁ◊ place; •„U◊Ỗ (and) I;
‚ê÷fl— the birth; ‚fl¸÷ÍÃÊŸÊ◊Ỗ of all beings; ÃÃ— from that (union of Matter and Spirit); ÷flÁÃ
comes to be. ÷Ê⁄UÃ O descendant of Bharata, Arjuna.

My primordial Nature, known as the great Brahma, is the womb of all creatures;
in that womb I place the seed of all life. The creation of all beings follows from that
union of Matter and Spirit, O Arjuna.                                                  (3)

cause). The idea has already been explained
in the commentary on IX.7. By calling it
ëMamaí (Mine), the Lord shows that this
Prakæti has been connected with Him from
time without beginning. The material or efficient

The Substantive ëBrahmaí, qualified by
the adjective ëMahatí, stands for primordial
Nature, which is the cause of entire creation
and is also termed as ëAvyaktaí (the
Unmanifest) and ëPradhånaí (the primary
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cause and the womb of a mother are called
ëYonií. By giving this name to Prakæti, the
Lord shows that she is the material cause as
well as the womb of the various bodies of all
living beings.

The word ëGarbhamí in this verse stands
for the totality of conscious selves or egos
referred to in Chapter VII as ëParå Prakætií or
the higher Nature. And linking the egos that
had been lying merged in God alongwith
their Sa≈skåras or latencies during the cosmic
night, with Prakæti at the cosmic dawn is
what is meant by placing the seed of all life
in the womb known as Prakæti.

The demonstrative adverb ëTata¨í (thence)
refers to the union of Matter and Spirit
brought about in this way by God; while
ëSarvabhµutånåmí stands for the totality of living
beings appearing in various forms, e.g.,
celestials, human beings, beasts, birds and so
on according to the latencies of their past deeds.
ëSambhava¨í signifies the appearance of these
creatures in various subtle or astral forms
through this conjunction of Matter and Spirit.
The first offspring of this union, appearing at
the dawn of creation, is Hiraƒyagarbha (the
astral form of Brahmå, the Creator) and the
subtle bodies of other creatures follow next.

By the latter half of this verse the Lord
conveys that the subtle and gross froms of these
beings are all constituted of Matter, while the
conscious spirit dwelling in them is a particle
of God. It is the union of Prakæti and God
that brings forth all embodied beings; hence
Prakæti is their Mother, and God, their Father.

The word ëMµurtaya¨í stands for the
totality of living beings clothed in various
bodies of different shapes and colours and
belonging to different species, such as celestials,
human beings, Råk¶asas or demons, beasts,
birds and so on; and ëSambhavantií denotes
their incarnation in the aforesaid species.

‚fl¸ÿÊÁŸ·È ∑§ÊÒãÃÿ ◊ÍÃ¸ÿ— ‚ê÷flÁãÃ ÿÊ—Ô–

ÃÊ‚Ê¢ ’˝rÊÔ ◊„UlÊÁŸ⁄U„¢U ’Ë¡¬˝Œ— Á¬ÃÊH 4H
‚fl¸ÿÊÁŸ·È all the species (of various kinds); ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ◊ÍÃ¸ÿ—

embodied beings; ‚ê÷flÁãÃ appear; ÿÊ— as many; ÃÊ‚Ê◊˜Ô their; ’˝rÊÔ ◊„UÃỖ the great Brahma or
Prakæti; ÿÊÁŸ— (is) the conceiving mother; •„U◊Ỗ (and) I (am); ’Ë¡¬˝Œ— Á¬ÃÊ the seed-giving father.

Of all embodied beings that appear in all the species of various kinds, Arjuna,
Prakæti or Nature is the conceiving Mother, while I am the seed-giving Father.   (4)

In verse 21 of Chapter XIII it was stated that attachment to the Guƒas is responsible
for the birth of the embodied soul in good or evil wombs. Following this line of thought, the
Lord spoke in verses 3 and 4 above of embodied souls being born in species of various
kinds; but the verses contain no reference to the Guƒas. Therefore, while introducing this
topic in order to make it clear what these Guƒas are, what is meant by getting attached to
them, attachment to what particular Guƒa causes good birth or otherwise and so on, the
Lord in course of the next four verses first of all declares that the Guƒas are evolved from
Prakæti, then mentions them separately by name and lastly discusses their nature as well as
the way in which they bind the J∂va.

‚ûfl¢ ⁄U¡SÃ◊ ßÁÃ ªÈáÊÊ— ¬˝∑Î§ÁÃ‚ê÷flÊ—ÔÔ–

ÁŸ’œAÁãÃ ◊„UÊ’Ê„UÊ Œ„U ŒÁ„UŸ◊√ÿÿ◊˜ÔH 5H
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disgusted with and losing all interest in the
world, man gets absorbed in the thought of
the supreme Spirit, who is Truth,
Consciousness and Bliss solidified. Besides
this, his mind and all his senses
are rid of sorrow and lethargy, and become
more animated. It is these characteristics of
Sattva that are indicated by the word
ëNirmalatvåtí and the word ëSattvamí has

‚ûfl◊Ỗ the quality of Sattva (harmony); ⁄U¡—Ô the quality of Rajas (motion); Ã◊— (and) the
quality of Tamas (inertia); ßÁÃ these; ªÈáÊÊ— (three) Guƒas; ¬˝∑Î§ÁÃ‚ê÷flÊ— born of Nature; ÁŸ’œAÁãÃ
tie down; ◊„UÊ’Ê„UÊ O mighty-armed one, Arjuna; Œ„U to the body; ŒÁ„UŸ◊̃Ô •√ÿÿ◊̃Ô the imperishable
soul.

Sattva, Rajas and Tamasóthese three Guƒas born of Nature tie down the
imperishable soul to the body, O Arjuna!                                                   (5)

reference to the same shows that in reality
the soul as such is immutable, hence there
can be no bondage for it. It regards itself
as bound only due to ignorance that has
haunted it from time without beginning. These
three Guƒas induce in the soul a sense of
possession, attachment and a feeling of
identification in respect of enjoyments and
bodies corresponding to themselves; this is
what is meant by their tying the soul to the
body. In other words, what binds the soul is
its feeling of identification, attachment and
sense of possession in respect of bodies evolved
from the three Guƒas, and of objects connected
therewith.

The use of the words ëSattvamí, ëRajasí
and ëTamasí is intended to point out the
diversity, the names and the number of the
Guƒas. That is to say, Guƒas are three in
number, they are known by the names of
Sattva, Rajas and Tamas, and they are diverse
in character. They are called ëPrakæti-Sambhavaí
(born of Nature) in order to show that they
are all evolutes of Prakæti, and that the whole
material creation is an amplification of these
three Guƒas.

The word ëDehinamí is intended to
convey that the Guƒas react only on those
who look upon the body as their self; while
the use of the adjective ëAvyayamí with

The Lord now depicts the essential character of Sattva, and the way in which it binds
the soul.

ÃòÊ ‚ûfl¢ ÁŸ◊¸∂UàflÊà¬˝∑§Ê≥Ê∑§◊ŸÊ◊ÿ◊˜ÔÔÔ–
‚Èπ‚XÔUŸ ’œAÊÁÃ ôÊÊŸ‚XÔUŸ øÊŸÉÊÔH 6H

ÃòÊÔ of these Guƒas; ‚ûfl◊ỖÔ the quality of Sattva (harmony); ÁŸ◊¸∂UàflÊÃỖ because of its
being immaculate; ¬̋∑§Ê≥Ê∑§◊̃Ô (is) illuminating; •ŸÊ◊ÿ◊̃Ô (and) flawless; ‚Èπ‚XÔUŸ attachment with
happiness; ’œAÊÁÃ it binds; ôÊÊŸ‚XÔUŸ through attachment to knowledge; øÔ and; •ŸÉÊ O sinless
one, Arjuna.

Of these, Sattva being immaculate, is illuminating and flawless, Arjuna; it binds
through attachment with happiness and knowledge.                                            (6)

The quality of Sattva is absolutely pure
in character and untainted by any form of
evil; hence it is illuminating and free from
morbidity of any kind. It lends illumination
to the mind and the senses, and uprooting
sorrow, distraction, depravities, evil propensities
and vices, brings peace. When the quality of
Sattva is in the ascendant, the restlessness of
the mind automatically disappears, and feeling
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been qualified by the adjectives ëPrakå‹akamí
and ëAnåmayamí in order to bring out the
essential character of Sattva.

The word ëSukhaí, forming part of the
compound word ëSukhasa∆genaí in this verse,
denotes the Såttvika form of happiness defined
in verses 36 and 37 of Chapter XVIII. During
the experience of this happiness the feeling
of identification that the soul comes to develop
with it, arrests the progress of the soul on
the path of spiritual evolution and debars it
from the attainment of liberation in the current
life. This is what is meant by the quality of

Sattva binding the soul through identification
with happiness.

ëJ¤ånaí means the faculty of knowledge.
On the unfoldment of this faculty the feeling
of identification that the soul comes to
develop with it debars it from attaining the
state which lies beyond the three Guƒas.
This is what is meant by the Sattvaguƒa
binding the soul through identification with
wisdom.

By addressing Arjuna as ëAnaghaí (sinless
one), the Lord shows that being sinless by
nature, Arjuna had no fear of bondage.

The Lord now proceeds to discuss the essential character of Rajas and shows how it
binds the soul.

⁄U¡Ê ⁄UÊªÊà◊∑¢§ ÁflÁh ÃÎcáÊÊ‚XÔU‚◊Èjfl◊ỖÔÔÔ–
ÃÁÛÊ’œAÊÁÃ ∑§ÊÒãÃÿ ∑§◊¸‚XÔUŸ ŒÁ„UŸ◊˜ÔÔH 7H

⁄U¡— the quality of Rajas; ⁄UÊªÊà◊∑§◊ỖÔ of the nature of passion; ÁflÁhÔ know; ÃÎcáÊÊ‚XÔU‚◊ÈŒỖ÷fl◊ỖÔÔÔÔ
(as) born of desire and attachment; ÃÃ˜ÔÔ it; ÁŸ’œAÊÁÃ binds; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna;
∑§◊¸‚XÔUŸÔ through attachment to actions (and their fruit); ŒÁ„UŸ◊˜ÔÔ (this) soul.

Arjuna, know the quality of Rajas, which is of the nature of passion, as born of
desire and attachment. It binds the soul through attachment to actions and their fruit. (7)

is in order to make this point clear that at
some places Rajoguƒa has been declared to
be the cause of desire etc., while at other
places desire etc., have been declared to be
the cause of Rajoguƒa. The compound word
ëTæ¶ƒåsa∆gasamudbhavamí in this very verse
can be interpreted in both ways. If it is
interpreted to mean that which is born of
Tæ¶ƒå (desire) and Sa∆ga (attachment)ó
ÃÎcáÊÊ‚XÔUÊèÿÊ¢ ‚◊ÈjflÁÃóRajoguƒa turns out to
be an effect of the latter. If, on the other
hand, it is taken to mean that from which
Tæ¶ƒå (desire) and Sa∆ga (attachment)
emanateóÃÎcáÊÊ‚XÔUÿÊ— ‚◊ÈjflÊ ÿS◊ÊÃỖóRajoguƒa
turns out to be the cause. On the analogy of
the seed and the tree, both these conclusions
are true, hence ëTæ¶ƒåsa∆gasamudbhavamí
can be interpreted both ways.

ëKarmasa∆gaí means establishing oneís

The quality of Rajas manifests itself in
the form of passion or attachment. Råga or
passion is its gross manifestation hence the
quality of Rajas has been characterized as
being of the nature of passion.

Here it may be urged that desire itself
has been declared elsewhere as an offspring
of Rajoguƒa (vide III.37 and XIV.12). How,
then, are we to understand that Rajoguƒa is
begotten of ëdesireí and ëattachmentí ? In this
connection it may be submitted that the quality
of Rajas develops through desire and
attachment, while cupidity and attachment in
their turn are developed through Rajoguƒa.
They are interdependent like the seed and the
tree. Of these, Rajas is analogous to the seed;
while desire, attachment etc., correspond to
the tree. The seed is a product of the tree,
and yet it is the cause of the tree as well. It
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connection with actions and their fruit by
claiming to be their doer, and expecting a
particular fruit from them. Through this
connection with actions and their fruit Rajoguƒa

keeps the soul tied down to this mundane
existence consisting of birth and death. This
is what the Lord seeks to convey by the latter
half of this verse.

this connection it may be submitted that
ignorance grows through Tamoguƒa and
Tamoguƒa in its turn grows through ignorance.
Like the seed and the tree, they too are
interdependent: ignorance is analogous to the
seed, while Tamoguƒa corresponds to the tree.
Therefore, at some places Tamoguƒa is stated
to be the cause, while at others it is declared to
be a product of ignorance.

Fruitless activity of the mind and senses
and neglect of duties enjoined by the ›åstras
or sacred books is called ëPramådaí (error).
Ålasya is inactivity or disinclination to perform
oneís duty. And drowsiness, the state of
dream and deep sleepóall these are covered
by ëNidråí. Restraining the soul through all
these from practices leading to liberation,
Tamoguƒa keeps it tied down to mundane
existence consisting of birth and death. This
is what is meant by binding  the soul through
error, sloth and sleep.

The quality of Tamas (inertia) stupefies
the mind and senses, depriving them of their
cognitive faculty. This is what is meant by
the Lord when He speaks of Tamoguƒa as
deluding those who regard the body as their
self. All those living beings who have
connection with the mind and senses and
identify themselves with the body or claim it
as their own regard their own self as benumbed
when their mind and senses get benumbed
during sleep. Those liberated souls, however,
who have ceased to regard the mind, senses
and body as their own self, no longer recognize
any connection with them; hence the Lord
speaks of Tamoguƒa as the deluder of ëall
those who look upon the body as their own
selfí.

Here it may be urged that verse 17 of this
very chapter speaks of ignorance as a product
of Tamoguƒa. How, then, are we to understand
that Tamoguƒa has its root in ignorance? In

The Lord now describes the character of Tamoguƒa and the way in which it binds the soul.

Ã◊SàflôÊÊŸ¡¢ ÁflÁh ◊Ê„UŸ¢ ‚fl¸ŒÁ„UŸÊ◊˜ÔÔÔÔÔ–
¬˝◊ÊŒÊ∂USÿÁŸº˝ÊÁ÷SÃÁÛÊ’œAÊÁÃ ÷Ê⁄UÃÔÔH 8H

Ã◊—ÔÔÔÔÔ the quality of Tamas (inertia); ÃÈ however; •ôÊÊŸ¡◊Ỗ (as) born of ignorance; ÁflÁh
know; ◊Ê„UŸ◊˜Ô the deluder; ‚fl¸ŒÁ„UŸÊ◊˜ÔÔÔÔÔ of all those who look upon the body as their own self;
¬˝◊ÊŒÊ∂USÿÁŸº˝ÊÁ÷— through error, sloth and sleep; ÃÃ˜ÔÔ it; ÁŸ’œAÊÁÃ binds (the soul); ÷Ê⁄UÃÔÔ O
descendant of Bharata, Arjuna.

And know Tamas, the deluder of all those who look upon the body as their own self,
as born of ignorance. It binds the soul through error, sloth and sleep, Arjuna. (8)

Delineating thus the character of the three Guƒas,óSattva, Rajas and Tamas,óand showing
how they bind the soul, the Lord now describes the natural function of the three Guƒas.

‚ûfl¢ ‚Èπ ‚TÿÁÃ ⁄U¡— ∑§◊¸ÁáÊ ÷Ê⁄UÃÔÔÔÔÔ–
ôÊÊŸ◊ÊflÎàÿ ÃÈ Ã◊— ¬˝◊ÊŒ ‚TÿàÿÈÃÔÔH 9H
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ëSukhaí here denotes the Såttvika type
of joy (XVIII.36,37). Weaning man from
worldly enjoyments and activities, as well as
from error, sloth and sleep, Sattvaguƒa
induces Såttvika joy through contemplation
on the Self, etc. This is what is meant when
the Lord speaks of Sattvaguƒa as driving one
to joy.

ëKarmaí stands for action with an
interested motive enjoined by the ›åstras
(and bearing fruit in the form of enjoyments
of this world and the next). Awakening the
desire for enjoyments of various kinds,
Rajoguƒa stirs man to activity with a view to
obtaining those enjoyments. This is what the
Lord means when He speaks of Rajoguƒa as
rousing man to action.

When Tamoguƒa preponderates, it
sometimes robs man of his faculty of judgment,

which determines what is right and what is
wrong; while at others it induces sleep by
dulling his mind and senses. This is what it
seeks to convey when the verse speaks of
Tamoguƒa as darkening oneís wisdom. And
inducing delinquency and prompting man to
idle pursuitsóthis is what is meant by inciting
him to error.

The particle ëTuí in this verse is intended
to show that Tamoguƒa does not rest contented
with merely obscuring manís wisdom, but does
something else too; while ëUtaí shows that
just as obscuring manís wisdom it incites him
to error, even so it induces sleep and sloth.
That is to say, when it clouds manís judgment,
it incites him to error; and when it dulls and
benumbs his consciousness in the shape of
alertness of his mind and senses, it induces
lethargy and sleep.

‚ûfl◊ỖÔÔÔÔ the quality of Sattva; ‚Èπ to happiness; ‚TÿÁÃ draws; ⁄U¡— (and) the quality of
Rajas; ∑§◊¸ÁáÊÔ to action; ÷Ê⁄UÃÔÔ O descendant of Bharata, Arjuna; ôÊÊŸ◊Ỗ •ÊflÎàÿ obscuring wisdom;
ÃÈ on the other hand; Ã◊— (while) the quality of Tamas; ¬˝◊ÊŒ to error; ‚TÿÁÃ incites; ©UÃ as
well as (sleep and sloth).

Sattva draws one to happiness, and Rajas to action; while Tamas, clouding
wisdom, incites one to error, as well as sleep and sloth, Arjuna.                                            (9)

The next verse shows the way in which these Guƒas operate when they actually react
on the J∂va.

⁄U¡SÃ◊pÊÁ÷÷Íÿ ‚ûfl¢ ÷flÁÃ ÷Ê⁄UÃ–
⁄U¡— ‚ûfl¢ Ã◊pÒfl Ã◊— ‚ûfl¢ ⁄U¡SÃÕÊÔÔH 10H

⁄U¡— the quality of Rajas; Ã◊— the quality of Tamas; ø and; •Á÷÷Íÿ overpowering; ‚ûfl◊Ỗ
the quality of Sattva; ÷flÁÃÔ prevails; ÷Ê⁄UÃÔÔ O descendant of Bharata, Arjuna; ⁄U¡— the quality
of Rajas (prevails); ‚ûfl◊Ỗ (overpowering) the quality of Sattva; Ã◊— the quality of Tamas; ø
and; ∞fl even; Ã◊— the quality of Tamas (prevails); ‚ûfl◊Ỗ̃Ô (overpowering) the quality of Sattva;
⁄U¡— (and) the quality of Rajas; ÃÕÊ so.

Overpowering Rajas and Tamas, Arjuna, Sattva prevails; overpowering Sattva
and Tamas, Rajas prevails; even so, overpowering Sattva and Rajas, Tamas prevails.*

(10)

* ›r∂mad Bhågavata mentions the following ten factors as conducive to the growth of the Guƒas:ó

•Êª◊Ê˘¬— ¬˝¡Ê Œ≥Ê— ∑§Ê∂U— ∑§◊¸ ø ¡ã◊ ø–
äÿÊŸ¢ ◊ãòÊÊ˘Õ ‚¢S∑§Ê⁄UÊ Œ≥ÊÒÃ ªÈáÊ„UÃfl—H (XI.xiii.10)
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When the quality of Sattva begins to
function, thwarting the operation of Rajas and
Tamas, the body, senses and mind, being
flooded with illumination, discrimination and
dispassion, enter into a state of extreme
tranquillity and happiness. Hence during that
time the effects of Rajoguƒa viz., greed, activity
and the craving for enjoyment etc., and those
of Tamoguƒa, viz., sleep, sloth and error etc.,
cannot appear. In this way, overpowering Rajas,
and Tamas, the quality of Sattva gives rise to
knowledge, illumination and happiness etc.
This is what is meant by the preponderance of
Sattva over Rajas and Tamas.

Even so, when the quality of Rajas begins
to function, overpowering the operation of
Sattva and Tamas, the body, senses and mind
are seized with a spell of restlessness, unrest,
greed, the craving for enjoyment and an

irresistible urge to undertake activities of various
kinds. Hence the effects of Sattvaguƒa, viz.,
illumination, discrimination and tranquillity etc.,
almost disappear. The effects of Tamoguƒa,
viz., sleep and sloth etc., also get suppressed.
This is what is meant by the quality of Rajas
preponderating over Sattva and Tamas.

Similarly, when the quality of Tamas
begins to function, overtaking the operation
of Sattva and Rajas, dullness etc., prevail in
the body, senses and mind; one feels inclined
to lapse into error and the faculty of judgment
gets blurred. Hence the effects of Sattva,
viz., illumination and knowledge, and those
of Rajas, viz., the propensity to work and the
craving for enjoyment etc., almost vanish;
they are no longer able to manifest themselves.
This is what is meant by the quality of
Tamas prevailing over Sattva and Rajas.

ëAsminí with ëDeheí is intended to bring out
the importance of human birth. The intention
is to show that an opportunity for the growth
of Sattvaguƒa can be had in the human body
alone, and it is in this birth alone that man
can attain liberation with the help of that
Guƒa. Creatures born in other species do not
enjoy this privilege.

Height of animation and the feeling of

When the quality of Sattva is predominant,
man should scrupulously endeavour to devote
his mind to the practices of meditation and
adoration etc. Then alone can the flow of
Sattvaguƒa endure for a considerable time.
If, on the other hand, he neglects the
opportunity, Tamoguƒa or Rajoguƒa may
soon overpower it and start functioning itself.

The use of the demonstrative adjective

The preceding verse thus showed how each of the three Guƒas prevails over the other
two. Here one would naturally feel inclined to know the marks of the preponderance of each
Guƒa; therefore, the Lord, first of all, discusses the marks of the predominance of Sattvaguƒa.

‚fl¸mÊ⁄U·È Œ„U˘ÁS◊ã¬˝∑§Ê≥Ê ©U¬¡ÊÿÃÔÔÔÔ–
ôÊÊŸ¢ ÿŒÊ ÃŒÊ ÁfllÊÁmflÎh¢ ‚ûflÁ◊àÿÈÃÔÔH 11H

‚fl¸mÊ⁄U·È (as well as) in the mind and senses; Œ„UÔÔÔÔÔ •ÁS◊Ÿ˜Ô in this body; ¬˝∑§Ê≥Ê— light; ©U¬¡ÊÿÃÔ
dawns; ôÊÊŸ◊˜Ô (and) discernment; ÿŒÊÔÔ when; ÃŒÊ then; ÁfllÊÃ˜ÔÔ one should know; ÁflflÎh◊Ỗ (is)
predominant; ‚ûfl◊Ỗ the quality of Sattva; ßÁÃ thus; ©UÃ that.

When light and discernment dawn in this body, as well as in the mind and senses,
then one should know that Sattva is predominant.                                   (11)

ìThe sacred lore, water, progeny, place, time, occupation, birth, thought, mystic formulas and
purificatory ritesóthese ten factors are conducive to the Guƒas, i.e., to their growth.î That is to say, these
factors promote that very Guƒa with which they are associated.
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lightness in the body and the growth of
perspicuity and keenness in the mind and
sensesóthis is what is meant by the dawn of
light. And the dawn of wisdom or discernment
consists in the awakening of the faculty of
judgment distinguishing between truth and
falsehood, right and wrong. When light and

wisdom both make their appearance, the mind
automatically recoils from the world and is
flooded as it were with quietude, joy and
tranquillity, and the feelings of attraction and
aversion, sorrow and grief, anxiety, fear,
fidgetiness, sleep, sloth and error etc., almost
disappear.

Describing thus the marks indicating the growth of Sattvaguƒa, the Lord now discusses
the marks which betoken the growth of Rajoguƒa.

∂UÊ÷— ¬˝flÎÁûÊ⁄UÊ⁄Uê÷— ∑§◊¸áÊÊ◊≥Ê◊— S¬Î„UÊÔÔÔÔ–
⁄U¡SÿÃÊÁŸ ¡ÊÿãÃ ÁflflÎh ÷⁄UÃ·¸÷ÔÔH 12H

∂UÊ÷— greed; ¬˝flÎÁûÊ— activity; •Ê⁄Uê÷— ∑§◊¸áÊÊ◊Ỗ undertaking of actions with an interested
motive; •≥Ê◊— restlessness; S¬Î„UÊÔÔÔÔ (and) a thirst for enjoyment; ⁄U¡Á‚ Rajoguƒa; ∞ÃÊÁŸ all these;
¡ÊÿãÃ prevail; ÁflflÎhUÔÔÔÔÔ with the preponderance of; ÷⁄UÃ·¸÷ÔÔÔÔ O chief of Bharatas, Arjuna.

With the preponderance of Rajas, Arjuna, greed, activity, undertaking of actions
with an interested motive, restlessness and a thirst for enjoyment prevail.  (12)

viz., sleep, sloth and so on, get neutralized,
man begins to feel the need for various
forms of enjoyment. His mind is swayed by
greed and obsessed with a strong desire for
accumulation of wealth, he begins to feel the
urge for various forms of activities, his mind
becomes restless, and he takes to various
activities in response to that urge. This is
what happens during the preponderance of
Rajoguƒa.

The use of the vocative ëBharatar¶abhaí
for Arjuna is intended to convey that being
the chief of Bharatas, Arjuna was free from
evils like greed etc., which are products of
Rajoguƒa.

Greed is lust for wealth, prompted by
which man is ever busy devising means of
multiplying his possessions, refuses to part
with them even when there is a suitable
occasion for doing so and, while engaged in
amassing wealth, seeks even to usurp the
rights of others, minding not what is right
and what is wrong. The urge or inclination,
felt in the mind, to undertake various forms
of activities is called ëPravættií; and ëSpæhåí
consists in recognizing any mundane object
as indispensable for oneself. With the
preponderance of Rajoguƒa, when the effects
of Sattvaguƒa, viz., perspicuity, discrimination
and tranquillity etc., and those of Tamoguƒa,

Describing thus the marks which indicate the preponderance of Rajoguƒa, the Lord
now discusses the marks of the growth of Tamoguƒa.

•¬˝∑§Ê≥ÊÊ˘¬˝flÎÁûÊp ¬˝◊ÊŒÊ ◊Ê„U ∞fl øÔÔÔÔ–
Ã◊SÿÃÊÁŸ ¡ÊÿãÃ ÁflflÎh ∑È§L§ŸãŒŸÔH 13H

•¬̋∑§Ê≥Ê— obtuseness, of mind and senses; •¬̋flÎÁûÊ— disinclination to perform oneís obligatory
duties; ø and; ¬˝◊ÊŒ— frivolity; ◊Ê„U— the torpid state of mind; ∞fl indeed; ø and; Ã◊Á‚  Tamoguƒa;
∞ÃÊÁŸ (all) these; ¡ÊÿãÃ appear; ÁflflÎhUÔÔÔÔÔ with the growth of; ∑È§L§ŸãŒŸÔÔÔÔ O delighter of Kurus, Arjuna.
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Perspicuity of the mind and senses is
called ëPrakå‹aí and the reverse of it, viz.,
obtuseness of the mind and senses, is called
ëAprakå‹aí. This should be taken to include
lack of the other marks of Sattvaguƒa.
ëApravættií is the antithesis of Pravætti, referred
to in the preceding verse as an effect of
Rajoguƒa. Thus it means want of inclination
to perform oneís obligatory duties. Absence
of the other marks of Rajoguƒa should also
be taken as included in it. ëPramådaí means
neglect of duties enjoined by the ›åsrtas and
addiction to idle pursuits. The torpid state of
mind, which obscures oneís judgment, and

the state of sleep are covered by ëMohaí. When
Tamoguƒa preponderates, the mind and senses
become blank, man finds no relish in activity
of any kind; he feels inclined to remain idle
and do nothing. He neglects his duties and
indulges in frivolous pursuits; his mind gets
stupefied, his memory fails him. He is overtaken
by drowsiness or sleep or lapses into a dream;
his judgment takes leave of him and his faculty
of understanding is also lost. All these marks
appear when Tamoguƒa is in the ascendant.
Hence when any of these marks appears in
man, he should know that Tamoguƒa has the
upper hand in him.

With the growth of Tamas, Arjuna, obtuseness of the mind and senses, disinclination
to perform oneís obligatory duties, frivolity and stuporóall these appear.        (13)

Describing thus the respective marks which indicate the growth of the three Guƒas, the
Lord now points out in the following two verses the destiny which awaits a man who dies
during the preponderance of a particular Guƒa.

ÿŒÊ ‚ûfl ¬˝flÎh ÃÈ ¬˝∂Uÿ¢ ÿÊÁÃ Œ„U÷ÎÃỖÔÔÔÔ–
ÃŒÊûÊ◊ÁflŒÊ¢ ∂UÊ∑§ÊŸ◊∂UÊã¬˝ÁÃ¬lÃH 14H

ÿŒÊ when; ‚ûfl ¬˝flÎh during the preponderance of Sattvaguƒa; ÃÈ indeed; ¬˝∂Uÿ◊˜Ô (his)
death; ÿÊÁÃ meets; Œ„U÷ÎÃ˜ÔÔÔÔÔ (this) man; ÃŒÊ then; ©UûÊ◊ÁflŒÊ◊Ỗ attained by men of noble deeds;
∂UÊ∑§ÊŸ˜Ô •◊∂UÊŸ˜Ô the stainless ethereal worlds (such as heaven etc.); ¬˝ÁÃ¬lÃ he obtains.

When a man dies during the preponderance of Sattva, he obtains the stainless
ethereal worlds (heaven, etc.,) attained by men of noble deeds.                      (14)

of Sattvaguƒa.
The word ëDehabhætí signifies that

destinies of various kinds in the form of
rebirth await only those who are embodied,
i.e., who look upon the body as their own
self or claim it as their own. Those liberated
souls, who do not thus regard the body as
their Self, are never born again.

The use of the adjective ëAmalåní with
the substantive ëLokåní shows that the worlds
attained by those who give up the ghost
during the preponderance of Sattvaguƒa are
free from impurities, i.e., evils, and afflictions
of all kinds; they are full of ethereal light,

The use of the adverbs ëYadåí and
ëTadåí is intended to convey that the verse
describes the destiny of those who, though
naturally established in any other Guƒas,
give up the ghost during the preponderance
of Sattvaguƒa. When the soul of such a man
alongwith his mind, senses and vital airs
leaves his physical body at a time when the
quality of Sattva is predominant in him due
to the impelling force of some past Karma or
any other cause, that is to say, when ëlightí
and ëwisdomí prevail in his body, senses and
mind as described in verse 11 above, he is
said to have died during the preponderance
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pure and Såttvika in essence. The word
ëUttamaí, forming part of the compound word
ëUttamavidåmí, stands for actions and worship
enjoined by the ›åstras or sacred books; and
ëUttamavidåmí refers to those who know the
secret of such actions and worship, i.e., perform

them in a disinterested spirit. Due to association
with Sattvaguƒa, he who dies during the
preponderance of that quality migrates to
those very regions that are attained by such
men through their disinterested action and
worship.

⁄U¡Á‚ ¬˝∂Uÿ¢ ªàflÊ ∑§◊¸‚ÁXÔU·È ¡ÊÿÃÔÔÔÔ–
ÃÕÊ ¬˝∂UËŸSÃ◊Á‚ ◊Í…UÿÊÁŸ·È ¡ÊÿÃH 15H

⁄U¡Á‚ during the preponderance of Rajas; ¬˝∂Uÿ◊˜Ô death; ªàflÊ meeting; ∑§◊¸‚ÁXÔU·È among
those attached to action; ¡ÊÿÃÔÔÔÔ he is born; ÃÕÊ (even) so; ¬˝∂UËŸ— dead; Ã◊Á‚ during the
preponderance of Tamas; ◊Í…UÿÊÁŸ·È in the species of senseless creatures (such as insects, beasts
etc.); ¡ÊÿÃ is born.

Dying when Rajas predominates, he is born among those attached to action; even
so, the man who has expired during the preponderance of Tamas is born in the species
of senseless creatures such as insects and beasts etc.                                       (15)

In the same way a man is said to have
died during the predominance of Tamoguƒa
when his soul, including his mind, senses   and
vital airs, abandons his physical body at a time
when Tåmasika propensities like frivolity etc.,
mentioned in verse 13 above preponderate, and
birth among Tåmasika creatures such as moths
and insects, beasts and birds, trees and creepers,
etc., is what is meant by being born in the
wombs of senseless creatures.

When the soul of a man, alongwith his
mind, senses and vital airs, casts off the
physical body at a time when Råjasika feelings,
such as greed, activity etc., mentioned in
verse 12 above, are predominant, he is said
to have died during the preponderance of
Rajoguƒa. Karmasa∆gi¶uí refers to men who
are attached to actions and their fruit; therefore,
birth among those who are attached to action
means birth as a human being.

It has been pointed out above how death during the ascendancy of the three Guƒas,ó
Sattva, Rajas and Tamas,óyields different results. Hearing this, one is naturally tempted to
know why one Guƒa should predominate now, and another at another time. In order to
satisfy this curiosity the Lord says:

∑§◊̧áÊ— ‚È∑Î§ÃSÿÊ„ÈU— ‚ÊÁûflÔÔ∑¢§ ÁŸ◊̧∂¢U »§∂U◊̃ÔÔÔÔ–
⁄U¡‚SÃÈ »§∂¢ ŒÈ—π◊ôÊÊŸ¢ Ã◊‚— »§∂◊ỖH 16H

∑§◊¸áÊ— ‚È∑Î§ÃSÿ of a noble deed; •Ê„ÈU— they declare; ‚ÊÁûflÔÔ∑§◊Ỗ Såttvika or characterized by
the quality of Sattvaósuch as happiness, wisdom and dispassion etc.; ÁŸ◊¸∂U◊Ỗ stainless; »§∂U◊Ỗ
reward; ⁄U¡‚— of the Råjasika type (of actions); ÃÈ indeed; »§∂U◊Ỗ fruit; ŒÈ—π◊Ỗ suffering; •ôÊÊŸ◊Ỗ
(is stated to be) ignorance; Ã◊‚— (and) of the Tåmasika type (of actions); »§∂U◊Ỗ result.

The reward of a righteous act, they say, is Såttvika i.e., faultless in the form of
happiness, wisdom and dispassion etc., sorrow is declared to be the fruit of a Råjasika
act, and ignorance, the fruit of a Tåmasika act.                                              (16)
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The substantive ëKarmaƒa¨í qualified
by the adjective ëSukætasyaí, in this verse
stands for those Såttvika actions that are
enjoined by the ›åstras or sacred books and
performed in a disinterested spirit. The Såttvika
and faultless fruit of such actions is no other
than the pure impulses of wisdom and
dispassion frequently arising in the mind due
to the impelling force of those actions, and
the attainment, after death, of worlds full of
ethereal light and free from all forms of
sorrow and evil, referred to in verse 14.

Råjasika actions are those which are
performed with a view to obtain enjoyments,
are prompted by egotism and involve much
exertion (XVIII.24). They entail suffering in
the form of exertion, not only during their
performance, but continue to cause affliction
even afterwards.

The tendencies formed as a result of
these actions repeatedly awaken in the mind
the Råjasika impulses of enjoyment, desire,
greed and activity etc., which distract the
mind and make it restless and miserable.
Even enjoyments that are obtained as a result
of these actions though appearing as delightful
through ignorance, are really full of woe.
And the whirlpool of birth and death in
which one is repeatedly thrown in order to
reap the fruit of these actions is unquestionably
a great calamity. In this way these actions
yield nothing but sorrow.

Again, Tåmasika actions are those that
are performed out of ignorance and without
any forethought, and which are full of evils
like violence etc. (XVIII.25). The tendencies
formed as a result of such actions darken the
mind all the more and one is reborn after death
in the species of stupid creatures, species in
which the element of Tamas is predominant;
this is what is meant by the statement that

ignorance is the fruit of a Tåmasika act.
Here it may be contended that while

discussing the effects of the three Guƒas, the
Lord has abruptly taken up the question of
the consequences of oneís actions, which
appears to be a digression on His part. This
is however, not the case. For in the foregoing
verses the Lord has discussed the respective
consequences of dying during the
preponderance of each of the three Guƒas;
therefore, a discussion of the tendencies of
past actions responsible for the growth of a
particular Guƒa was also essential. That is
why the question of actions has been taken
up. The intention is to show that the Sa≈skåras
or tendencies of all the three types of actions,ó
viz., Såttvika, Råjasika and Tåmasika,óremain
stored up in the heart of every individual.
Out of these, the type of Sa≈skåras that
come to the surface at a particular time stimulate
corresponding impulses in the mind, and it is
these impulses that take the form of actions.
Actions give rise to Sa≈skåras; the latter in
their turn develop qualities of a corresponding
type; these qualities determine our thought at
the last moment; the thought of our last
moment decides the nature of our next birth
as well as the course of our activities in that
birth. This is how the cycle goes on moving.
The special results that follow from the
predominance of Såttvika and other thought
at the last moment as pointed out in the
foregoing verses are also dependent in a
general way on the type of actions, Såttvika,
Råjasika and Tåmasika, done prior to that
crucial moment; it is this idea that has been
sought to be conveyed in the present verse,
which is, therefore, in no way disconnected
with the context. For it is the Guƒas and
Karma both which determine oneís birth in a
good or evil womb (IV.13).

Verses 11, 12 and 13 discussed the marks indicating the growth of the three Guƒasó
Sattva, Rajas and Tamas; thereafter the Lord pointed out the result of dying during the
ascendancy of these Guƒas, one after another. This would naturally lead us to enquire why
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the dawn of wisdom etc., should be regarded as a token of the growth of qualities like Sattva
etc. Therefore, in order to enable one to infer the existence of cause from the appearance
of its effect, qualities like Sattva etc., are being shown to be responsible for the appearance
of wisdom.

‚ûflÊà‚TÊÿÃ ôÊÊŸ¢ ⁄U¡‚Ê ∂UÊ÷ ∞fl øÔÔÔÔ–
¬˝◊ÊŒ◊Ê„UÊÒ Ã◊‚Ê ÷flÃÊ˘ôÊÊŸ◊fl øÔH 17H

‚ûflÊÃỖ from the quality of Sattva (harmony); ‚TÊÿÃ is born; ôÊÊŸ◊˜Ô wisdom; ⁄U¡‚—Ô from
the quality of Rajas (activity); ∂UÊ÷— greed; ∞fl indeed; ø and; ¬˝◊ÊŒ◊Ê„UÊÒÔ obstinate error and
stupor; Ã◊‚—Ô (even so) from the quality of Tamas (inertia); ÷flÃ— arise; •ôÊÊŸ◊Ỗ ignorance; ∞fl
also; ø and.

Wisdom follows from Sattva, and greed, undoubtedly, from Rajas; likewise,
obstinate error, stupor, as also ignorance follow from Tamas.                     (17)

undertakings of actions with an interested
motive and all other Råjasika impulses.

The use of the particle ëEvaí is intended
to show that Tamoguƒa not only breeds
error, stupor and ignorance, but also induces
sleep, sloth, opacity, inactivity and all other
Tåmasika propensities.

The use of the word ëJ¤ånam,
(wisdom) in this verse is only symbolical;
it should be regarded as inclusive of
light, joy, peace and all other Såttvika
qualities.

Similarly, ëLobhaí (greed) should he
taken to include activity, attachment, desire,

Mentioning thus the effects of three Guƒas, viz., wisdom etc., the Lord now describes
the different destinies awaiting those who are established in the three Guƒas, in order that
one may strive to be established in Sattvaguƒa, and discard both Rajas and Tamas.

™§äflZ ªë¿UÁãÃ ‚ûflSÕÊ ◊äÿ ÁÃDÔUÁãÃ ⁄UÊ¡‚Ê—ÔÔÔÔ–
¡ÉÊãÿªÈáÊflÎÁûÊSÕÊ •œÊ ªë¿UÁãÃ ÃÊ◊‚Ê—ÔH 18H

™§äfl¸◊Ỗ upwards; ªë¿UÁãÃ wend their way; ‚ûflSÕÊ— those abiding in Sattva; ◊äÿ in the
middle; ÁÃDÔUÁãÃ stay; ⁄UÊ¡‚Ê— those of a Råjasika nature; ¡ÉÊãÿªÈáÊflÎÁûÊSÕÊ— those enveloped in the
effects of Tamoguƒa; •œ— ªë¿UÁãÃ go down; ÃÊ◊‚Ê—Ô men of a Tåmasika temperament.

Those who abide in the quality of Sattva wend their way upwards; while those
of a Råjasika disposition stay in the middle. And those of a Tåmasika temperament,
enveloped as they are in the effects of Tamoguƒa, go down.*                     (18)

Attainment, after death, of these regions by
men of a Såttvika nature is what is meant by
their ërising to the higher regions.í

Instead of migrating after death to any
other region, men of a Råjasika disposition
are reborn in this mortal world as human

The indeclinable ëªUrdhvamí in this verse
covers all the regions higher than the earth,
which have been referred to in verse 14
above as the ëfaultless worlds gained by men
of noble deedsí, and in VI.41 as ëthe worlds
attained by men of meritorious deeds alone.í

* Verse 10 of Chapter XXXIX of the Å‹vamedha-Parva of the Mahåbhårata is similarly worded.
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beings. This is what is meant by their ëstaying
in the middle.í

ëJaghanyaí means low or reproachable.
The word ëJaghanyaguƒaí, therefore, stands
for Tamoguƒa. And its effects such as error,
stupor, ignorance, obtusenses, inactivity and
sleep etc., are what are referred to here as its
Vættis. He who remains steeped in these is
said to abide in them. Such a man is spoken
of as having a Tåmasika disposition. On
leaving their human body these Tåmasika
men are reborn in lower species such as
insects, moths, beasts, birds and trees etc., or
undergo terrible suffering in the form of
tortures in the Infernal regions known by the
names of Raurava, Kumbh∂påka and so on.
This is what is meant by their sinking down.

Here it may be contended that verse 14
and 15 above state similar things about those
who die during the ascendancy of any one of
the three Guƒas. This exposes the Lord to
the charge of tautology. On closer examination,
however, it will be found that there is no
repetition here. Thus it will be seen that the
words ëYadåí and Tadåí, which are adverbs
of time, occur in verse 14. This shows that
though a man may be naturally established in
any other Guƒa, his destiny after death is
determined by the Guƒa which  preponderates
in him at the time of death; this is what is

sought to be conveyed in those verses. The
present verse, however, describes the different
destinies awaiting those who are naturally
and permanently established in Sattva and
other qualities. Hence there is no tautology
here.

A reference to verse 15 above will show
that it declared birth in the species of senseless
creatures as the only destiny awaiting those
who die during the sway of Tamoguƒa. In
the present verse, however, the indeclinable
ëAdha¨í has been interpreted to include
condemnation to hell as well. The reason is
not far to seek. It will be seen that verse 15
describes the lot of those men of a Såttvika
or Råjasika temperament who depart from
this world when the element of Tamas is
predominant in them. That is why it uses the
word ëMµuŒhayoni¶u Jåyateí rather than ëAdha¨
Gacchantií; for it is contact with Tamoguƒa
which brings about their birth in such species,
as we hear of the royal sage Bharata being
reborn as a deer even though he was
established in Sattvaguƒa. But men of a
Tåmasika disposition, who are ever enveloped
in the effects of Tamoguƒa, are liable even to
be condemned to hell. In XVI.20 the Lord
explicitly says that being cast into demoniacal
wombs, such men of a Tåmasika disposition
sink into still lower depths.

In XIII.21 contact with the Guƒas was declared to be solely responsible for oneís birth
in good and evil wombs; accordingly, verses 5 to 18 of the present chapter described at
length the essential character of the three Guƒas and the final destiny etc., of those who are
bound by the evolutes of these Guƒas. The above discussion is intended to teach us that man
should first of all establish himself in Sattvaguƒa, rejecting Tamas and Rajas, and should
thereafter discard the Sattvaguƒa and rise above the Guƒas. The next two verses, therefore,
discuss the means of rising above the three Guƒas as well as its reward.

ŸÊãÿ¢ ªÈáÊèÿ— ∑§ÃÊ¸⁄¢U ÿŒÊ º˝CÔUÊŸÈ¬≥ÿÁÃÔÔÔÔ–
ªÈáÊèÿp ¬⁄¢U flÁûÊ ◊jÊfl¢ ‚Ê˘Áœªë¿UÁÃÔH 19H

Ÿ not; •ãÿ◊Ỗ ªÈáÊèÿ— anything else than the (three) Guƒas; ∑§ÃÊ¸⁄U◊Ỗ (as) the doer; ÿŒÊ when;
º˝CÔUÊÔ the seer; •ŸÈ¬≥ÿÁÃ sees; ªÈáÊèÿ— the three Guƒas; ø and; ¬⁄U◊Ỗ Me (the supreme Spirit, who
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The use of the indeclinable ëYadåí, which
is an adverb of time, as well as of the word
ëDra¶¢åí, in this verse, is intended to convey
that it describes an extraordinary state of
mind. The intention is to show that man in
his ordinary mood looks upon himself as an
embodied being and is ever conscious of his
being both a doer and experiencer,óhe never
regards himself as a disinterested observer
having no connection with his actions and
their consequences. The present verse however,
refers to the time when, gaining wisdom
through scriptures as well as the teachings of
the preceptor, man begins to conceive himself
as a spectator.

At the time when the senses, mind and
the vital airs etc., are carrying on all their
normal functions in the shape of hearing,
seeing, eating and drinking, reflection and
cogitation, sleeping, sitting and so on, such a
man constantly visualizes himself as established
in identity with the formless and attributeless
Brahma, who is Truth, Consciousness and

Bliss solidified, and feels that it is the senses,
mind, intellect and the vital airs etc., (which
are evolutes of the three Guƒas) that are
acting on their objects which are evolutes of
the same Guƒas (V.8,9), or in other words,
that it is the Guƒas that react on the Guƒas
(III.28) and that he himself has no connection
whatsoever with them. This is what is meant
by perceiving no agent other than the Guƒas.

That which lies wholly beyond the three
Guƒas is the integral Brahma or supreme Spirit,
which is Truth, Consciousness and Bliss
solidified. He who recognizes God as
absolutely unconnected with the Guƒas and
views his identity with that formless and
attributeless Brahma, who perceives no entity
other than the aforesaid Brahma, that is to
say, perceives God and God alone everywhere
and at all times, is said to know Him in reality.

What follows this knowledge is the direct
realization of Brahma as one with himself. This
realization constitutes what has been referred
to here as entering into the being of God.

is Truth, Consciousness and Bliss solidified) standing entirely beyond; flÁûÊ knows (in
reality); ◊jÊfl◊Ỗ My being; ‚— he; •Áœªë¿UÁÃ attains.

When the seer perceives no agent other than the three Guƒas, and realizes Me, the
supreme Spirit, standing entirely beyond these Guƒas, he attains to My being.          (19)

ªÈáÊÊŸÃÊŸÃËàÿ òÊËãŒ„UË Œ„U‚◊ÈjflÊŸ˜ÔÔÔÔ–
¡ã◊◊ÎàÿÈ¡⁄UÊŒÈ—πÒÌfl◊ÈQ§Ê˘◊ÎÃ◊oAÈÃ ÔH 20H

ªÈáÊÊŸ˜Ô Guƒas; ∞ÃÊŸ˜Ô these; •ÃËàÿ transcending; òÊËŸỖ the three; Œ„UË the embodied soul;
Œ„U‚◊ÈjflÊŸ˜ÔÔ causing the body; ¡ã◊◊ÎàÿÈ¡⁄UÊŒÈ—πÒ from birth, death, old age and all kinds of
sorrow; Áfl◊ÈQ§— freed; •◊ÎÃ◊Ỗ supreme bliss; •oAÈÃ attains.

Having transcended the aforesaid three Guƒas, which have caused the body,
and freed from birth, death, old age and all kinds of sorrow, the embodied soul
(J∂våtmå) attains supreme bliss.                                                                                        (20)

The use of the demonstrative adjective
ëEtåní with ëGuƒåní is intended to show that
the verse speaks of transcending the same
Guƒas whose character has been discussed
in this chapter, and which tie down the

The use of the word ëDeh∂í is intended
to covney that the same soul who once
regarded himself as dwelling in a body attains
Brahma or God when he transcends the three
Guƒas.
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soul to the body. The compound adjective
ëDehasamudbhavåní shows that this physical
body, which is a conglomeration of the
following twentythree categories, viz., the
intellect, ego, mind, the five senses of
perception, the five organs of action, the five
gross elements and the five objects of senses,
is nothing but an evolute of the three Guƒas
born of Prakæti; therefore, to regard it as
oneís own is to get attached to the three
Guƒas. Even so the numeral adjective ëTr∂ní
emphasizes that the Guƒas are three in number,
and that liberation is attained only when one
has transcended them all. Having transcended
Rajas and Tamas, if a man remains tied to
Sattvaguƒa, even that may stand in the way
of his liberation and cause his rebirth. Therefore,
Sattvaguƒa too must be transcended. The
Self or the Spirit is really free from all
attachment, it is altogether unconnected with
the Guƒas; and yet due to ignorance, that has
existed from time without beginning, the J∂va
feels that he has been connected with the
Guƒas. To sever this connection with the
help of wisdom, and to realize oneself as
identical with the  formless and attributeless

Brahma, who is Truth, Consciousness and
Bliss solidified, and as altogether unconnected
with the Guƒas is what is meant by transcending
the three Guƒas.

Birth and death, as well as the states of
infancy, youth and senility are states of the
body; even so all forms of suffering, such as
mental agony and bodily ailment etc., affect
the body alone, which is a conglomeration of
mind, senses and the vital airs etc. Therefore,
those who have no real connection whatever
with the body are, really speaking ever
unaffected by changes in the body in the
form of birth, death and old age etc., even
though they remain in the body in the eyes
of the world. Therefore, severing all
connection with the body through the realization
of Truth is what is meant by complete immunity
from birth, death, old age and sorrow. What
follows next, viz., the direct realization of the
immortal Brahma, who is Truth, Consciousness
and Bliss solidified, as oneís own Self, which
has been spoken of in verse 19 above as
ëentering into the being of Godíóthis is
what consitutes the attainment of supreme
bliss.

Hearing the esoteric truth that having transcended the three Guƒas man attains
supreme bliss during his very life-time, Arjuna puts the following question to the Lord,
desiring to know the characteristics and conduct of one who has transcended the three
Guƒas, as well as the means of rising above the Guƒas.

•¡¸ÈŸ ©UflÊø

∑Ò§Ì∂UXÒÔUSòÊËãªÈáÊÊŸÃÊŸÃËÃÊ ÷flÁÃ ¬˝÷ÊÔÔÔ–

Á∑§◊ÊøÊ⁄U— ∑§Õ¢ øÒÃÊ¢SòÊËãªÈáÊÊŸÁÃflÃ¸ÃÔH 21H
∑Ò§— Á∂UXÔÒU— (distinguished) by what marks; òÊËŸ˜Ô three; ªÈáÊÊŸỖ Guƒas or modes of Prakæti; ∞ÃÊŸỖ

these; •ÃËÃ— he who has transcended; ÷flÁÃ is; ¬˝÷Ê O Lord; Á∑§◊ÊøÊ⁄U— (and) of what conduct;
∑§Õ◊̃Ô how, by what means; ø and; ∞ÃÊŸ̃Ô these; òÊËŸ̃Ô three; ªÈáÊÊŸ̃Ô Guƒas; •ÁÃflÃ̧ÃÔ does he transcend.

Arjuna said: What are the marks of him who has risen above the three Guƒas,
and what is his conduct? And how, Lord, does he rise above the three Guƒas? (21)
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The repeated use of the adjectives ëEtåní
and ëTr∂ní with the word ëGuƒåní in these
verses is intended to convey that the question
of Arjuna relates to those very Guƒas which
have been discussed at length in the present
chapter.

The first question relates to the marks
that have been recognized in the scriptures as
distinguishing those who have transcended
the three Guƒasómarks which constitute the
very nature of those who have risen above
the Guƒas and serve as a model for the
Sådhakas to follow.

By his second question, which relates to
the conduct of him who has risen above the
Guƒas, Arjuna seeks to know how he behaves
with those who come in contact with him,

how he lives and carries on his day-to-day
activities.

By addressing the Lord as ëPrabhoí
Arjuna hints that He was the supreme
Ruler, Creator, Destroyer, and the almighty
Lord of the whole universe, so that He
alone was capable of throwing full light
on the subject; and that was what prompted
Arjuna to put the aforesaid question to
Him.

The last question relates to the means of
rising above the three Guƒas. That is to say,
Arjuna wanted to know whether there was
any way, easier than what had been stated in
verse 19 above, by following which man
could speedily transcend the three Guƒas
without much exertion.

With reference to the above questionnaire of Arjuna, the Lord proceeds to answer in
the next four verses the first two questions relating to the ëmarksí and ëconductí of him who
has risen above the Guƒas.

üÊË÷ªflÊŸÈflÊø

¬˝∑§Ê≥Ê¢ ø ¬˝flÎÁûÊ¢ ø ◊Ê„U◊fl ø ¬Êá«UflÔÔÔ–
Ÿ mÁCÔU ‚ê¬˝flÎûÊÊÁŸ Ÿ ÁŸflÎûÊÊÁŸ ∑§Êæ˜UˇÊÁÃÔH 22H

¬˝∑§Ê≥Ê◊ỖÔ light (which is born of Sattva); øÔ and; ¬˝flÎÁûÊ◊Ỗ activity (which is born of Rajas);
øÔ and; ◊Ê„U◊Ỗ stupor (which in born of Tamas); ∞fl also; ø and; ¬Êá«UflÔ O son of PåƒŒu, Arjuna;
Ÿ neither; mÁCÔU (he who) hates; ‚ê¬˝flÎûÊÊÁŸ (when) prevalent; ŸÔ nor; ÁŸflÎûÊÊÁŸÔ having ceased;
∑§Êæ˜ UˇÊÁÃ longs for.

›r∂ Bhagavån said: Arjuna, he who abhors not light (which is born of Sattva) and
activity (which is born of Rajas) and even stupor (which is born of Tamas), when
prevalent, nor longs for them when they have ceased.                               (22)

in his body, senses and mind, he feels no
aversion for it; nor does he long for its return
when it has disappeared. Its appearance and
disappearance make no difference to him.

The urge to undertake activities of various
kinds is called ëPravættií, The other effects of
Rajoguƒa, such as lust, greed, craving and
attachment etc., are no longer present in him
who has transcended the Guƒas. Of course
activity of some sort is undertaken by the

When sloth and dullness have disappeared
from the body, senses and mind, and a feeling
of lightness, purity and liveliness pervades
them, such a feeling is known by the name
of ëPrakå‹aí or light. Wisdom, tranquillity
and joy are ever present in the man who has
risen above the Guƒas. They are never absent
in him. That is why the verse speaks of
ëlightí alone among the effects of Sattvaguƒa.
That is to say, if light automatically appears
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body and senses of even such a man, but the
same is covered by the term ëPravættií. That
is why, of all the effects of Rajoguƒa, the
verse emphasizes the absence of attachment
and aversion for ëPravættií or activity alone.
That is to say, when there is an urge in the
mind of him who has risen above the Guƒas
to undertake any action, or when the same is
actually undertaken by his body, he feels no
aversion for the same; and when this is not
the case, he does not hanker for it either. The
appearance and disappearance of an urge or
activity make no difference to him.

ëMohaí is that stupefying tendency of
the mind, which induces drowsiness, dream
and deep slumber etc., and robs the body,
senses and mind of light, born of Sattvaguƒa.

The other effects of Tamoguƒa, such as
ignorance etc., cease to exist in him who has
transcended the Guƒas, for ignorance cannot
even enter the outskirts of wisdom and, in
the absence of any doer, erring is out of
question. Therefore, of all the effects of
Tamoguƒa, the verse emphasizes the absence
of attachment and aversion for ëMohaí or
stupor alone. That is to say, when the body
of the man who has risen above the three
Guƒas is swayed by effects of Tamoguƒa
in the shape of drowsiness, dream or deep
slumber, he feels no aversion for the same;
and when they relax their hold on them, he
does not long for their return. Their appearance
and disappearance make no difference to
him.

©UŒÊ‚ËŸflŒÊ‚ËŸÊ ªÈáÊÒÿÊ¸ Ÿ ÁfløÊÀÿÃÔÔÔÔ–
ªÈáÊÊ flÃ¸ãÃ ßàÿfl ÿÊ˘flÁÃDÔUÁÃ ŸXÔUÃÔH 23H

©UŒÊ‚ËŸflÃỖ like one unconcerned; •Ê‚ËŸ— sitting; ªÈáÊÒ— by the Guƒas or modes of Prakæti;
ÿ— who; Ÿ ÁfløÊÀÿÃ is not disturbed; ªÈáÊÊ— the Guƒas; flÃ¸ãÃ move (among the Guƒas); ßÁÃÔ so
(knowing); ∞fl alone; ÿ— who; •flÁÃDÔUÁÃ remains established in identity with God (who is
Truth, Consciousness and Bliss solidified); Ÿ ßXÔUÃ (and) never falls off (from that state).

He who, sitting like one unconcerned, is not disturbed by the Guƒas and who,
knowing that the Guƒas alone move among the Guƒas, remains established in identity
with God, and never falls off from that state.                                                         (23)

are driven by them, even against their will, to
activities of various kinds and forced to reap
their fruit; they disturb their peace of mind by
bringing them joy and sorrow and cause them
to migrate from one species of life to another.
They, however, cease to have any influence
on him who has no connection with them.
He remains ever unchanged and unaffected
in the midst of changes undergone by the
body, senses and mind, which are the products
of these Guƒas, and in spite of his contact
with, and separation from, various objects of
the world. This is what is meant by his
remaining undisturbed by the Guƒas.

ëUdås∂naí is he who maintains an attitude
of indifference towards incidents and things
with which he has absolutely no connection
whatsoever. Since the man who has risen
above the three Guƒas ceases to have any
connection whatsoever with those Guƒas and
their evolutes, viz., the body, senses and
mind and all other objects and events, he
stands like a witness, as it were. In reality,
however, this state of indifference too is only
accidental to him, he is unconnected even
with that. This is what is meant by speaking
of him as sitting like a witness.

J∂vas who are connected with the Guƒas



640 * Bhagavad-G∂tµa *

The words ëGuƒå¨ vartante iti evaí in
the present verse echo in the same idea as
has been brought out in the latter half of III.28.
The intention is to show that all organs, such
as the senses, mind, intellect and vital airs
etc., and all objects of senses, such as sound
etc., are extensions of the Guƒas. Therefore,
the moving of the senses, mind and intellect,
etc., among their respective objects is nothing
but the moving of the Guƒas among the
Guƒas. The Self or Spirit has nothing to do
with them. It is eternal, conscious, wholly

unattached, ever unchanging and the same as
Truth, Consciousness and Bliss.

ëNa i∆gateí means ënever movesí. The
idea is that not only the Guƒas are incapable
of shaking him who has transcended them,
but he for his own part never loses his
balance of mind. For once the J∂va is
established in identity with the integral Brahma
or Supreme Spirit, who is Truth, Consciousness
and Bliss solidified, it no longer retains its
separate identity. Who is, then, to lose his
balance and how?

‚◊ŒÈ—π‚Èπ— SflSÕ— ‚◊∂UÊCÔUÊ≥◊∑§Ê@Ÿ—ÔÔÔÔ–
ÃÈÀÿÁ¬˝ÿÊÁ¬˝ÿÊ œË⁄USÃÈÀÿÁŸãŒÊà◊‚¢SÃÈÁÃ—ÔH 24H

‚◊ŒÈ—π‚Èπ— treating woe and joy alike; SflSÕ— (ever) established in the Self; ‚◊∂UÊCÔUÊ≥◊∑§Ê@Ÿ—
regarding a clod of earth, a stone and a piece of gold as equal in value; ÃÈÀÿÁ¬˝ÿÊÁ¬˝ÿ— receiving
the agreeable and the disagreeable in the same spirit; œË⁄U— wise; ÃÈÀÿÁŸãŒÊà◊‚¢SÃÈÁÃ— viewing
censure and praise alike.

He who is ever established in the Self, takes pain and pleasure alike, regards a
clod of earth, a stone and a piece of gold as equal in value, is possessed of wisdom,
accepts the pleasant as well as the unpleasant in the same spirit, and views censure and
praise alike; (24)

of joys and sorrows continue to appear and
disappear in the body, senses and mind of
the man who has risen above the Guƒas and
has accordingly ceased to have any connection
with them, he does not identify himself with
those joys and sorrows; he remains ever
balanced. This is how he takes joy and
sorrow alike.

A lump made out of the mixture of clay
and cow dung used in plastering mud hovels,
as well as the refuse of iron are known by
the name of ëLo¶¢aí. Holding such a lump as
well as a stone and a piece of gold as neither
acceptable nor worth rejecting is what is
meant by regarding them as equal in value.
The statement that a ëGuƒåt∂taí makes no
distinction between them is intended to show
that whatever objects there are in the worldó
which people regard as either superb, second

ëSvasthaí is he who is established in his
real Self. The use of this word is
intended to convey that he alone who is
established in the Self can remain balanced
in joy and sorrow. The idea is that the
common run of men are, as a rule, centred in
one or other of the three bodiesóphysical,
astral and causalóall of which are evolved
from ëPrakætií or Matter; therefore, they are
centred in ëPrakætií (Prakætistha), and not in
the Self. And such men only move among
the Guƒas or modes of Prakæti (XIII.21),
hence they cannot take joy and sorrow alike.
The man who has transcended the Guƒas
ceases to have any connection whatsoever
with Prakæti and its evolutes; that is why he
is ëSvasthaíóestablished in his own Self,
who is the same as Truth, Consciousness and
Bliss. Therefore, even though circumstances
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rate or of a mean orderóare equal in his
eyes; for he views all objects as illusory like
water in a mirage, he has no bias for or
against any particular object.

A man of wisdom, i.e., who is stable of
mind, is called ëDh∂raí. He who has transcended
the Guƒas never loses his balance of mind
even in the face of the greatest joy or sorrow
(VI.21.22). That is why his reason ever remains
steadfast.

That which is agreeable to the body,
senses, mind and intellect, and which
strengthens, helps and soothes them is said to
be ëpleasantí in the eyes of the world; while
that which is disagreeable and hostile to
them, which wears them away and mortifies
them, is considered ëunpleasantí from the
worldly point of view. In spite of the contact
of the body, senses and mind with multifarious
objects and beings of both these types, he
who has no bias for or against any of those
objects is said to ëreceive the ageeable and
the disagreeable in the same spirití.

Inasmuch as the Guƒåt∂ta ceases to have
any connection with the body, senses and

mind, he has no bias for or against any object
which comes in contact with his body etc.
The idea is that to the common run of men,
contact with what is agreeable and the removal
of that which is disagreeable are a source of
attraction and joy; whereas contact with what
is disagreeable and the loss of that which is
agreeable excite a feeling of aversion and
sorrow. Such is, however, not the case with
him who has risen above the Guƒas; he is
ever completely beyond the feeling of attraction
and aversion, joy and grief.

ëNindåí or censure consists in exposing
the real or imaginary faults of another, while
ëStutií or praise consists in expatiating on his
virtues. Both these are related mainly to the
ënameí of an individual, and partly to his
body. Since the Guƒåt∂ta ceases to have any
connection whatsoever with the ëbodyí and
its ënameí, ëcensureí or ëpraiseí  causes him
neither grief nor delight; the calumniator does
not excite his wrath, nor does the panegyrist
earn his pleasure. He remains balanced under
all circumstances. This is how he views
censure and praise alike.

◊ÊŸÊ¬◊ÊŸÿÊSÃÈÀÿSÃÈÀÿÊ Á◊òÊÊÁ⁄U¬ˇÊÿÊ—ÔÔÔÔ–
‚flÊ¸⁄Uê÷¬Á⁄UàÿÊªË ªÈáÊÊÃËÃ— ‚ ©UëÿÃH 25H

◊ÊŸÊ¬◊ÊŸÿÊ— to honour and ignominy; ÃÈÀÿ— (who is) indifferent; ÃÈÀÿ— alike; Á◊òÊÊÁ⁄U¬ˇÊÿÊ—
to the cause of a friend as well as to that of an enemy; ‚flÊ¸⁄Uê÷¬Á⁄UàÿÊªË (and) has renounced
the sense of doership in all undertakings; ªÈáÊÊÃËÃ— one who has risen above the three Guƒas;
‚— he; ©UëÿÃ is spoken of (as).

He who is indifferent to honour and ignominy, is alike to the cause of a friend as
well as to that of an enemy, and has renounced the sense of doership in all undertakings,
is said to have risen above the three Guƒas.                                            (25)

towards him who insults them. The Guƒåt∂ta,
however, inasmuch as he ceases to have any
connection with the body, neither feels delighted
when the latter is honoured, nor is he filled
with grief when it is treated with ignominy.
In his eyes, the object of honour and dishonour,
the agent who is responsible for such treatment,
as well as the acts constituting theseóeverything

Honour and ingominy are mainly
related to the body. Therefore, those worldly-
minded people who look upon the body as
their self have a liking for honour, and an
aversion for ignominy. Consequently, honour
brings them delight, while dishonour fills
them with grief; and they love him who
honours them and are even inimically disposed
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is illusory and analogous to a dream; that is
why honour and ignominy do not arouse in
him the feelings of attraction and aversion or
delight and grief. That is how he maintains
an attitude of indifference to honour and
ignominy both.

Even though the Guƒåt∂ta entertains no
feeling of friendship or enmity towards any
creature for his own part, and hence there is
no friend or foe in his eyes, yet people find
their own sentiment of friendship or enmity
reflected in him. It is in this sense that the
Lord speaks of him as alike to the cause of a
friend and to that of an enemy. That is to say,
whereas ordinary men of the world identify
themselves with, and extend their love to, those
who are on friendly terms with them, as well
as to their relatives and well-wishers, and help
them even by sacrificing their own interests,
while they hate those who are inimically
disposed towards them as well as their relatives
and well-wishers, wish harm to them and
employ their energy in actually harming them,
a Guƒåt∂ta does not. He maintains an attitude
of impartiality towards both the parties, and
cherishing no love or hatred for any, is
habitually engaged in doing good to all alike.
He harms none, has no bias for or against
anyone. This is how he is alike to the cause

of a friend as well as to that of an enemy.
The noun ëÅrambhaí forming part of the

compound word Sarvårambhaparityåg∂ in this
verse does not denote any action whatsoever.
The use of this compound adjective with
reference to a Guƒåt∂ta is, therefore, intended
to convey that he does not claim the doership
in respect of any actions, conforming to the
scriptural injunctions, habitually performed by
his body, mind and intellect by force of his
Prårabdha or destiny in the interest of the
world order, i.e., with the object of weaning
the people away from evil ways and reclaiming
them to the path of rectitude.

The concluding words of this verse,
viz., ëGuƒåt∂ta¨í sa ucyateíóíhe is said to
have risen above the three Guƒasí,ósum up
the Lordís reply to two of Arjunaís three
questions. That is to say, a Guƒåt∂ta is he
who is endowed with all the virtues described
in verses 22, 23, 24 and 25 of this chapter; it
is these which constitute his distinguishing
marks and these again which typify his conduct
and behaviour. Therefore, so long as oneís
heart shows the least trace of partiality and
prejudice, a sense of disparity, joy and grief,
ignorance and egotism, one should know
that he has not yet attained the state of a
Guƒåt∂ta.

Replying in the above words to the first two questions of Arjuna, the Lord now deals
with his third question concerning the means of rising above the Guƒas. The Lord had
already stated in verse 19 above that the means of attaining that state is to remain constantly
established in the formless and attributeless Brahma, who is Truth, Consciousness and Bliss
solidified, realizing himself to be a non-doer. And besides this a sustained effort to imbibe
the qualities and conduct of a Guƒåt∂ta described in the above four verses, holding them as
the ideal worth approaching, is also recognized as a means of reaching that state.
Nevertheless, since Arjuna desired to know whether there was any easier way other than
those mentioned above, the Lord suggests such a way to Arjuna as desired by him.

◊Ê¢ ø ÿÊ˘√ÿÁ÷øÊ⁄UáÊ ÷ÁQ§ÿÊªŸ ‚flÃÔÔÔÔ–
‚ ªÈáÊÊã‚◊ÃËàÿÒÃÊã’˝rÊÔ÷ÍÿÊÿ ∑§À¬ÃH 26H

◊Ê◊Ỗ Me; ø too; ÿ— who; •√ÿÁ÷øÊ⁄UáÊ ÷ÁQ§ÿÊªŸ through the Yoga of exclusive devotion;
‚flÃÔÔÔÔ constantly worships; ‚— he; ªÈáÊÊŸỖ (three) Guƒas; ‚◊ÃËàÿ fully transcending; ∞ÃÊŸỖ these;
’˝rÊÔ÷ÍÿÊÿ for attaining Brahma; ∑§À¬Ã becomes eligible.
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The noun ëBhaktiyogenaí, qualified by
the adjective ëAvyabhicåreƒaí, denotes that
undivided love for God which has no selfish
motive behind it and presupposes extreme
reverence and which follows the belief that
He alone is the highest object of worship and
worth approaching for protection, that He is
the supreme goal and the ultimate resort, that
He is our Lord, father and mother, brother
and kinsman, our greatest benefactor, and what
not, and that we have none else than Him to
call our own. In other words, ëAvyabhicåra
Bhaktiyogaí is that exclusive love which is
absolutely untainted by self-interest, egotism
and infidelity, and ever complete in all respects,
which is unshakeable, and altogether
undivided, and which may make it unbearable
for us to forget the Lord even for a moment.

And he who is constantly engaged in
hearing of, singing and dwelling on the Lordís
virtues, glory and pastimes, reciting and
muttering His names, contemplating on His
being and other such practices, who looks
upon the mind, intellect, body and other organs
and everything else as belonging to God, and
who continues to perform all actions in a
disinterested way and for His sake in the
manner enjoined by Him and as an act of
service to Him, regarding himself as a mere

tool in His hands, is said to worship Him
through the Yoga of exclusive devotion.

The personal pronoun ëMåmí in this
verse refers to God with attributes, who is
all-powerful, all-pervading, all-sustaining and
supremely merciful, the inner Ruler of all,
the creator and destroyer of the entire universe,
the disinterested friend of all, the supreme
lover.

The use of the demonstrative adjective
ëEtåní with the substantive ëGuƒåní is intended
to convey that the latter stands for the three
modes of ëPrakætiíóSattva, Rajas and
Tamas,ówhich form the subject of discussion
in the present chapter; and he who ceases to
have any connection whatsoever with the
aforesaid Guƒas and their evolutes in the
form of the body, senses, mind, intellect and
all mundane objects, is said to have
transcended these Guƒas.

The moment man succeeds in
transcending the Guƒas as stated above, he
not only becomes eligible for attaining as his
very Self the formless and attributeless Brahma,
who is Truth, Consciousness and Bliss
solidified, and after attaining whom nothing
remains to be attained, but actually attains
Him immediately after. That is what is meant
by the words ëBrahmabhµuyåya Kalpateí.

He too who constantly worships Me through the Yoga of exclusive devotion,ó
transcending these three Guƒas, becomes eligible for attaining Brahma.           (26)

The above verse holds out the attainment of the formless and attributeless Brahma as
the reward of worshipping Gods with attributes; verse 19 says that a Guƒåt∂ta enters into
the being of God; whereas verse 20 declares the attainment of supreme Bliss (Amæta) as the
fruit of rising above the three Guƒas. Therefore, in order to remove from the mind of Arjuna
any doubt regarding the disparity of these rewards the Lord establishes their identity in the
concluding verse of this chapter.

’˝rÊÔáÊÊ Á„U ¬˝ÁÃDÔUÊ„U◊◊ÎÃSÿÊ√ÿÿSÿ øÔÔÔÔ–
≥ÊÊEÃSÿ ø œ◊¸Sÿ ‚ÈπSÿÒ∑§ÊÁãÃ∑§Sÿ øH 27H

’˝rÊÔáÊ— (supreme) Brahma; Á„U because; ¬˝ÁÃDÔUÊ the ground; •„U◊Ỗ I (am); •◊ÎÃSÿ of
immortality; •√ÿÿSÿ of the (aforesaid) imperishable; ø and; ≥ÊÊEÃSÿ of the eternal; ø and;
œ◊¸Sÿ virtue; ‚ÈπSÿ joy; ∞∑§ÊÁãÃ∑§Sÿ of unending (immutable); øÔ and (again).



644 * Bhagavad-G∂tµa *

The use of the adjective ëAvyayasyaí
with the substantive ëBrahmaƒa¨í shows that
the latter stands here for the formless and
attributeless supreme Spirit, and not for Prakæti.
And the intention of the Lord in declaring
Himself as the ground of that imperishable
Brahma is to convey that the latter is not
different from Him, who is the same as God
possessed of attributes, and that He is not
different from Brahma. In reality, ›r∂ Kæ¶ƒa
and Brahma are not two different entities, but
represent one and the same Reality. Therefore,
the attainment of Brahma, referred to in the
preceding verse, is the same as the realization
of ›r∂ Kæ¶ƒa or God with attributes. For, it is
the one supreme Brahma or God who is said
to be endowed with different forms in order
that He may be worshipped by men of varying
capacities. Of these, the absolute or attributeless
aspect, which transcends Måyå and is
inconceivable and beyond the reach of mind
and speech, is one and only one; while God
with attributes is both with and without form.
That which pervades the entire universe, which
is all-supporting, which sustains and nourishes
all, is the qualified unmanifest or formless
aspect. ›r∂ ›iva, ›r∂ Vi¶ƒu, ›r∂ Råma, ›r∂
Kæ¶ƒa and others are the manifest forms of
God, while this entire universe is His cosmic
Body.

The word ëAmætasyaí also refers to
Brahma, realizing whom man becomes

immortal, that is, secures lasting immunity
from transmigration in the form of birth and
death. By referring to Himself as the ground
of immortality, the Lord shows that He is no
other than that ëimmortalityí, so that the
attainment of ëimmortalityí referred to in verse
20 of this chapter and verse 12 of Chapter
XIII is the same as His own realization.

The substantive ëDharmasyaí qualified
by the adjective ë›å‹vatasyaí denotes the eternal
virtue which has been spoken of in the
concluding verse of Chapter XII as
ëDharmyåmætaí or the nectar of pious wisdom,
and referred to in the present chapter as the
marks of him who has transcended the three
Guƒas. By declaring Himself as the ground
of such virtue, the Lord intends to convey
that, being conducive to His realization, it
constitutes His own being; for he who practises
it attains no other reward than Himself.

The noun ëSukhasyaí, qualified by the
adjective ëAikåntikasyaí stands for that
everlasting supreme Bliss which has been
referred to in verse 21 of Chapter V as
ëundiminished joyí, as ëunending blissí in
verse 21 of Chapter VI and as ëeverlasting
joyí in verse 28 of the same chapter. By
speaking of Himself as the ground of that
Bliss, the Lord shows that such everlasting
supreme Bliss is the same as Himself, and
nothing else than Him; hence the attainment
of that Bliss is the same as His own realization.

For, I am the basis of Infinite Brahma, the Immutable, the Immortal, as also of
Eternal Dharma (Virtue) and Absolute Bliss. (27)

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ªÈáÊòÊÿÁfl÷ÊªÿÊªÊ

ŸÊ◊ øÃÈŒ¸≥ÊÊ˘äÿÊÿ—H 14H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the fourteenth chapter entitled
ìThe Yoga of Division of the three Guƒasî.

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter XV

The present chapter is devoted to a discussion of the virtues, glory and essential
character of the Supreme Person or God with attributes, who is the almighty lord,

creator, and destroyer of the entire universe, the inner ruler and disinterested
friend of all, all-pervading, supremely merciful, all-supporting and worth
approaching for shelter. Speaking of the K¶ara Puru¶a (K¶etra), the Ak¶ara

Puru¶a (K¶etraj¤a) and the Supreme person (God), it explains at length how God is superior
to both ëK¶araí and ëAk¶araí why He is called the ëSupreme Personí, what is the value of
knowing Him as the Supreme Person and how can He be realized. That is why the chapter
has been designated as ìThe Yoga of the Supreme Person.î

Verses 1 and 2 of this chapter metaphorically refer to the universe in terms of a P∂pala
tree. Declaring in the third that the beginning or end or even stability of this tree of universe

are not actually perceived, the Lord exhorts us to fell it with the formidable
axe of dispassion; while in the fourth He advises us to seek refuge in God,
the Primeval Person, in order to realize Him in the form of the supreme State.

Describing in verse 5 the marks of those who reach that supreme State, the Lord declares
in the sixth that the supreme State referred to above is supremely effulgent and that there is
no return from it. Thereafter, verses 7 to 11 discuss, among other things, the nature of the
J∂va or embodied soul, how it migrates from one body to another alongwith the mind and
senses and how, abiding in the body, it enjoys worldly pleasures through them, and declare
in the end that the man of wisdom alone can know the J∂våtmå in all his states and that a
man possessing an impure heart is incapable of knowing it under any circumstance.
Declaring in the twelfth that the light existing in the Sun, who illumines the whole universe,
as well as in the moon etc., is His own effulgence, in the thirteenth and the fourteenth He
speaks of Himself as having entered the earth and thereby sustaining all beings, as nourishing
all in the form of the moon, and as digesting all food in the form of the gastric fire. In the
fifteenth He speaks of Himself as indwelling the hearts of all, as the source of memory, etc.,
of all beings, as that which ought to be known through the Vedas, and as the knower of the
Vedas and the originator of Vedånta. Declaring in the sixteenth that all beings are referred
to as K¶ara, and that the immutable Self is spoken of as Ak¶ara, He speaks in the seventeenth
of the imperishable, all-pervading and all-sustaining God as the Supreme Person, and as
distinct from both. Pointing out in the eighteenth the reason why the Lord is known as the
Supreme Person, He concludes the chapter by glorifying in the nineteenth the man who
knows Him as the Supreme Person and extolling in the twentieth the knowledge of this most
esoteric teaching.
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Having discussed at length in verses 5 to 18 of Chapter XIV the essential character of
the three Guƒas their evolutes as well as their binding nature, the destinies
of a higher, lower and intermediate order awaiting those who are bound by
the Guƒas and so on, the Lord pointed out in the nineteenth and the twentieth

the means as well as the reward of transcending the Guƒas. Thereafter in response to
Arjunaís query, He described in verses 22 to 25 the marks and conduct of him who has risen
above the Guƒas, and proclaimed in verse 26 that the Yoga of exclusive devotion to God
with attributes was an easier way of transcending the three Guƒas, and becoming eligible
for attaining Brahma. Therefore, with the object of awakening undivided love for God,
which has been referred to in Chapter XIV as the Yoga of exclusive devotion to Him, the
Lord now introduces Chapter XV in order to discuss the virtues, glory and essential
character of the Supreme Person or God with attributes as well as the principal means of
transcending the Guƒas, viz., dispassion and selfósurrender to Him. In order, first of all,
to arouse dispassion towards the world, the Lord speaks of the world in the following three
verses in the terms of a P∂pala tree and exhorts us to cut it down with the axe of dispassion.

üÊË÷ªflÊŸÈUflÊø

™§äfl¸◊Í∂U◊œ—≥ÊÊπ◊EàÕ¢ ¬˝Ê„ÈU⁄U√ÿÿ◊˜ÔÔ–
¿UãŒÊ¢Á‚ ÿSÿ ¬áÊÊ¸ÁŸ ÿSÃ¢ flŒ ‚ flŒÁflÃỖH 1H

™§äfl¸◊Í∂U◊˜Ô having its roots in God (the Primeval Person); •œ—≥ÊÊπ◊Ỗ whose stem is
represented by Brahmå (the Creator); •EàÕ◊̃Ô the P∂pala tree (in the form of this creation); ¬̋Ê„ÈU—
they declare; •√ÿÿ◊Ỗ imperishable; ¿UãŒÊ¢Á‚ Vedas; ÿSÿ of which; ¬áÊÊ¸ÁŸ (are declared to be)
the leaves; ÿ— who; Ã◊˜Ô that (tree in the form of creation); flŒ knows (in reality alongwith its
root); ‚—Ô he; flŒÁflÃ˜Ô (is) the knower of (the purport of) the Vedas.

›r∂ Bhagavån said: He who knows the P∂pala tree (in the form of creation), which
is said to be imperishable, with its roots in the Primeval Being (God), whose stem is
represented by Brahmå (the Creator), and whose leaves are the Vedas, is a knower
of (the purport of) the Vedas.                                                             (1)

Link of the
Discourse

below the earthís surface, this tree of creation
has its root extending upwards, that is a most
extraordinary phenomenon.

During the evolution of this tree of
creation, Brahmå or the Creator appears first
of all; hence it is Brahmå who represents its
stem. The abode of Brahmå is situated in
a lower plane as compared to the eternal Abode
of the Primeval Being, Nåråyaƒa, and his rank
too is lower than that of the Lord. It is from the
Primeval Being, Nåråyaƒa, that Brahmå takes
His descent and it is He who controls Him.
Hence this tree of creation has been spoken of
as having its stem lower than its root.

The tree in the form of this creation has
sprung and grown from the Primeval Being
Nåråyaƒa; this has been stated in verse 4 as
well as in several other verses. That Primeval
Being or God is eternal and infinite, as well
as the foundation of all, and resides in the
form of God with attributes in His eternal
Abode situated above all other regions;
therefore, He is termed as ëªUrdhvaí. The tree
in the form of this cosmos has emanated
from that almighty God, the Lord of Måyå;
hence it is spoken of as ëªUrdhava-Mµulaí or
having its root above. While other ordinary
trees have their roots extending downwards
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Being subject to change, this tree of creation
is perishable, transient and momentary in
character; yet it has existed from time without
beginning and one never finds its continuity
broken; hence it is called ëAvyayaí or
imperishable. For in the form of God Almighty
its root is eternal and imperishable. But really
speaking, this tree of creation is not imperishable.
Had it been so, it would not have been stated
in verse 3 below that it does not turn out what
it is represented to be, nor would there be any
sense in exhorting anyone to fell it with the
formidable axe of dispassion.

Leaves grow out of the stem of a tree
and contribute to the protection and growth
of the tree. The Vedas have flowed from
Brahmå, who represents the stem of this
tree of creation; and it is acts enjoined
by the Vedas that are conducive to the
growth and protection of the world. Hence
the Vedas have been represented as the leaves

of this tree.
Brought forth by Måyå or the illusory

power of God Almighty, this creation is
liable to appear and disappear like a tree and
is momentary in character; therefore, refusing
to be trapped by its glamour, one should take
refuge in God, who is the Lord of Måyå, and
has created this universe. Knowing this truth,
and cultivating dispassion and indifference
towards the world he who surrenders himself
to God, he alone is a real knower of the
Vedas; for it is God alone who has been
declared in verse 15 below as worth knowing
through all the Vedas. He who comes to
know this character of the tree of creation
develops indifference towards it and takes
refuge in God; and it is self-surrender to God
that constitutes the main theme of the Vedas.
This is what is meant by the statement that he
who knows the tree of creation is the knower
of Vedas.

•œpÊäflZ ¬˝‚ÎÃÊSÃSÿ ≥ÊÊπÊ ªÈáÊ¬˝flÎhÊ Áfl·ÿ¬˝flÊ∂UÊ—ÔÔ–
•œp ◊Í∂UÊãÿŸÈ‚ãÃÃÊÁŸ ∑§◊Ê¸ŸÈ’ãœËÁŸ ◊ŸÈcÿ∂UÊ∑§ÔH 2H

•œ— downwards; ø as well as; ©Uäfl¸◊Ỗ upwards; ¬˝‚ÎÃÊ— (are) extended; ÃSÿ of the aforesaid
tree of creation; ≥ÊÊπÊ— branches (in the shape of the different orders of creation such as gods,
human beings and sub-human creatures etc.,); ªÈáÊ¬˝flÎhÊ— fed by (water in the form of) the
three Guƒas; Áfl·ÿ¬˝flÊ∂UÊ— having sense-objects for their tender leaves; •œ— in the lower
regions; ø as well as (in the higher regions); ◊Í∂UÊÁŸÔ roots (too); •ŸÈ‚ãÃÃÊÁŸ are spread
everywhere; ∑§◊Ê¸ŸÈ’ãœËÁŸ binding (the soul) according to (its) actions; ◊ŸÈcÿ∂UÊ∑§Ô in the human
body.

Fed by the three Guƒas and having sense-objects for their tender leaves, the
branches of the aforesaid tree (in the shape of the different orders of creation) extend
both downwards and upwards; and its roots, which bind the soul according to its
actions in the human body, are spread in all regions, higher as well as lower.     (2)

aforesaid tree as fed by the Guƒas. And it is
in these branches in the form of the different
species of living beings that all the five objects
of senses, viz., sound, touch, colour, taste, and
smell appear; that is why these sense-objects
have been compared to tender leaves.

It is attachment to the Guƒas that is
responsible for oneís birth in good and evil
wombs (XIII.21); and it is from the Guƒas
again, that all the worlds as well as the bodies
of living beings are evolved; this is what is
meant by speaking of the branches of the
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All the divisions of this cosmos from
Brahmaloka (the abode of Brahmå) down to
the nethermost region, known by the name
of Påtåla, as well as the different orders of
creation inhabiting them, constitute the
numerous branches of this tree; and their
spreading everywhere from the highest to the
lowest region is what is meant by their
extending both downwards and upwards.

The feelings of ëIí and ëmineí and the
latent type of desires, which are all born of
Avidyå or Nescience, represent the roots of
this tree. They sway the hearts of all living
beings who inhabit the various divisions of
the universe from Brahmaloka down to the
nethermost world, and are liable to appear

and disappear, hence they have been spoken
of as extending in all regions, higher as well
as lower. And freedom of will is enjoyed by
human beings alone and actions performed
through the human body under the impulse
of egotism, the feeling of meum and latent
desires have been held to be the cause of
bondage; that is why these roots bind the
soul according to its actions in the human
body. All other species are meant for
experiencing pleasure and pain, they do not
enjoy freedom of action; hence roots in the
form of egotism, the sense of meum and
latent desires, even though present in them,
cannot bind the soul according to its actions
in those orders of creation.

Ÿ M§¬◊Sÿ„U ÃÕÊ¬∂UèÿÃ ŸÊãÃÊ Ÿ øÊÁŒŸ¸ ø ‚ê¬˝ÁÃDÔUÊÔÔ–
•EàÕ◊Ÿ¢ ‚ÈÁflM§…U◊Í∂U◊‚XÔU≥ÊSòÊáÊ ŒÎ…UŸ Á¿UûflÊH 3H
Ÿ (for) neither; M§¬◊Ỗ character; •Sÿ of this tree of creation; ß„U here (on mature thought);

ÃÕÊ of the kind it has been represented to be; ©U¬∂UèÿÃ is found; Ÿ not; •ãÃ— end; ŸÔ ø nor
again; •ÊÁŒ— (there is) beginning; Ÿ ø nor; ‚ê¬˝ÁÃDÔUÊ (there is) stability; •EàÕ◊Ỗ P∂pala tree; ∞Ÿ◊Ỗ
this; ‚ÈÁflM§…U◊Í∂U◊Ỗ most firmly rooted; •‚XÔU≥ÊSòÊáÊ ŒÎ…UŸ with the formidable axe of dispassion;
Á¿UûflÊ felling.

The nature of this tree of creation does not, on mature thought, turn out what it
is represented to be; for it has neither beginning nor end, nor even stability. Therefore,
cutting down this P∂pala tree, which is most firmly rooted in the form of the world,
with the formidable axe of dispassion;                                                                                   (3)

without beginning or end, and having no
stability, the Lord intends to show its
indescribable nature. The idea is that although
this tree of creation is traditionally believed
to have a beginning as well as an end,
inasmuch as it is known to spring up at the
beginning of a cosmic day and disappear at
the end of it, one does not know when this
serial process of its appearance and
disappearance actually started and how long
it will continue. Even during its actual existence
it is in a state of constant flux; what it was a
moment ago it ceases to be the very next
moment. In this way, one does not discover

On mature thought as well as on the
realization of Truth the nature of this tree of
creation does not turn out what it has been
represented to be in the ›åstras, what it
actually appears and what we hear about it;
for even in thoughtful moments we realize its
perishable and momentary character, while
with the realization of Truth it ceases once
for all to have any connection with us. In
the eyes of him who has realized the Truth,
it gets extinct. That is why verse 16 speaks
of it as the ëK¶araí Puru¶a, or a perishable
entity.

By speaking of the tree of creation as
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the beginning or even the stability of this tree
of creation.

The roots of this tree of creation in the
form of the feelings of ëIí and ëmineí and the
latent type of desires, which are all born of
Nescience, having been constantly nourished
from time without beginning, have become
extremely strong. Therefore, so long as the
axe is not applied to them, the tree of creation
cannot be destroyed. Even if we lop its trunk,
that is to say, even if we sever all outward
connection with the world, the tree of creation
cannot be felled unless we give up the feelings
of ëIí and ëmineí as well as our latent desires.
It is in order to bring out this idea, as well as
to show that it is a most uphill task to cut
these roots, that the tree has been spoken of
as very firmlyrooted. Realizing through oneís
critical judgment the perishable and momentary

character of the entire universe, he who no
longer finds any joy, agreeability or attraction
in the various enjoyments of this world and
the next,ósuch as wife and children, wealth
and home, honour and fame, popular esteem
and heavenly bliss etc.,óin other words, he
who altogether ceases to have any attachment
for them is said to have developed a strong
dispassion; and it is this dispassion that has
been referred to here under the name of
ëAsa∆ga-›astraí. And he who gives up with
the help of this dispassion all thought of this
world, consisting of animate and inanimate
creation,óin other words, he who develops
indifference towards it, and further gives up
the feelings of ëIí and ëmineí as well as his
latent desires is said to have felled the aforesaid
tree of mundane existence with the formidable
axe of dispassion.

The Lord now tells us what further step should be taken after one has felled the tree
of mundane existence with the axe of dispassion.

ÃÃ— ¬Œ¢ Ãà¬Á⁄U◊ÊÌªÃ√ÿ¢ ÿÁS◊ãªÃÊ Ÿ ÁŸflÃ¸ÁãÃ ÷Íÿ—Ô–
Ã◊fl øÊl¢ ¬ÈL§·¢ ¬˝¬l ÿÃ— ¬˝flÎÁûÊ— ¬˝‚ÎÃÊ ¬È⁄UÊáÊËH 4H
ÃÃ— after that; ¬Œ◊˜Ô supreme state, viz., God; ÃÃ˜Ô that; ¬Á⁄U◊ÊÌªÃ√ÿ◊Ỗ should be diligently

sought after; ÿÁS◊ŸỖ to which; ªÃÊ— having attained; Ÿ no; ÁŸflÃ¸ÁãÃ they return; ÷Íÿ— again; Ã◊˜Ô
that; ∞fl alone; ø and; •Êl◊Ỗ primeval; ¬ÈL§·◊Ỗ Being (Bhagavån Nåråyaƒa); ¬˝¬l I take refuge
in; ÿÃ— from whom; ¬˝flÎÁûÊ— creation; ¬˝‚ÎÃÊ has progressed; ¬È⁄UÊáÊË the flow of this beginningless.

Thereafter a man should diligently seek for that supreme state, viz., God, having
attained to which they return no more to this world; and having fully resolved that he
stands dedicated to that Primeval Being (God Nåråyaƒa) Himself, from whom the flow
of this beginningless creation has progressed, he should dwell and meditate on Him. (4)

meditation the essential character, virtues
and glory of the almighty and all-sustaining
God is what is meant by seeking after that
supreme State. The idea is that developing
complete indifference towards the world
through dispassion coupled with critical
sagacity, as advised in verse 3 above, one
should strive to attain that supreme State or
God by taking recourse to contemplation and
meditation.

The noun ëPadamí in this verse denotes
that which has been spoken of as ëªUrdhvaí
in the opening verse of this chapter, and as
ëMåmí (Me) in verse 26 of Chapter XIV and
ëAhamí in the very next verse, and which
has been referred to at other places under
various names, such as the supreme State,
the immortal State, the supreme Goal and
the supreme Abode. And striving again and
again to realize through contemplation and
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The qualifying clause ëattaining to which
they return no more to this worldí is intended
to convey that the supreme State which we
have been exhorted to seek is no other than
the Lord Himself. In other words, the noun
ëPadamí in this verse refers to the same
almighty, all-supporting and all-sustaining God
or supreme Person, attaining to whom men
know no return. Verse 21 of Chapter VIII
also inculcates the same idea.

Self-surrender to that Primeval Being
God from whom this beginningless cycle of
creation has started its career and from whom
this cosmic tree has spread out its branches,
is the only way to transcend this mundane
existence once for all and realize Him. This
is what is sought to be conveyed by the latter
half of this verse.

The substantive ëPuru¶amí, qualified by
the adjectives ëTamí and ëÅdyamí, signifies

that very God or supreme Person who has
already been referred to by the words ëTatí
and ëPadamí in the first half of this verse and
whose ëMåyå-›aktií or illusive power has
been declared as responsible for bringing
forth and expanding this ancient cosmic tree.
The use of the verb ëPrapadyeí is intended to
impress upon our mind that one should strive
to realize that supreme State or God only by
taking refuge in Him. The idea is that one
should continue to strive for His realization
in the aforesaid manner, taking care not to be
tainted even by a tinge of pride and reposing
full faith in God with a feeling of absolute
and exclusive dependence on Him and relying
on His strength alone.

The use of the particle ëEvaí is intended
to impress on our mind that for God-Realization
one should take refuge in Him and Him
alone.

The Lord now points out the marks of those who succeed in realizing Him by taking
refuge in the above manner in that Primeval Being or God, who is the same as the supreme
State.

ÁŸ◊Ê¸Ÿ◊Ê„UÊ Á¡Ã‚XÔUŒÊ·Ê •äÿÊà◊ÁŸàÿÊ ÁflÁŸflÎûÊ∑§Ê◊Ê—Ô–

mãmÒÌfl◊ÈQ§Ê— ‚ÈπŒÈ—π‚ÜôÊÒª¸ë¿Uãàÿ◊Í…UÊ— ¬Œ◊√ÿÿ¢ ÃÃỖH 5H
ÁŸ◊Ê¸Ÿ◊Ê„UÊ— free from pride and delusion; Á¡Ã‚XÔUŒÊ·Ê— who have conquered the evil of

attachment; •äÿÊà◊ÁŸàÿÊ— who are constantly abiding in God; ÁflÁŸflÎûÊ∑§Ê◊Ê— whose cravings
have altogether ceased; mãmÒ— from (all) pairs of opposites; Áfl◊ÈQ§Ê— completely immune;
‚ÈπŒÈ—π‚ÜôÊÒ— going by the names of pleasure and pain; ªë¿UÁãÃ reach; •◊Í…UÊ— the wise; ¬Œ◊˜Ô
(supreme) State; •√ÿÿ◊Ỗ imperishable; ÃÃ˜Ô that.

Those wise men who are free from pride and delusion, who have conquered the
evil of attachment and are constantly abiding in God, whose cravings have altogether
ceased and who are completely immune from all pairs of opposites going by the names
of pleasure and pain, attain that supreme immortal state.                              (5)

do not entertain the least idea of their own
superiority in point of birth, merits, wealth,
power and learning etc., and who have risen
above honour, fame and prestige, as well as
above Tåmasika propensities like indiscretion
and delusion etc.

The word ëMånaí forming part of the
compound adjective ëNirmånamohå¨í in this
verse, signifies honour, fame and prestige;
while ëMohaí denotes indiscreation, error,
delusion and other Tåmasika propensities.
Therefore, ëNirmånamohå¨í are those who
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ëJitasa∆gado¶åh, are those who no longer
entertain the least attachment for the enjoyments
of this world and the next, whose mind
remains unexcited even in the midst of worldly
pleasures.

The word ëAdhyåtmaí forming part of
the compound adjective ëAdhyåtmanityå¨í in
this verse, stands for the essential character
of God. Therefore, ëAdhyåtmanityå¨í are those
who stand eternally united with God, who
are never disunited from Him even for a
moment and whose mood is ever unshakeable.

The word ëKåmaí, forming part of the
compound adjective ëVinivættakåmå¨í covers
all kinds of desires of various gradations,
such as craving, thirst, want, latent desire and
longing etc., all of which have delicate shades
of meaning. Therefore, ëVinivættakåmå¨í are
those who have no desire of any kind and in
any of these forms lurking in their mind.

Pairs of opposites, such as heat and

cold, agreeable and disagreeable, honour and
ignominy, praise and censure etc., have been
given the names of joy and sorrow inasmuch
as they are conducive to joy and sorrow. He
who transcends these, that is to say, he who
is not in the least susceptible to morbid feelings
such as attraction and aversion, joy and grief,
etc., in the presence or absence of any of
these contraries is said to be completely immune
from pairs of opposites going by the names
of joy and sorrow.

The word ëAmµuŒhå¨í refers to those
illumined saints who are entirely free from
delusion or ignorance. It is this word which
stands in the relation of a substantive to all
compound adjectives preceding it.

The supreme immortal state referred to
in this verse is the same as the almighty and
all-supporting God, whom we have been
exhorted to seek after and dedicate ourselves
to in verse 4 above.

This naturally leads one to enquire the nature of the supreme immortal State attained
by men possessing the above marks. The Lord, therefore, proceeds to extol that supreme
State, which is the same as God.

Ÿ ÃjÊ‚ÿÃ ‚ÍÿÊ¸ Ÿ ≥Ê≥ÊÊVÔUÊ Ÿ ¬Êfl∑§—Ô–
ÿeàflÊ Ÿ ÁŸflÃ¸ãÃ ÃhÊ◊ ¬⁄U◊¢ ◊◊ÔH 6H

Ÿ not; ÃÃ˜Ô that supreme self-effulgent state; ÷Ê‚ÿÃ can illumine; ‚Íÿ¸— the sun; ŸÔ nor;
≥Ê≥ÊÊVÔU— the moon; Ÿ nor (even); ¬Êfl∑§— fire; ÿÃ˜Ô which; ªàflÊ having reached; Ÿ neither; ÁŸflÃ¸ãÃ
(they) return (to this world); ÃÃ˜Ô that (is); œÊ◊ Abode; ¬⁄U◊◊Ỗ supreme; ◊◊ My.

Neither the sun nor the moon nor fire can illumine that supreme self-effulgent
state, attaining to which they never return to this world; that is My supreme Abode.

(6)
being etc., all taken together. In other words,
that attaining to which one reaches wholly
beyond this mundane existence once for all
represents His supreme  Abode, free from
Måyå or illusion; and that constitutes His
very being. It is that which they call by such
names as the Unmanifest, the Indestructible
and the supreme Goal (VIII.21). With reference

The latter half of this verse is intended
to convey that the eternal Abode of God,
being the same as Truth, Consciousness and
Bliss, transcendent and spiritual in character,
and His own manifestation, is really identical
with Him. Therefore, the words ëParamam
Dhåmaí in this verse denote the eternal Abode
of God as well as His essential character and
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to It the ›ruti says*:ó
ìWhere the sun shines not, where winds

blow not, where the moon sheds not her
lustre, where stars twinkle not, where fire
burns not, where death finds no access, where
sorrows enter not and reaching where the
Yog∂s return not, which is the goal of the
Yog∂s and is hailed by gods, that is the
supreme State, ever delightful, supremely
blissful, tranquil, enternal and ever blessed.†

The demonstrative pronoun ëTatí
occurring in the first half of this verse stands
for same integral Brahma or Puru¶ottama who
has been referred to in verse 5 above under the
name of the ësupreme immortal Stateí, and the
statement that ìIt cannot be illumined by the
sun, moon or fireî is intended to reveal Its
inconceivable, incomprehensible and ineffable
character. The idea is that the sun, moon and
fire, which brighten the whole universe, and
even the senses of sight, mind and speech, which

are respectively presided over by the three gods
mentioned above,ónone of these can illumine
that supreme State. This should also be
understood to mean that whatever luminaries
other than those referred to above are believed
to exist, are incapable either individually or
collectively to illumine that supreme State; for
it is from the light of Brahmaófrom a fraction
of Its being and consciousnessóthat they all
derive their light (XV.12). And this is quite in
the fitness of things; for how can a luminary
illumine the very source, of its light? How can
the eye, speech, mind or any other organ portray
Brahma, who is entirely out of their reach? ›ruti
also says:ó

ìWherefrom speech alongwith mind return
without having attained to It, that is Brahma
or God‡ (Brahmopani¶ad).î Hence that
immortal state is entirely beyond speech and
mind etc., Its essential character can neither
be represented nor explained.

Verses 1 to 3 of this chapter described the K¶ara Puru¶a under the name of the cosmic
tree or the tree of mundane existence, declared the actions performed by the Ak¶ara Puru¶a
or embodied soul in the human body and under the prompting of egotism, the sense of
meum and attachment as responsible for its slavery to the K¶ara Puru¶a and finally
proclaimed self-surrender to the Primal Being or Creator as the only means of securing
freedom from that bondage. This leads one to enquire the nature of the J∂va which is thus
bound, as well as its essential character, and further as to who knows the J∂va and how.
Therefore with a view to elucidating all these points, the Lord first of all depicts the nature
of the embodied soul.

* The ›ruti also says:ó

Ÿ ÃòÊ ‚ÍÿÊ¸ ÷ÊÁÃ Ÿ øãº˝ÃÊ⁄U∑¢§ Ÿ◊Ê ÁfllÈÃÊ ÷ÊÁãÃ ∑È§ÃÊ˘ÿ◊ÁªA—–

Ã◊fl ÷ÊãÃ◊ŸÈ÷ÊÁÃ ‚flZ ÃSÿ ÷Ê‚Ê ‚fl¸Á◊Œ¢ Áfl÷ÊÁÃH

(Ka¢hopani¶ad II.ii.15)
ìThe sun cannot illumine that integral Brahma or God; nor can the moon nor the stars nor even

this lightning shed Its lustre on It. How, then, can this physical fire light It ? For all these reflect the
light of Brahma alone when It shines; and it is by the light of Brahma that all this is illumined.î

† ÿòÊ Ÿ ‚Íÿ¸SÃ¬ÁÃ ÿòÊ Ÿ flÊÿÈflÊ¸ÁÃ ÿòÊ Ÿ øãº˝◊Ê ÷ÊÁÃ ÿòÊ Ÿ ŸˇÊòÊÊÁáÊ ÷ÊÁãÃ ÿòÊ ŸÊÁªAŒ¸„UÁÃ ÿòÊ Ÿ ◊ÎàÿÈ— ¬˝Áfl≥ÊÁÃ
ÿòÊ Ÿ ŒÈ—πÊÁŸ ¬˝Áfl≥ÊÁãÃ ‚ŒÊŸãŒ¢ ¬⁄U◊ÊŸãŒ¢ ≥ÊÊãÃ¢ ≥ÊÊEÃ¢ ‚ŒÊÁ≥Êfl¢ ’˝rÊÔÊÁŒflÁãŒÃ¢ ÿÊÁªäÿÿ¢ ¬⁄¢U ¬Œ¢ ÿòÊ ªàflÊ Ÿ ÁŸflÃ¸ãÃ
ÿÊÁªŸ—–

(Bæhajjåbåla Upa. VIII. 6)
‡ ÿÃÊ flÊøÊ ÁŸflÃ¸ãÃ •¬˝Êåÿ ◊Ÿ‚Ê ‚„U–
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The compound word ëJ∂valokeí in this
verse denotes the dwelling-place of the J∂våtmå,
viz., the ëbodyí. It covers all the three types
of bodies, viz., the physical, the astral and
the causal. By declaring the J∂våtmå dwelling
in these as eternal and as a particle of His
own being, the Lord seeks to convey that it
is He who creates, sustains and maintains the
universe (XIV.3,4) by investing the multitude
of J∂vas resting in their causal bodies with an
astral and a physical body each; hence He is
the supreme Father of all; therefore, even as
a son is a particle of his father, the totality of
J∂vas or embodied beings is a fragment of
God. Again, there is affinity of character
between God and the embodied soul; even
as God is spiritual in essence, the embodied
soul is essentially the same; hence the J∂va is
a particle of God Himself. For, that which is
spiritual itself can be a fragment of something
equally spiritual, and not of that which is
material. Like God Himself, the embodied
soul too is without beginning or end; hence
it is eternal and no other than God Himself.

Besides this, according to the monistic
standpoint, the only correct interpretation is
that just as the boundless expanse of space,
which is equally and indivisibly present
everywhere, appears as though divided due
to its contact with a pitcher and a house etc.,
and just as the limited space existing in that
pitcher etc., is reckoned as a part of the
boundless space, even so, God, though equally
and indivisibly present everywhere, appears
as if divided due to His contact with different

bodies (XIII.16) and the J∂vas dwelling in
those bodies are regarded as so many particles
of God. This is what is meant by the Lord
when He says that the embodied soul is a
particle of His own being.

The use of the particle ëEvaí with ëMamaí
is intended to convey that being a particle of
God as shown above, the embodied soul is
essentially no other than God.

The Indriyas or senses of perception are
evolutes of Prakæti; and the body in which
they are located is likewise an evolute of Prakæti;
this is what is sought to be conveyed by the
use of the adjective ëPrakætisthånií with
ëIndriyåƒií. Again, the five senses of perception
and the mindóthese six are mainly responsible
for all sensory experiences; the organs of action
too are ineffectual without them. That is why
the Indriyas have been declared as only  six in
number, although in XIII.5 the number is
mentioned to be eleven. The five organs of
action should, therefore, be taken as included
in the senses of perception.

When the J∂våtmå migrates from one
body to another, it draws from the previous
body the five senses and the mind and takes
them alongwith it. This is what is meant by
the latter half of this verse. Because the mind
and the senses are mainly responsible for all
sensory experiences, it is these six which are
said to be drawn by the J∂våtmå. The word
ëMana¨í, forming part of the compound
adjective ëMana¨¶a¶¢hånií in this verse stands
for what is known as the Anta¨karaƒa (the
inner sense), which includes Buddhi (reason).

◊◊ÒflÊ¢≥ÊÊ ¡Ëfl∂UÊ∑§ ¡Ëfl÷ÍÃ— ‚ŸÊÃŸ—Ô–
◊Ÿ—·DÔUÊŸËÁãº˝ÿÊÁáÊ ¬˝∑Î§ÁÃSÕÊÁŸ ∑§·¸ÁÃÔH 7H

◊◊ ∞fl My own; •¢≥Ê— (is) a particle; ¡Ëfl∂UÊ∑§ in the living organism; ¡Ëfl÷ÍÃ— ‚ŸÊÃŸ— the
eternal J∂våtmå or embodied soul; ◊Ÿ—·DÔUÊÁŸ ßÁãº˝ÿÊÁáÊ the five senses with the mind as the
sixth; ¬˝∑Î§ÁÃSÕÊÁŸ resting in Prakæti; ∑§·¸ÁÃÔ (it is that which) draws (round itself).

The eternal J∂våtmå in this body is a particle of My own being; and it is that alone
which draws around itself the mind and the five senses, which abide in Prakæti.     (7)
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And when the J∂våtmå draws the mind and
the senses, it draws them through no other
medium than the Pråƒas or vital airs; the six

organs mentioned in this verse should,
therefore, be taken to include the five organs
of action as well as the five vital airs.

It may be asked here: When, how and what for does the J∂våtmå draw to itself the mind
and the five senses, and what are the five senses referred to above? The Lord answers this
possible query in the following two verses.

≥Ê⁄UË⁄¢U ÿŒflÊ¬AÊÁÃ ÿìÊÊåÿÈà∑˝§Ê◊ÃËE⁄U—Ô–
ªÎ„UËàflÒÃÊÁŸ ‚¢ÿÊÁÃ flÊÿÈª¸ãœÊÁŸflÊ≥ÊÿÊÃ˜ÔH 8H

≥Ê⁄UË⁄U◊Ỗ ÿÃỖ (from) the body which; •flÊ¬AÊÁÃ it puts on; ÿÃỖ (to that) which; ø then; •Á¬ too;
©Uà∑˝§Ê◊ÁÃ casts off or leaves behind; ß¸E⁄U— (even so) the controller of the body etc., viz., the
embodied soul; ªÎ„UËàflÊ taking; ∞ÃÊÁŸ these six (viz., the mind and the five senses); ‚¢ÿÊÁÃ
migrates; flÊÿÈ— the wind; ªãœÊŸỖ scents; ßfl even as (wafts); •Ê≥ÊÿÊÃỖ from the seat (of odours).

Even as the wind wafts scents from their seats, so too the J∂våtmå, who is the Lord
of the body etc., taking the mind and the senses from the body, which it leaves behind,
forthwith migrates to the body which it acquires. (8)

includes the intellect while the Indriyas are
inclusive of the five organs of action as well
as the five vital airs, as indicated in the
commentary on that verse. Hence ëEtånií in
the present context stands for the astral body,
which is an aggregate of the seventeen
categories mentioned above. The idea in
referring to the J∂våtmå by the term ë∫‹waraí
is to show that it is the controller and lord of
all the ten Indriyas as well as of the mind and
intellect; that is why it is capable of transferring
them from one body to another.

Although the J∂våtmå, being a particle
of God Himself, is really eternal and
immovable,óit cannot migrate from one body
to another (vide II.24),óyet, being connected
with the astral body, it appears to move from
one physical body to another through the
astral body; this is what is indicated by the
use of the verb ëSa≈yåtií (migrates). The
same idea has been brought out in II.22 as
well.

The word ëÅ‹ayåtí in this verse stands
for those objects which naturally possess sweet
odour, such as flowers, sandal-wood,  saffron,
musk and so on. The body from which the
mind etc., are drawn, in other words, that
which the J∂våtmå leaves behind, has been
compared in this verse to the seat of fragrance;
while the mind etc., have been likened to the
scents; for fragrance is nothing but the subtle
element of a fragrant substance. Even so the
J∂våtmå has been compared to the wind. Just
as the wind wafts the fragrance of flowers
etc., from one place to another, so does the
J∂våtmå draw the astral body, which is an
aggregate of the senses, mind, intellect and
the vital airs, from one physical body, viz.
the body which it casts off, and unites it with
another, viz., that which it puts on.

The demonstrative pronoun ëEtånií stands
for the mind and the five senses, referred to
in verse 7 above. ëManasí being indicative of
the inner sense or Anta¨karaƒa as it is called,

üÊÊòÊ¢ øˇÊÈ— S¬≥Ê¸Ÿ¢ ø ⁄U‚Ÿ¢ ÉÊ˝ÊáÊ◊fl øÔ–
•ÁœDÔUÊÿ ◊ŸpÊÿ¢ Áfl·ÿÊŸÈ¬‚flÃH 9H
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The J∂våtmå is said to assoiate with the
mind and the senses only when it identifies
itself with these. The statement that it enjoys
the objects of senses through the mind and
the senses is intended to convey that, really
speaking, the Self or Spirit is neither the
doer of actions nor the experiencer of sense-
objects or of joys and sorrows etc., as a
consequence of those actions; it derives

this character from its dateless connection
with Prakæti and its evolutes, which has its
root in ignorance. In XIII.21 also we have
seen that it is the Puru¶a seated in Prakæti
who enjoys the Guƒas born of Prakæti. The
›ruti also says: ìIt is the Self, joined with
the mind, intellect and senses that is termed
as the enjoyer by the wiseî* (Ka¢hopani¶ad
I.iii.4).

üÊÊòÊ◊Ỗ the auditory sense or the sense of hearing; øˇÊÈ— the sense of sight; S¬≥Ê¸Ÿ◊Ỗ the tactile
sense or the sense of touch; ø and; ⁄U‚Ÿ◊Ỗ the sense of taste; ÉÊ˝ÊáÊ◊˜Ô the olfactory sense or the
sense of smell; ∞flÔ only; ø and; •ÁœDÔUÊÿ associated with; ◊Ÿ— the mind; ø and; •ÿ◊Ỗ this
(J∂våtmå); Áfl·ÿÊŸỖ sense-objects; ©U¬‚flÃ enjoys.

It is this J∂våtmå, while associated with the senses of hearing, sight, touch, taste
and smell, as well as the mind, that enjoys the objects of senses.                        (9)

The J∂våtmå has been declared as connected with the three Guƒas, as that which
migrates from one body to another and as that which enjoys the objects of senses while
dwelling in the body. This may lead one to enquire as to who knows this Self and how, and
who is unable to know it. Anticipating this query the Lord says:

©Uà∑˝§Ê◊ãÃ¢ ÁSÕÃ¢ flÊÁ¬ ÷ÈTÊŸ¢ flÊ ªÈáÊÊÁãflÃ◊ỖÔ–

Áfl◊Í…UÊ ŸÊŸÈ¬≥ÿÁãÃ ¬≥ÿÁãÃ ôÊÊŸøˇÊÈ·—H 10H
©Uà∑˝§Ê◊ãÃ◊Ỗ departing (from this body); ÁSÕÃ◊Ỗ dwelling (in the body); flÊ or; •Á¬Ô even;

÷ÈTÊŸ◊Ỗ enjoying (the objects of senses); flÊ or (again); ªÈáÊÊÁãflÃ◊ỖÔ (thus) connected with the
three Guƒas; Áfl◊Í…UÊ— the ignorant; Ÿ not; •ŸÈ¬≥ÿÁãÃ know; ¬≥ÿÁãÃ realize; ôÊÊŸøˇÊÈ·— those
endowed with the eye of wisdom.

The ignorant know not the soul departing from, or dwelling in the body, or
enjoying the objects of senses i.e., even when it is connected with the three Guƒas; only
those endowed with the eye of wisdom are able to realize it.                        (10)

who are endowed with the faculty of judgment,
know the real character of the Self even
when it is connected with the Guƒas
or modes of Prakæti. In other words they
realize that the Self is really speaking entirely
beyond Prakæti, pure, unattached and the
same as consciousness itself under all
circumstances viz., while departing from,
or dwelling in the body and enjoying the
objects of senses.

The word ëGuƒånvitamí stands for the
soul as seated in Prakæti. The use of the
particle ëApií is intended to convey that even
though the soul departs from, and dwells in,
the body and enjoys the objects of senses in
the presence of all, the ignorant fail to realize
its true character; much less can they realize
the Self devoid of all activity and existing
beyond the three Guƒas.

Men of wisdom, on the other hand,

* •Êà◊Áãº˝ÿ◊ŸÊÿÈQ¢§ ÷ÊQ§àÿÊ„ÈU◊¸ŸËÁ·áÊ—–
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The ëstriving Yog∂sí too are those
Sådhakas of an advanced type whose mind
is pure and amenable to their control, who
have been referred to in the preceding verse
as endowed with the eye of wisdom and
who are constantly engaged in hearing,
contemplation, meditation and other such
spiritual practices. The demonstrative pronoun
ëEnamí stands for the J∂våtmå or embodied
soul who is the subject of discussion in these
verses and who is said to be enshrined in the
heart in so far as he is connected with the
body; and the correct knowledge of his real
character, which is the same as eternal and
pure Consciousness and Bliss, is what is
meant by ërealizing this Self.í

ëAkætåtmåna¨í are those whose mind is
impure and unsteady, that is to say, who
have neither wholly succeeded in washing
off the impurities of their mind through the
practice of disinterested action etc., nor ever
undertaken adequate and substained efforts
to steady their mind through the practice of
devotion etc. And those foolish men, who
are devoid of intelligence, are spoken of as
ëAcetasa¨í. Therefore, those men of a Råjasika
and Tåmasika disposition whose mind is tainted
with the evils of impurity, distraction and
opacity are referred to here as ëAkætåtmåna¨í
and ëAcetasa¨í. Such men cannot realize the

truth relating to the Self even if they persist
in their effort to know it through mere study
of sacred books instead of trying to purify
their mind. This is what is meant by the latter
half of this verse.

In verse 10 above it was stated that fools
cannot realize the Self; only those men of
understanding who are endowed with the eye
of wisdom can know it. The present verse,
however, says that striving Yog∂s alone are
able to realize the Self, not those ignorant
men whose mind is impure. Although these
two statements appear to bring out two different
ideas, they really drive at the same truth. The
word ëMµuŒhå¨í in verse 10 stands for ordinary,
unintelligent persons; while ëJ¤ånacak¶u¶a¨í
refers to those wise men who are endowed
with a critical acumen. Even so, the word
ëYogina¨í in the present verse stands for
Sådhakas of an advanced type, who have a
Såttvika disposition and a critical mind; while
ëAcetasa¨í refers to men of a Råjasika and
Tåmasika disposition. Therefore, while verse
10 pointed out in a general way as to who
are able to know the Self and who are not,
the Lord makes Himself more explicit in the
present verse, where He says that while men
of a discerning nature succeed in realizing
the Self through sustained effort, the ignorant
fail to do so in spite of their best endeavours.

ÿÃãÃÊ ÿÊÁªŸpÒŸ¢ ¬≥ÿãàÿÊà◊ãÿflÁSÕÃ◊ỖÔ–
ÿÃãÃÊ˘åÿ∑Î§ÃÊà◊ÊŸÊ ŸÒŸ¢ ¬≥ÿãàÿøÃ‚—H 11H

ÿÃãÃ— striving; ÿÊÁªŸ— the Yog∂s; ø also; ∞Ÿ◊˜Ô this (Self); ¬≥ÿÁãÃ realize; •Êà◊ÁŸ in (their)
heart; •flÁSÕÃ◊Ỗ enshrined; ÿÃãÃ— •Á¬ even though striving; •∑Î§ÃÊà◊ÊŸ— (but) whose heart has
not been purified; ŸÔ not; ∞Ÿ◊˜Ô this (self); ¬≥ÿÁãÃ know; •øÃ‚— the ignorant.

Striving Yog∂s too are able to realize this Self enshrined in their heart. The
ignorant, however, whose heart has not been purified, know not this Self in spite of
their best endeavours.                                                                    (11)

Verse 6 raises the following questions in the mind of the reader, viz., (1) How is it that
the sun, moon, fire and other luminaries, who light up the whole universe, cannot illumine
God? And (2) why does the soul not return to this world after attaining to the supreme
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By declaring that the light existing in
the sun, moon and fire is His own effulgence,
the Lord seeks to convey that whatever
illuminating power there is in the three
luminaries mentioned above, as well as in the
organs presided over by these gods, viz.,
the eye, mind and speech, is only a part of
His own effulgence. When even the light

existing in all these luminaries is a part of
His own effulgence, it is much easier to
understand that the light existing in other
objects, which derive their light from
these luminaries, is Godís own light. That
is why the Lord says in verse 6 that the sun,
moon and fire are unable to illuminate His
being.

abode of God? In reply to the second question the Lord declared in verse 7 that the J∂våtmå
is an eternal particle of God, and in the course of the next four verses depicted its essential
character, nature and behaviour and glorified those who know its real character. In order
to answer the first question the Lord now proceeds to delineate His essential character
alongwith His virtues, glory and divinity in the following four verses.

ÿŒÊÁŒàÿªÃ¢ Ã¡Ê ¡ªjÊ‚ÿÃ˘Áπ∂U◊˜ÔÔÔ–
ÿìÊãº̋◊Á‚ ÿìÊÊªAÊÒ ÃûÊ¡Ê ÁflÁh ◊Ê◊∑§◊̃ÔH 12H

ÿÃ˜Ô which; •ÊÁŒàÿªÃ◊Ỗ existing in the sun; Ã¡— the light; ¡ªÃỖ universe; ÷Ê‚ÿÃ illumines;
•Áπ∂U◊̃Ô the entire; ÿÃỖÔ which; øãº̋◊Á‚ (exists) in the moon; ÿÃỖ (and) which; ø and; •ªAÊÒ (exists)
in the fire; ÃÃ˜Ô that; Ã¡— effulgence; ÁflÁh know; ◊Ê◊∑§◊Ỗ My.

The light in the sun, that illumines the entire solar world, and that which shines
in the moon and that which shines in the fire too, know that light to be Mine.  (12)

ªÊ◊ÊÁfl≥ÿ ø ÷ÍÃÊÁŸ œÊ⁄UÿÊêÿ„U◊Ê¡‚ÊÔÔÔ–
¬ÈcáÊÊÁ◊ øÊÒ·œË— ‚flÊ¸— ‚Ê◊Ê ÷ÍàflÊ ⁄U‚Êà◊∑§—ÔH 13H

ªÊ◊˜Ô the soil; •ÊÁfl≥ÿ permeating; ø and; ÷ÍÃÊÁŸ (all) creatures; œÊ⁄UÿÊÁ◊ I sustain; •„U◊˜Ô I;
•Ê¡‚Ê by (My) vital power; ¬ÈcáÊÊÁ◊ I nourish; ø and; •Ê·œË— herbs or plants in general; ‚flÊ¸—
all; ‚Ê◊— the moon; ÷ÍàflÊ becoming; ⁄U‚Êà◊∑§— nectarine, full of nectar.

And permeating the soil, it is I who support all creatures by My vital energy; and
becoming the nectarine moon, I nourish all plants.                                   (13)

calling the moon ëRasåtmaka¨í the Lord seeks
to convey that the moon is not only full of
nectar or nectarine in essence but infuses
nectar into all.

The ëO¶adh∂¨í covers the entire vegetable
kingdom consisting of trees, creepers, grass
etc., and comprising all their limbs such as
leaves, blossoms and fruits etc. By the latter
half of this verse the Lord shows that just as
the illuminating power in the moon is a part
of His own effulgence, even so the nourishing
power in the moon is a part of His own
energy or power.

By mentioning the earth or soil as an
illustration, the Lord thereby declares that the
sustaining power which pervades the whole
universe is a part of His own being. The idea
is that the power of sustaining all creatures,
that appears to belong to the earth, and likewise
whatever sustaining power is claimed by any
other substance, does not really belong to the
earth or any other substance; it is a part of
Godís own energy or power. This is what is
meant by the first half of this verse.

ëRasåtmaka¨í is that which has ëRasaí
or nectar as its own being or essence. By
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•„¢U flÒEÊŸ⁄UÊ ÷ÍàflÊ ¬˝ÊÁáÊŸÊ¢ Œ„U◊ÊÁüÊÃ—–
¬˝ÊáÊÊ¬ÊŸ‚◊ÊÿÈQ§— ¬øÊêÿÛÊ¢ øÃÈÌflœ◊ỖÔH 14H

•„U◊Ỗ I; flÒ‡flÊŸ⁄U— the fire; ÷ÍàflÊ becoming; ¬˝ÊÁáÊŸÊ◊Ỗ of living beings; Œ„U◊˜Ô •ÊÁüÊÃ— lodged in
the body; ¬˝ÊáÊÊ¬ÊŸ‚◊ÊÿÈQ§— united with the Pråƒa (exhalation) and Apåna (inhalation) breaths;
¬øÊÁ◊ I digest; •ÛÊ◊Ỗ øÃÈÌflœ◊Ỗ the food of four kinds.

Taking the form of fire (as Vai‹vånara) lodged in the body of all creatures and
united with the Pråƒa (exhalation) and Apåna (inhalation) breaths, it is I who digest
the four kinds of food.                                                                                          (14)

pudding; curds, curry etc.), (iii) Lehya (that
which is licked with the tongue, e.g., honey,
ca¢an∂ (sauce) etc.) and (iv) Co¶ya (that which
is sucked, e.g., the juice of sugarcane, mango
etc.). What the Lord seeks to convey by the
latter half of this verse is that just as the
illuminating power in the fire is a part of His
own effulgence, even so the heating power
in it, i.e., its digestive and appetizing power
is also a part of His energy or potency.

The fire which maintains the temperature
in the body and helps in the digestion of food
is referred to here as ëVai‹vånara¨í. Food has
been classified in Indian dietetics under four
main heads according to the process of
swallowing it. They are as follows: (i) Bhak¶ya
(solid food that requires to be masticated before
it can be swallowed, e.g., bread, rice, cake
etc.), (ii) Bhojya (that can be directly
swallowed without being masticated, e.g., gruel,

Developing in this way the idea adumbrated in X.41, the Lord declared in the
foregoing verses that the illuminating, sustaining, nourishing, digesting and all other powers
are a part of His own power or energy. In other words, just as it is a part of the same
electric power that is instrumental in agitating the air by rotating the fan, diffusing light by
lighting up electric lamps, working the flour mill, boiling water etc., and manifesting sounds
through the radio etc., even so it is a part of Godís own energy which operates in illumining
through the sun, moon and fire etc., sustaining through earth etc., nourishing through the
moon and digesting food through the gastric fire. So saying, the Lord now proceeds to
delineate His essential character marked by virtues such as omnipresence, omniscience etc.,
and declares Himself as worth knowing in everyway.

‚fl¸Sÿ øÊ„¢U NUÁŒ ‚ÁÛÊÁflCÔUÊ ◊ûÊ— S◊ÎÁÃôÊÊ¸Ÿ◊¬Ê„UŸ¢ øÔÔÔ–
flŒÒp ‚flÒ¸⁄U„U◊fl fllÊ flŒÊãÃ∑Î§mŒÁflŒfl øÊ„U◊˜ÔH 15H

‚fl¸Sÿ of all; ø and; •„U◊Ỗ I; NUÁŒ in the heart; ‚ÁÛÊÁflCÔU— seated (as the inner controller);
◊ûÊ— (proceed) from Me; S◊ÎÁÃ— memory; ôÊÊŸ◊Ỗ knowledge; •¬Ê„UŸ◊Ỗ the ratiocinative faculty; ø
again; flŒÒ— the Vedas; ø and; ‚flÒ¸— through all; •„U◊Ỗ ∞fl I alone; fll— (am) worth knowing;
flŒÊãÃ∑Î§ÃỖ the origin of Vedånta; flŒÁflÃ˜Ô the knower of the Vedas (too); ∞fl alone; ø and;
•„U◊Ỗ I (am).

It is I who remain seated in the hearts of all creatures as the inner controller; and
it is I who am the source of memory, knowledge and the ratiocinative faculty. Again,
I am the only object worth knowing through the Vedas; I alone am the origin of
Vedånta and the knower of the Vedas, too. (15)
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Although God is equally present
everywhere, He is particularly seated in the
heart of all creatures as the inner controller of
all; hence the heart is the special seat of His
manifestation. That is why the Lord declares
more than once that He is enshrined in the
hearts of all (XIII.17; XVIII.61); for He is
directly perceived in the heart of those whose
mind is pure and pellucid.

ëSmætií consists in recollecting any object
or incident that has been actually seen or heard
or perceived in any other way in the past. The
faculty of ascertaining the real character of
any object is called J¤åna. ëªUhanaí is a general
term covering doubt, misapprehension and all
other forms of fallacious reasoning or judgment;
and the removal of such doubts etc., is called
ëApohanaí. It is God Himself, the inner Ruler
seated in the heart of all, who rouses the above-
mentioned faculties in the minds  of all according
to their respective Karmas. This is what is
meant by the Lord when He says that He is
the source of memory etc.

God is the sole objective of the Vedas. In

other words, whatever is taught in the Vedas,
no matter whether it relates to the ritual (Karma),
worship (Upåsanå) or spiritual knowledge
(J¤åna), ultimately aims at arousing a feeling
of aversion towards the world and enabling
aspirants of all grades and qualifications to
realize God. Therefore, they alone who realize
God through the Vedas correctly understand
them. Those, on the other hand, who remain
entangled in worldly enjoyments do not correctly
understand the Vedas.

ëVedåntaí means arriving at the real
meaning or intention of the Vedas. In other
words, resolving all doubts relating to the Vedas
and reconciling all contradictions in God is
what is meant by Vedånta. By proclaiming
Himself as the father of Vedånta, the Lord
seeks to convey that it is God alone, who
brings solace to man by truly reconciling all
apparent conradiction in the Vedas. And it is
He, who knows the correct intention of the
Vedas. This is what He means by declaring
Himself as the only ëVedavidí (knower of the
Vedas).

Discussing in verses 1 to 6 the tree of creation and the advisability of uprooting it by
strong dispassion, self-surrender to God, the marks of those who succeed in realizing God,
and the glory of the supreme Abode of God, which is the same as God Himself, the Lord
wound up the discussion relating to the K¶ara Puru¶a. Taking up from verse 7 the
discussion relating to the worshipper or the Ak¶ara Puru¶a, also known by the name of J∂va,
the Lord described his essential character, power, nature and behaviour in the following
four verses and wound up the topic by glorifying the knower of the Self. From verse 12 He
started the discussion relating to the Puru¶ottama or supreme Person, who is the object of
worship for the J∂va, and concluded the discussion in the fifteenth, describing in four verses
the virtues, glory and essential character of God. Now, in order to recapitulate the substance
of the three topics till the end of the chapter, the Lord delineates in the following verse the
essential character of the K¶ara and Ak¶ara Puru¶as.

mÊÁfl◊ÊÒ ¬ÈL§·ÊÒ ∂UÊ∑§ ˇÊ⁄UpÊˇÊ⁄U ∞fl øÔÔÔ–
ˇÊ⁄U— ‚flÊ¸ÁáÊ ÷ÍÃÊÁŸ ∑Í§≈USÕÊ˘ˇÊ⁄U ©UëÿÃÔH 16H

mÊÒ two kinds of; ß◊ÊÒ these; ¬ÈL§·ÊÒ Puru¶as; ∂UÊ∑§ (there are) in this world; ˇÊ⁄U— the
perishable; ø and; •ˇÊ⁄U— the imperishable; ∞fl too; ø and; ˇÊ⁄U— (are spoken of as) the
perishable; ‚flÊ¸ÁáÊ ÷ÍÃÊÁŸ (the bodies of) all beings; ∑Í§≈USÕ— the J∂våtmå or embodied soul; •ˇÊ⁄U—
the imperishable; ©UëÿÃ is called.



660 * Bhagavad-G∂tµa *

The use of the two adjectives ëDvauí
and ëImauí with ëPuru¶auí is intended to
convey that the two categories mentioned in
this verse under the names of ëK¶araí and
ëAk¶araí form part of the three categories
that are being discussed in the present chapter.
And the word ëPuru¶auí refers to no other
than the two categories discussed under the
names of the ëAparå and ëParåí Prakætis in
Chapter VII (verses 4-5), under the names of
ëAdhibhµutaí and ëAdhyåtmaí in Chapter VIII
(verses 4 and 3), under the names of ëK¶etraí
and ëK¶etraj¤aí in Chapter XIII (verse 1) and
under the names of ëA‹vatthaí and ëJ∂vaí in
this very chapter. By speaking of the one as
ëK¶araí and the other as ëAk¶araí the Lord
seeks to convey that the two are entirely
different from each other.

The word ëBhµutåni, in this verse denotes
all the three bodies of a J∂va, viz., the physical,

the astral and the causal. It is these three
types of bodies that have been referred to
under the collective name of ëK¶etraí in the
opening verse of Chapter XIII and their
constituent elements enumerated in verse 5
of the same chapter. Understood in this light
the word ëBhµutånií, qualified by the adjective
ëSarvåƒií would come to mean the entire
world of matter. This world of matter is
perishable and transient. This is what is borne
out by such statements as ëAll these bodies
have been spoken of as perishableí (II.18)
and ëAll perishable objects are Adhibhµutaí
(VIII.4). The word ëKµu¢asthaí denotes the
Self dwelling in all bodies. The Self continues
to be the same under all circumstances,
it never changes; hence it is termed as
ëKµu¢asthaí or immutable. And it is beyond
decay, destruction or extinction; hence it is
imperishable.

The perishable and the imperishable tooóthese are the two kinds of Puru¶as in
this world. Of these, the bodies of all beings are spoken of as the perishable; while the
J∂våtmå or the embodied soul is called imperishable.                                 (16)

God from the ëK¶araí and Ak¶araí Puru¶as
mentioned in the preceding verse. The intention
is to show that the Supreme Person is distinct
from and far superior to both.

The words ëYo lokatrayam åvi‹ya
bibhartií in the latter half of this verse constitute

The ëUttama Puru¶aí mentioned in this
verse is no other than the Supreme Person or
God, who is eternal, pure, enlightened free,
all-powerful, supremely compassionate and full
of all virtues. The use of the particle ëTuí and
the adjective ëAnya¨í is intended to distinguish

Describing thus the essential character of the K¶ara and Ak¶ara Puru¶as, the Lord now
discusses in the following two verses the essential character of the Supreme Person or God,
who is superior to both, and also tells us what has earned Him the title of Puru¶ottama (the
Supreme Person).

©UûÊ◊— ¬ÈL§·Sàflãÿ— ¬⁄U◊Êà◊àÿÈŒÊNUÃ—–
ÿÊ ∂UÊ∑§òÊÿ◊ÊÁfl≥ÿ Á’÷àÿ¸√ÿÿ ß¸E⁄U—ÔH 17H

©UûÊ◊— ¬ÈL§·— the Supreme Person; ÃÈ however; •ãÿ— (is yet) other (than both these);
¬⁄U◊Êà◊Ê (and) the supreme Spirit; ßÁÃ as; ©UŒÊNUÃ— has been spoken of; ÿ— who; ∂UÊ∑§òÊÿ◊Ỗ (all) the
three worlds; •ÊÁfl≥ÿ having encompassed; Á’÷ÁÃ¸ upholds and maintains (all); •√ÿÿ— ß¸≥fl⁄U—
the imperishable Lord.

Yet, the Supreme Person is other than these, who, having encompassed all the
three worlds, upholds and maintains all, and has been spoken of as the imperishable
Lord and the supreme Spirit.                                                                  (17)
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a definition of the Supreme Person or
Puru¶ottama. In other words, the Supreme
Person or Puru¶ottama is no other than the
all-supporting and all-pervading God who,
having entered the whole universe, upholds
the two categories ëK¶araí and ëAk¶araí
referred to under the common name of
ëPuru¶aí, and maintains all living beings.

The words ëWho is spoken of as the
imperishable Lord and the Supreme Spirití
constitute another definition of the Supreme
Person. The idea is that the Puru¶ottama
referred to in this verse is no other than the
Supreme Spirit who, having interpenetrated

all the three worlds, perishes not even after
their dissolution and remains ever unaffected
and unchanged, who is the Controller and
Ruler as well as the almighty Lord of both
the ëK¶araí and ëAk¶araí Puru¶as and is at
the same time beyond all Guƒas, untainted
and the very Self of all.

The ›vetå‹vatara Upani¶ad contains the
following definition of the three categoriesó
K¶ara, Ak¶ara and ∫‹vara:ó

ìK¶ara is the same as Pradhåna or Prakæti;
while its enjoyer, the immortal Self, is the
Ak¶ara. The one Deity (Puru¶ottama) rules
over both Prakæti and Åtmåî (I.10).*

ÿS◊ÊàˇÊ⁄U◊ÃËÃÊ˘„U◊ˇÊ⁄UÊŒÁ¬ øÊûÊ◊—ÔÔ–
•ÃÊ˘ÁS◊ ∂UÊ∑§ flŒ ø ¬˝ÁÕÃ— ¬ÈL§·ÊûÊ◊—ÔH 18H

ÿS◊ÊÃỖ because; ˇÊ⁄U◊˜Ô the perishable (world of matter, also called the K¶etra); •ÃËÃ— (am
wholly) beyond; •„U◊Ỗ I; •ˇÊ⁄UÊÃỖ to the imperishable (soul); •Á¬ too; ø and; ©UûÊ◊— (am) superior;
•Ã— therefore; •ÁS◊ am; ∂UÊ∑§ in the world; flŒ in the Vedas (too); ø and; ¬˝ÁÕÃ— (I am) known;
¬ÈL§·ÊûÊ◊— (as) the Puru¶ottama.

Since I am wholly beyond the perishable world of matter or K¶etra, and am
superior even to the imperishable soul, J∂våtmå, hence I am known as the Puru¶ottama
in the world as well as in the Vedas.                                                              (18)

soul, being a part of His own being, is
immortal and spiritual. Yet He is undoubtedly
superior to the soul inasmuch as, while the
soul rests in Prakæti, He is beyond Prakæti,
i.e., wholly above the Guƒas. Hence, while
the soul has limited knowledge, He is all-
knowing; the soul is the controlled, while He
is the controller; the soul is the worshipper,
while He is his lord and object of worship;
the soul has limited powers, while He is all-
powerful. Thus He is superior to the soul in
every way.

The indeclinables ëYasmåtí and ëAta¨í,
which are generally used to indicate a cause
and effect respectively, are intended to show
that what has been stated in the first half of
this verse justifies the claim of the Lord to
the title of ëPuru¶ottamaí.

By using the personal pronoun ëAhamí
(ëIí) in this verse, the Lord unfolds to Arjuna
the supreme mystery that He Himself is the
Puru¶ottama as defined in the preceding verse.

By speaking of Himself as beyond the
perishable, the Lord seeks to convey that He
is absolutely unconnected with, and entirely
different from, the K¶ara Puru¶a. In other
words, He is wholly unattached to the entire
world of matter, which is nothing but a
conglomeration of the three Guƒas or modes
of Prakæti and is perishable by nature, and
which has been referred to in Chapter XIII
under the name of ë›ar∂raí (body) and ëK¶etraí
(field). By calling Himself superior to the
imperishable, the Lord intends to show that
He is certainly not beyond the imperishable
just as He is beyond the perishable; for the

* ˇÊ⁄¢ ¬˝œÊŸ◊◊ÎÃÊˇÊ⁄¢U „U⁄U— ˇÊ⁄UÊà◊ÊŸÊflË≥ÊÃ Œfl ∞∑§—–
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The Lord now proceeds to glorify the man who thus recognizes Him as the Supreme
Person, and gives below his distinctive marks.

ÿÊ ◊Ê◊fl◊‚ê◊Í…UÊ ¡ÊŸÊÁÃ ¬ÈL§·ÊûÊ◊◊ỖÔÔ–
‚ ‚fl¸Áflj¡ÁÃ ◊Ê¢ ‚fl¸÷ÊflŸÔ ÷Ê⁄UÃH 19H

ÿ— who; ◊Ê◊Ỗ Me; ∞fl◊Ỗ in this way; •‚ê◊Í…U— the wise man; ¡ÊŸÊÁÃ realizes; ¬ÈL§·ÊûÊ◊◊ỖÔÔ as the
Supreme Person; ‚— that; ‚fl¸ÁflÃ˜Ô all-knowing man; ÷¡ÁÃ (constantly) worships; ◊Ê◊Ỗ Me (the
all-pervading Lord) alone; ‚fl¸÷ÊflŸ with his whole being; ÷Ê⁄UÃ O descendant of Bharata,
Arjuna.

Arjuna, the wise man who thus realizes Me as the Supreme Person, knowing all,
he constantly worships Me (the all-pervading Lord) with his whole being.        (19)

who has not only realized the true character
of both K¶ara and Ak¶ara, but knows the reality
about Puru¶ottama too, who is far superior to
both,óhe alone is ëSarvavidí or one who
possesses true knowledge of all entities; hence
he has been declared as such.

He who recognizes the Lord as
Puru¶ottama shifts his love from the entire
universe and focusses it wholly and solely on
God, the supreme Beloved. He employs his
reason in reposing full faith in the virtues, glory,
truth, mystery, sports, essential character and
greatness of God. He devotes his mind to the
reverent and loving thought of His names,
virtues, glory, pastimes and essential character
etc., employs his ears in hearing them, speech
in reciting and eyes in seeing them and renders
services to Him according to His behests,
taking everything as belonging to Him and
recognizing His presence everywhere and
gratifying all through the performance of His
obligatory duties. This is how he worships Him
with his whole being. And the fact that such
a man ëworships Him with his whole beingí
has been mentioned simply in order to
distinguish him as one who recognizes the Lord
as Puru¶ottama. The idea is that he, who comes
to recognize the Lord as beyond the K¶ara
and superior to the Ak¶ara, constantly worships
God and God alone as mentioned above: this
is what constitutes the test of his recognizing
the Lord as Puru¶ottama.

The indeclinable ëEvamí refers to what
has been stated in the preceding two verses.

The personal pronoun ëMåmí in this verse
stands for the almighty, all-supporting and all-
pervading God, who is responsible for the
creation, maintenance and destruction etc., of
the whole universe, the greatest friend and
undisputed Ruler of all, adorned with all good
qualities, supremely compassionate, the greatest
lover and the inner controller of all. And he
who is fully convinced and reverently believes
that such a God is superior to both the K¶ara
and Ak¶ara Puru¶as, as indicated in the
preceding two verses, that He is the supreme
Puru¶a who is both beyond the Guƒas and
adorned with all good qualities, who is with
and without form at the same time, and who
is manifest as well as unmanifest, is said to
know such God as ëPuru¶ottama.í

ëAsammµuŒhaí (undeluded) is he whose
knowledge is free from doubt, misapprehension
and other faults, and who has no tinge of
delusion about him. The use of this word is,
therefore, intended to convey that he alone
truly knows, who recognizes ›r∂ Kæ¶ƒa as
the almighty Lord or Supreme Person Himself,
and refuses to believe that he was an ordinary
human being.

ëSarvavidí is he who knows full well all
that is worth knowing. In this Chapter all entities
have been discussed under three heads, viz.,
K¶ara. Ak¶ara and Puru¶ottama. Therefore, he
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Thus glorifying the man who recognizes Him as Puru¶ottama, the Lord now concludes
the chapter by pointing out the reward of grasping the teaching imparted in this chapter,
which He declares as most esoteric.

ßÁÃ ªÈsÔÃ◊¢ ≥ÊÊSòÊÁ◊Œ◊ÈQ¢§ ◊ÿÊŸÉÊÔÔÔ–
∞ÃŒỖ’ÈŒỖäflÊ ’ÈÁh◊ÊãSÿÊà∑Î§Ã∑Î§àÿp ÷Ê⁄UÃH 20H

ßÁÃ thus, in this way; ªÈsÔÃ◊◊ỖÔÔÔ most esoteric; ≥ÊÊSòÊ◊Ỗ gospel or teaching; ßŒ◊Ỗ this; ©UQ§◊Ỗ (has
been) imparted; ◊ÿÊ by Me; •ŸÉÊ O sinless one; ∞ÃÃỖ this; ’ÈŒỖäflÊ grasping (in essence); ’ÈÁh◊ÊŸỖ
truly wise; SÿÊÃ˜Ô (man) becomes; ∑Î§Ã∑Î§àÿ— fully satisfied; ø and; ÷Ê⁄UÃ Arjuna.

Arjuna, this most esoteric teaching has thus been imparted by Me; grasping it in
essence man becomes truly wise and his mission in life is accomplished.                 (20)

as He has done in this chapter; therefore, He
expects that Arjuna too should not communicate
this secret to an undeserving person. And
since this teaching has been imparted by the
almighty and all-knowing God Himself, it is
the quintessence of all the Vedas and other
sacred books. This is what the Lord seeks to
impress on Arjunaís mind by stressing the
fact that the teaching has been imparted by
HimselfóëMayåí uktamí.

He who, having fully realized the virtues,
glory, truth and essential character etc., of the
Lord, comes to recognize Him as no other
than the Supreme Person mentioned in verses
17 and 18 above, is said to have grasped this
teaching in essence. His wisdom consists in
directly realizing that Supreme Person or
God; and the man who realizes God will
have discharged all his obligationsóattained
the fruit of them all. This is what is meant
by his having accomplished the mission of
his life.

By addressing Arjuna as ëAnaghaí
(sinless), the Lord seeks to convey that Arjuna
had a pure and unsullied heart, hence he was
qualified to hear and assimilate His most
esoteric teaching.

The noun ›åstramí qualified by the
adjective ëIdamí and preceded by the
indeclinable ëItií refers to the chapter which
is going to conclude with the present verse;
viz., Chapter XV. ëIdamí signifies that which
is still in progress and ëItií marks the end of
it. They thus refer to the chapter which is
just going to conclude. And the chapter has
been designated as ë›åstraí just by way of
respect.

By speaking of this teaching as
ëGuhyatamamí the Lord seeks to convey that
the virtues, glory, truth and mystery of God
with attributes form the principal theme of
this chapter; hence it should be kept most
secret. The Lord does not reveal before all
and sundry His virtues, glory, truth and divinity

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ¬ÈL§·ÊûÊ◊ÿÊªÊ

ŸÊ◊ ¬@Œ≥ÊÊ˘äÿÊÿ—H 15H
Thus, in the Upani¶ad sung by the Lord, the science of

Brahma, the scripture of Yoga, the dialogue
between ›r∂ Kæ¶ƒa and Arjuna, ends the

fifteenth chapter entitled ìThe Yoga
of the Supreme Person.î

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter XVI

In the present chapter the Lord discusses separately and in detail, under the name of
divine properties, moral virtues and practices which are godly in character and conducive to

God-realization, and under the name of demoniac properties, evil propensities
and immoral practices which are devilish in character. This He does in order
that one may adopt the former and reject the latter after properly distinguish

ing between them. Hence this chapter has been designated as the ìYoga of Discrimination
between the godly and demoniac properties.î

Describing in detail in verses 1 to 3 the marks of him who is born with divine
properties, the Lord discusses in brief the demoniac properties in the fourth. In the fifth He

declares that the divine properties are conducive to liberation, while the
demoniac propensities lead to bondage, and heartens Arjuna by telling him
that he is born with divine virtues. In the sixth He mentions two types of

created beingsóthe godly group and the devilish groupóand proposes to discuss the
demoniac properties in detail. Thereafter, verses 7 to 20 describe the evil impulses, evil
propensities and evil practices of men possessing a devilish nature, as well as the evil destiny
that awaits them after death. Declaring in the twentyfirst that lust, anger and greed, which
are the chief among the demoniac propensities, are the three gates of hell, the Lord proclaims
in the twentysecond that the Sådhaka who is free from these attains the supreme goal by
practising the divine virtues in a disinterested spirit. Condemning in the twentythird those
who having cast aside the scriptural ordinance are guided by their own will, the Lord
concludes the chapter by insisting in the twentyfourth that oneís actions should be guided
by the scriptures.

In verse 15 of Chapter VII and verses 11 and 12 of Chapter IX it was stated that fools
who have embraced the demoniac and fiendish nature despise the Lord rather than adore

Him. And in verses 13 and 14 of Chapter IX the Lord declared that exalted
souls who have embraced the divine nature, knowing Him as the prime
source of all lives and imperishable, constantly worship Him in everyway

with exclusive love. But as other topics continued to engage His attention, the distinguishing
marks of the divine and demoniac temperaments could not be discussed on that occasion.
Then, in verse 19 of Chapter XV it was pointed out that those illumined saints who recognize
the Lord as the Supreme Person worship Him with their whole being. This naturally fills one
with curiosity as to the marks of those saintly beings who have embraced the divine nature
and, having recognized the Lord as the Supreme Person, worship Him with their whole
being, as well as of those ignorant men who, having embraced the demoniac nature, adore
Him not. Therefore, in order to describe in detail the distinctive marks and disposition of the
two types of men, the Lord now introduces the present chapter. The opening three verses

Link of the
Discourse
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of this chapter discuss in detail the natural characteristics of men of a Såttvika disposition
who are endowed with divine properties.

üÊË÷ªflÊŸÈUflÊø

•÷ÿ¢ ‚ûfl‚¢≥ÊÈÁhôÊÊ¸ŸÿÊª√ÿflÁSÕÁÃ—Ô–
ŒÊŸ¢ Œ◊p ÿôÊp SflÊäÿÊÿSÃ¬ •Ê¡¸fl◊ỖÔH 1H

•÷ÿU◊̃Ô (absolute) fearlessness; ‚ûfl‚¢≥ÊÈÁh— perfect purity of mind; ôÊÊŸÿÊª√ÿflÁSÕÁÃ— constant
fixity in the Yoga of meditation for the sake of Self-realization; ŒÊŸ◊Ỗ charity (in its Såttvika
form); Œ◊— control of the senses; øÔ and; ÿôÊ— worship of God and other deities, as well as of
oneís elders, including the performance of Agnihotra (pouring oblation into the sacred fire)
and other sacred duties; ø and; SflÊäÿÊÿ— study or teaching of the Vedas and other sacred
books and chanting of Godís names and praises; Ã¬—Ô Suffering hardships for the discharge
of oneís sacred obligations; •Ê¡¸fl◊ỖÔ uprightness of mind as well as of the body and senses.

Absolute fearlessness, perfect purity of mind, constant fixity in the Yoga of
meditation for the sake of Self-realization, and even so, charity in its Såttvika form,
control of the senses, worship of God and other deities as well as of oneís elders
including the performance of Agnihotra (pouring oblations into the sacred fire) and
other sacred duties, study and teaching of the Vedas and other sacred books as well
as the chanting of Godís names and glories, suffering hardships for the discharge of
oneís sacred obligations and uprightness of mind as well as of the body and senses; (1)

food, clothing, knowledge, medicine and other
things in a disinterested spirit, as a matter of
duty and with due regard to the place, time,
and recipient of the gift (XVII.20).

ëDamaí consists in diverting the senses
from their objects and bringing them under
oneís own control.

ëYaj¤aí means offering worship to God
and other deities, the Bråhmaƒas or members
of the priestly class, saints, a newcomer and
oneís own parents and other elders, and
includes all sacrificial performances such
as Havana (offering daily oblations to the
sacred fire), Balivai‹vadeva (offering a
portion of the daily meal to all creatures
and presenting oblations to fire before meals)
etc.

ëSvådhyåyaí includes the study and
teaching of the Vedas and all other sacred
books dealing with the virtues, glory, truth,
essential character and divine pastimes of
God, such as the great Epics and Puråƒas,

Nervous excitement caused by the
apprehension of losing something which is
agreeable and meeting with something which
is unwelcome is called ëBhayaí or fear, e.g.,
the fear of loss of prestige, fear of ignominy,
fear of scandal, fear of ailment, fear of
punishment by law, fear of ghosts and evil
spirits and fear of death etc. The total absence
of all these fears is called ëAbhayaí or absolute
fearlessness.

The inner sense or mind is called ëSattvaí.
Hence Sattva-sa≈suddhií means the complete
elimination from the mind of all morbid feelings
such as partiality and prejudice, delight and
grief, the feelings of ëIí and ëmineí infatuation
and jealousy etc.,  as well as of impure and
sinful impulses of all kinds.

True knowledge of God is called ëJ¤ånaí,
and constant absorption of mind in the thought
of a God with a view to His realization is
what is meant hereby ëJ¤ånayogavyavasthitií.

ëDånaí (charity) consists in giving away
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and the chanting of His names and praises
etc.

ëTapasí consists in mortifying oneís mind
and senses by suffering hardships for the
discharge of oneís sacred obligations. This is,
however not the same ëTapasí as has been

discussed in Chapter XVII under three separate
heads, in so far as it relates to the body, speech
and mind; for items like non-violence,
truthfulness, purity ëSvådhyåyaí and Årjava etc.,
which have been included in ëTapasí in that
chapter, have been mentioned here separately.

the senses and mind.
The excitement coupled with a feeling

of aversion that a man feels in his mind either
due to his bad temper or when he is subjected
to insult, injury or calumny, or when someone
acts against his will, abuses him or commits
a wrong in his presence, is ëKrodhaí in its
internal form. This internal feeling of
indignation subsequently seeks outer expression
in the form of a burning sensation in the
body and mind, a distortion of the face and
blood-shot eyes. All these betoken an advanced
stage of anger. Both these stages, the former
of which burns the angry man alone, while
the latter burns the object of anger too, are
covered by the term ëKrodhaí or anger.
Absence of anger in all these forms is referred
to in this verse as ëAkrodhaí.

ëTyågaí or renunciation, in this verse,
consists in disclaiming the doership in

Inflicting pain in any shape, whether in
an intense, moderate or mild form, out of
greed, ignorance or anger on any living
being whatsoever at any time or place,
personally or causing another to do so, even
countenancing anyone who does so,óall these
are acts of violence indeed. Taking a vow
not to perpetrate such violence on any account
through mind, speech or body, that is to say,
wishing ill to none, taking particular care not
to use abusive language, harsh words or
harmful language with respect to another,
and refusing to kill, torment or harm anyone
through oneís bodyóall these are comprised
in nonviolence.

Truthfulness or veracity consists in
taking all possible care to speak agreeable
and wholesome words in an honest attempt
to represent faithfully to others what has
been seen, heard or experienced through

•Á„¢U‚Ê ‚àÿ◊∑˝§ÊœSàÿÊª— ≥ÊÊÁãÃ⁄U¬Ò≥ÊÈŸ◊ỖÔ–
ŒÿÊ ÷ÍÃcflÔ∂UÊ∂ÈUåàfl¢ ◊ÊŒ¸fl¢ OÔUË⁄UøÊ¬∂U◊˜ÔÔH 2H

•Á„¢U‚ÊÔ non-violence in thought, word and deed; ‚àÿ◊Ỗ truthfulness and geniality of
speech; •∑˝§Êœ— absence of anger even on provocation; àÿÊª— disclaiming the doership in
respect of action; ≥ÊÊÁãÃ— quietude or composure of mind; •¬Ò≥ÊÈŸ◊Ỗ abstaining from slander; ŒÿÊ
compassion; ÷ÍÃ·È towards all creatures; •∂UÊ∂ÈUåàfl◊Ỗ absence of attachment to the objects of
senses even during their contact with the senses; ◊ÊŒ¸fl◊Ỗ mildness; OÔUË— a sense of shame in
violating the injunctions of the scriptures or even established conventions; •øÊ¬∂U◊Ỗ (and)
abstaining from frivolous pursuits;

Non-violence in thought, word and deed, truthfulness and geniality of speech,
absence of anger even on provocation, disclaiming doership in respect of actions,
quietude or composure of mind, abstaining from slander, compassion towards all
creatures, absence of attachment to the objects of senses even during their contact with
the senses, mildness, sense of shame in transgressing against the scriptures or social
conventions, and abstaining from frivolous pursuits;                                          (2)
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respect of all actions. Such renunciation is
preceded, in the case of the J¤ånayog∂, by
the belief that it is the Guƒas alone that are
acting on the Guƒas, and that the Sådhaka
has nothing to do with those actions; while
the devotee believes that he is a mere puppet
in the hands of the Lord, that it is the Lord
who causes his mind, speech and body to
perform all their functions just as He pleases
that the devotee is neither capable of doing
anything by himself nor does he actually do
anything. Renunciation can also be taken to
consist in giving up the feeling of meum,
attachment, the desire for fruit and self-interest
in respect of oneís actions even though
continuing to perform oneís obligatory duties.
Or again it may mean the renunciation of all
objects, thoughts and activities which hinder
oneís spiritual progress.

ë›åntií is that Såttvika type of placidity
which appears in a mind which is free from
all distractions and has banished all thought
of the world.

Discovering or exposing the faults of
others, and even so reproaching or slandering
another go by the name of ëPai‹unaí. And
total absence of this tendency is called
ëApai‹unaí.

The urge that a man feels in his mind to
relieve by any means whatsoever the suffering
of any living being who is found in distress,

without expecting any return, and to make
him happy in everyway is called Dayå or
compassion. Taking a vow not to inflict pain
on another is called ëAhi≈såí or non-violence,
and the impulse to make others happy is known
by the name of ëDayåí. Here lies the difference
between ëAhi≈såí and ëDayåí.

Feeling attracted towards the objects of
senses on their coming into contact with the
senses, and the longing that is felt in the
mind for the possession of such objects when
one sees others enjoying them is called
ëLoluptvaí; and the total absence of this
ëLoluptvaí is what they call ëAloluptvaí.

Shedding sternness in every form when
the mind, speech and behaviour of a man
become extremely mild, he is said to have
acquired what is known as ëMårdava.

Having resolved not to violate the
injunctions of the Vedas and other sacred
books or even the established usage, the
hesitation that one feels in violating them is
known as ëHr∂í.

Rocking oneís hands and feet etc., tearing
pieces of straw, scratching the ground under
oneís feet indulging in incoherent talks and
wild thoughts and similar other fruitless
activities of the hands and feet, speech and
mind constitute what is known as ëCåpalaí; it
is also called ëPramåda; ëAcåpalaí is the total
negation of ëCåpalaí.

Ã¡— ˇÊ◊Ê œÎÁÃ— ≥ÊÊÒø◊º˝Ê„UÊ ŸÊÁÃ◊ÊÁŸÃÊ–
÷flÁãÃ ‚ê¬Œ¢ ŒÒflË◊Á÷¡ÊÃSÿ ÷Ê⁄UÃÔÔH 3H

Ã¡— sublimity; ˇÊ◊Ê forbearance; œÎÁÃ— fortitude; ≥ÊÊÒø◊Ỗ external purity; •º˝Ê„U— bearing
enmity to none; ŸÊÁÃ◊ÊÁŸÃÊÔ absence of self-esteem; ÷flÁãÃ are (the marks); ‚ê¬Œ◊Ỗ ŒÒflË◊Ỗ the gifts
divine; •Á÷¡ÊÃSÿ of him who is born with; ÷Ê⁄UÃ O descendant of Bharata, Arjuna.

Sublimity, forbearance, fortitude, external purity, bearing enmity to none and
absence of self-esteemóthese are, O Arjuna, the marks of him, who is born with the
divine endowments.                                                                                      (3)

who are given to the pursuit of the pleasures
of sense and are of a vile disposition to

ëTejasí is that peculiar property, possessed
by noble souls, which compels even those
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desist from wrong-doing in their presence
and take to noble pursuits according to their
advice.

Harbouring no intention to punish, or
cause to be punished, a wrong-doer, having
no inclination to retaliate, treating his offences
as no offence at all and ignoring them
altogetheróthis is what they call ëK¶amåí or
forbearance. ëAkrodhaí has been characterized
as a mere negation of anger, whereas
forbearance precludes the desire even to punish
an offence according to law. Here lies the
difference between ëAkrodhaí and ëK¶amåí.

To remain self-possessed even when
confronted with the greatest calamity, danger
or sorrow, and not to deviate from the path
of righteousness or duty under the influence
of lust, anger, fear or greed in called ëDhætií
or fortitude.

Money is purified through honest and
truthful dealings, even so oneís diet is purified
through provisions purchased with such
money, oneís conduct is edified through
appropriate behaviour and the body is purified
through cleaning with water and clay etc. All
this is included in external purity. Internal
purity has been separately mentioned in verse

1 under the name of ëSattvasa≈‹uddhií.
Bearing no grudge or enmity in the least

degree even towards those who behave as
enemies is called ëAdrohaí.

Regarding oneself as superior, exalted
or worthy of adoration and cherishing a special
craving for honour, fame, prestige and respect
etc., and feeling overjoyed on attaining these
even though not hankering after them,óthis
is what they call ëAtimånitåí or overestimating
oneself. And the total negation of these is
called ëNåtimånitåí.

ëDevaí means God. Therefore, ëDaiv∂
Sampadí is a collective name for the noble
virtues and practices which are conducive to
God-realization and are divine in character.
They are also known by the name of ëDaiv∂
Prakætií or divine nature.

The latter half of this verse is intended
to convey that the above two and a half verses
viz., verses 1 and 2 and the first half of verse
3 enumerate under the name of ëDaiv∂ Sampadí
twentysix noble virtues and practices.
Therefore, he alone who is naturally endowed
with these virtues or who has acquired them
through practice is said to be possessed of
ëDaiv∂ Sampadí or the divine gift.

Having thus described the marks of him who is endowed with ëDaiv∂ Sampadí, which
is worth acquiring, the Lord now discusses in brief the marks of him, who is possessed of
demoniac properties, which are worth renouncing.

Œê÷Ê Œ¬Ê¸˘Á÷◊ÊŸp ∑˝§Êœ— ¬ÊL§cÿ◊fl ø–
•ôÊÊŸ¢ øÊÁ÷¡ÊÃSÿ ¬ÊÕ¸ ‚ê¬Œ◊Ê‚È⁄UË◊ỖÔH 4H

Œê÷— hypocrisy; Œ¬¸— arrogance; •Á÷◊ÊŸ— pride; ø and; ∑˝§Êœ— anger; ¬ÊL§cÿ◊Ỗ harshness; ∞flÔ
too; ø and; •ôÊÊŸ◊˜Ô ignorance; ø and; •Á÷¡ÊÃSÿ (as marks) of him who is born with; ¬ÊÕ¸ O
son of Paæthå, Arjuna; ‚ê¬Œ◊Ỗ •Ê‚È⁄UË◊Ỗ demoniac properties.

Hypocrisy, arrogance, pride and anger, harshness and ignorance tooóthese are
the marks of him, who is born with demoniac properties. (4)

peity, generosity, devotion, religious discipline
or practice of Yoga or assuming any other
role which may serve oneís end, for the sake

ëDambhaí or hypocrisy consists in posing
as a virtuous man, a devotee, a man of
wisdom or a saint or making a false show of
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of honour, fame, prestige and respect etc.,
out of cupidity or with intent to cheat another.

ëDarpaí or arrogance is the feeling of
pride arising out of a consciousness of oneís
learning, wealth, extensive family, noble birth,
youth, strength and power etc., on account of
which man look down upon others and shows
disrespect to them.

ëAbhimånaí or pride consists in regarding
oneself as superior, exalted or worthy of
adoration, hankering after honour, fame,
prestige and respect etc., and feeling delighted
on attaining these.

The excitement coupled with a feeling of
aversion that a man feels in his mind either
due to his bad temper or due to association
with men who are irascible by nature, or when
he is subjected to insult, injury or calumny, or
when someone acts against his will, abuses
him or commits a wrong in his presenceó
which rouses a spirit of revenge in his mind,

suffuses his eyes with blood, makes his lips
throb, distorts his face, deprives him of his
reason, and dulls his sense of duty.

ëPåru¶yaí is sternness or the total negation
of mildness. Railing at or taunting another
and speaking bitter words to anyone constitute
harshness of speech; even so, want of humility
is sternness of body and the spirit of revenge
and the feeling of hard-heartedness as opposed
to forbearance and compassion represent
sternness of mind.

ëAj¤åna, or ignorance here means lack
of correct knowledge about truth and untruth,
virtue and sin etc., or forming a wrong notion
about them.

Those unbelievers who are ungodly and
deny His existence are called Asuras; and the
evil propensities and immoral practices that
are found to exist in them are known as the
demoniac properties or ëÅsur∂ Sampadí as
the Lord chooses to call them.

Describing thus the marks of those who are endowed with the divine and the demoniac
nature, respectively, the Lord now tells us the fruit of the two and cheers Arjuna by declaring
him as born with the divine virtues.

ŒÒflË ‚ê¬Ám◊ÊˇÊÊÿ ÁŸ’ãœÊÿÊ‚È⁄UË ◊ÃÊ–
◊Ê ≥ÊÈø— ‚ê¬Œ¢ ŒÒflË◊Á÷¡ÊÃÊ˘Á‚ ¬Êá«UflÔÔH 5H

ŒÒflË ‚ê¬Ã˜Ô the divine endowment; Áfl◊ÊˇÊÊÿ as conducive to liberation; ÁŸ’ãœÊÿ as
conducive to bondage; •Ê‚È⁄UË (and) the demoniac gift; ◊ÃÊ has been recognized; ◊Ê ≥ÊÈø—
(therefore) grieve not; ‚ê¬Œ◊Ỗ ŒÒflË◊Ỗ the divine propensities; •Á÷¡ÊÃ— •Á‚ you are born with;
¬Êá«Ufl O son of PåƒŒu, Arjuna.

The divine endowment has been recognized as conducive to liberation, and the
demoniac one as leading to bondage; grieve not, Arjuna, for you are born with divine
propensities.                                                                                  (5)

sacred books, as well as of holy men. This is
what is meant by the statement that the divine
gift has been recognized as conducive to
liberation.

Even so, the demoniac gift briefly
mentioned in verse 4 aboveóas consisting of
evil propensities and immoral practices, which

The divine gift as consisting of the
Såttvika virtues and practices enumerated in
verses 1 to 3 above secures absolute and
lasting freedom from the bondage of mundane
existence and unites one with God, who is
Truth, Consciousness and Bliss, solidified.
Such is the opinion of the Vedas and other
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have the element of Tamas with an  admixture
Rajas preponderating in them, involves man
in the trammels of worldly existence and leads
to his downfall. The Vedas and other scriptures
as well as holy men bear testimony to this fact.
This is what is meant by the declaration that
the demoniac gift has been recognized as
conducive to bondage.

The latter half of this verse is intended
to inspire Arjuna by assuring him that he was
naturally endowed with all the virtues
constituting the divine gift. And since the
latter brings about freedom from the bondage
of worldly existence, there could be no doubt
about his attaining blessedness. Hence he
had no reason to grieve for.

The divine gift has been dealt with at length at the beginning of this chapter as well
as before, but the demoniac gift has been very briefly touched so far. The Lord, therefore,
takes up the subject now in the order to discuss in detail the nature as well as the conduct
and behaviour of men possessing a demoniac disposition.

mÊÒ ÷ÍÃ‚ªÊÒ¸ ∂UÊ∑§˘ÁS◊ãŒÒfl •Ê‚È⁄U ∞fl ø–
ŒÒflÊ ÁflSÃ⁄U≥Ê— ¬˝ÊQ§ •Ê‚È⁄¢U ¬ÊÕ¸ ◊ oÎáÊÈÔH 6H

mÊÒ ÷ÍÃ‚ªÊÒ¸ (there are) two types of created beings or men; ∂UÊ∑§ •ÁS◊ŸỖ in this world; ŒÒfl—
of those, the one possessing a divine nature; •Ê‚È⁄U— the other possessing a demoniac
disposition; ∞fl only; ø and; ŒÒfl— (viz.) the one possessing a divine nature; ÁflSÃ⁄U≥Ê— in detail;
¬˝ÊQ§— has been dealt with; •Ê‚È⁄U◊Ỗ (about) those possessing a demoniac disposition; ¬ÊÕ¸ O son
of Pæthå, Arjuna; ◊ from Me; oÎáÊÈ (now) hear (in detail).

There are only two types of men in this world, Arjuna,óthe one possessing a
divine nature and the other possessing a demoniac disposition. Of those, the one
possessing a divine nature has been dealt with at length; now hear in detail from Me
about those possessing demoniac disposition.                                           (6)

the other, which is dominated by Tamas
blended with Rajas, possesses a demoniac
disposition. Men possessing a fiendish or
delusive nature should be taken as included
in the type possessing a demoniac disposition.

The nature, conduct and behaviour of
those possessing a divine disposition have
been discussed at length in verses 1 to 3 of
this chapter as well as in other chapters; but
the nature, conduct and behaviour of those
possessing a demoniac disposition have been
touched only briefly. Therefore, the Lord
now undertakes to describe them in detail
in the following verses in order that they
may be eschewed in toto. This is what is
sought to be conveyed in the latter half of
this verse.

ëSargaí means creation, and ëBhµutasargaí
signifies an order of created beings. ëAsmin
lokeí refers to the world of human beings
and the present chapter discusses the
characteristics of human beings; that is why
ëBhµutasargauí has been translated as two
orders or types of human beings.

The use of the particle ëEvaí, which
restricts the number of the types of human
beings to two only, is intended to convey
that although there are many types of human
beings, the two mentioned in the present
verse are the chief among them, as other
types are included in them.

Of the two types of human beings
mentioned here, the one which is Såttvika in
character possesses a divine disposition; while
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Such action alone is worth performing
or binding upon man as is conducive to his
true well-being here as well as hereafter.
Man should undertake such action only. And
such action as is attended with evil
consequences is worth eschewing and one
should abstain from that. The first half of this
verse is intended to convey that those possessing
a demoniac disposition never realize that they
should undertake only such actions as are
worth undertaking and should abstain from
those which are worth eschewing; hence
they are guided in their activities by their

own whims or caprices.
ë›aucaí signifies external as well as

internal purity, which has been discussed at
length in the commentary on XIII.7; ëÅcåraí
comprises such noble activities as form an
inseparable part of such purity; and ëSatyaí
consists in speaking words which are sincere,
wholesome and true, as has been shown in
the commentary on verse 2 of this very
chapter. Men possessing a demoniac disposition
have none of these virtues; on the other
hand, their life is marred by impurity,
immorality and mendacity.

Thus inviting Arjuna to hear attentively the marks of those possessing a demoniac
disposition, the Lord now proceeds to describe them.

¬˝flÎÁûÊ¢ ø ÁŸflÎÁûÊ¢ ø ¡ŸÊ Ÿ ÁflŒÈ⁄UÊ‚È⁄UÊ—–
Ÿ ≥ÊÊÒø¢ ŸÊÁ¬ øÊøÊ⁄UÊ Ÿ ‚àÿ¢ Ã·È ÁfllÃH 7H

¬˝flÎÁûÊ◊Ỗ right activity; ø and; ÁŸflÎÁûÊ◊Ỗ right abstinence from activity; ø even; ¡ŸÊ— men; Ÿ
not; ÁflŒÈ— know; •Ê‚È⁄UÊ— possessing a demoniac disposition; Ÿ neither; ≥ÊÊÒø◊Ỗ purity (internal or
external); Ÿ nor; •Á¬ even; ø and; •ÊøÊ⁄U— (good) conduct; Ÿ nor; ‚àÿ◊Ỗ truthfulness; Ã·È in
them; ÁfllÃ there is.

Men possessing a demoniac disposition know not what is right activity and what
is right abstinence from activity. Hence they possess neither purity (external or
internal) nor good conduct, nor even truthfulness.                                      (7)

Thus showing lack of discrimination, purity and good conduct etc., in those possessing
a demoniac disposition, the Lord now describes their atheistic outlook.

•‚àÿ◊¬˝ÁÃDÔ¢U Ã ¡ªŒÊ„ÈU⁄UŸËE⁄U◊˜Ô–
•¬⁄US¬⁄U‚ê÷ÍÃ¢ Á∑§◊ãÿà∑§Ê◊„ÒUÃÈ∑§◊˜ÔH 8H

•‚àÿ◊Ỗ having no reality, absolutely unreal; •¬˝ÁÃDÔU◊Ỗ (is) without any foundation; Ã these
people (men possessing a demoniac disposition); ¡ªÃ˜ÔÔ the world; •Ê„ÈU— say; •ŸËE⁄U◊Ỗ (and)
godless; •¬⁄US¬⁄U‚ê÷ÍÃ◊Ỗ brought forth by mutual union (of the male and female); Á∑§◊Ỗ •ãÿÃỖ
what else (than this); ∑§Ê◊„ÒUÃÈ∑§◊Ỗ (therefore) conceived in lust.

Men possessing a demoniac disposition say this world is without any foundation,
absolutely unreal and godless, brought forth by mutual union of the male and female
and hence conceived in lust; what else than this?                                     (8)

universe, consisting of animate and inanimate
creation, has no basis in the shape of God or
the moral law nor has it any abiding reality.

The present verse represents the arbitrary
and fanciful ideas of those who possess a
demoniac disposition. They believe that this
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That is to say, no living  being had any
existence prior to its birth nor does a creature
have any life after death, nor does it have
any creator, controller or ruler like God; it

has been brought forth by mutual union of
the male and female and it has no other
object to fulfil except the gratification of
carnal desires.

This naturally tempts one to enquire the nature and conduct of those who hold such
atheistic views. Anticipating this query the Lord now describes the distinctive traits of such
unbelievers in the following four verses.

∞ÃÊ¢ ŒÎÁCÔU◊flCÔUèÿ ŸCÔUÊà◊ÊŸÊ˘À¬’Èhÿ—Ô–
¬˝÷flãàÿÈª˝∑§◊Ê¸áÊ— ˇÊÿÊÿ ¡ªÃÊ˘Á„UÃÊ—H 9H

∞ÃÊ◊˜Ô this; ŒÎÁCÔU◊˜Ô (false) view; •flCÔUèÿÔÔ clinging to; ŸCÔUÊà◊ÊŸ—ÔÔ those who have lost their self;
•À¬’Èhÿ—Ô slow-witted; ¬˝÷flÁãÃ prove equal; ©Uª˝∑§◊Ê¸áÊ—Ô of terrible deeds; ˇÊÿÊÿ ¡ªÃ— to the
destruction of the world; •Á„UÃÊ— foes (of all).

Clinging to this false view, these slow-witted men of vile disposition and terrible
deeds, are enemies of mankind, bent on destruction of the world. (9)

too. And they habitually perform with their
mind, speech and body gruesome deeds that
tend to intimidate, oppress and exterminate
the animate and inanimate creation.

Again, whatever these people do with
their intellect, mind, speech or body during
their lifetime is solely intended to torment
or obliterate the entire creation consisting
of animate and inanimate beings. This is
what is meant by the statement that they are
only capable of bringing ruination to the
world.

The activities of these men of a demoniac
disposition are all governed by the atheistic
outlook mentioned above; this is what is
meant by the words ëEtå≈ dæ¶¢i≈ ava¶¢abhya.í

These men of atheistic persuasions deny
the existence of the soul; they are body-
centred or materialists. Hence their nature
gets debased; they never feel inclined to
perform any virtuous deed. All their resolves
are made with an eye to sensuous enjoyment.
Their mind is ever busy hatching evil designs
against others; in this way they harm themselves

∑§Ê◊◊ÊÁüÊàÿ ŒÈc¬Í⁄¢U Œê÷◊ÊŸ◊ŒÊÁãflÃÊ—Ô–
◊Ê„UÊŒỖªÎ„UËàflÊ‚ŒỖª˝Ê„UÊã¬˝flÃ¸ãÃ̆ ≥ÊÈÁøfl˝ÃÊ— H 10H

∑§Ê◊◊Ỗ longing; •ÊÁüÊàÿ holding on to; ŒÈc¬Í⁄◊Ỗ insatiable; Œê÷◊ÊŸ◊ŒÊÁãflÃÊ—Ô (men) full of
hypocrisy, pride and arrogance; ◊Ê„UÊÃ˜Ô through ignorance; ªÎ„UËàflÊ hold on; •‚ŒỖª˝Ê„UÊŸỖ false
doctrines; ¬˝flÃ¸ãÃ move (in this world); •≥ÊÈÁøfl˝ÃÊ— men of impure conduct.

Cherishing insatiable desires and holding on to false doctrines through ignorance,
these men of impure conduct move in this world, full of hypocrisy, pride and
arrogance.                                                                                  (10)

selfish ends in the shape of honour, wealth,
adoration and prestige etc. ëMånaí or pride
consists in regarding oneself as worthy of
honour or adoration; and ëMadaí or arrogance

ëDambhaí or hypocrisy consists in
assuming according to the needs of the
occasion an appearance which gives one an
air of superiority, in order to achieve oneís
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is the same as remaining intoxicated with the
pride of oneís fine person, merit, birth, power,
learning, rank, wealth and progeny etc. All
these evils are present in men of a demoniac
disposition; hence they have been spoken of
as ëDambhamåna madånvitå¨í.

The ëKåmaí or desire to acquire the
various enjoyments of the world can never be
satisfied; hence it has been characterized as
ëDu¶pµuramí or insatiable. And entertaining in
oneís mind a firm resolve to satisfy this longing
is what is meant by cherishing such a longing.

Evolving heretic doctrines of various
kinds, they remain obstinately clinging to
them. This is what is meant by their embracing
false doctrines.

ëA‹ucivratå¨í means that their diet, their
mode of living, their manner of talking, their
trade and commerce, their monetary transactions
and their social dealings and behaviour, all
are evil and governed by heterodox principles.

The verb ëPravartanteí shows that these
people are guided in their behaviour by their
own whims or caprices.

ÁøãÃÊ◊¬Á⁄U◊ÿÊ¢ ø ¬˝∂UÿÊãÃÊ◊È¬ÊÁüÊÃÊ—Ô–
∑§Ê◊Ê¬÷Êª¬⁄U◊Ê ∞ÃÊflÁŒÁÃ ÁŸÁpÃÊ—H 11H

ÁøãÃÊ◊Ỗ cares; •¬Á⁄U◊ÿÊ◊ỖÔ innumerable; ø and; ¬˝∂UÿÊãÃÊ◊Ỗ ending (only) with death; ©U¬ÊÁüÊÃÊ—
giving themselves up to; ∑§Ê◊Ê¬÷Êª¬⁄U◊Ê— devoted to the enjoyment of sensuous pleasures;
∞ÃÊflÃ˜Ô this much (is joy); ßÁÃ so; ÁŸÁpÃÊ— (are) firm in their belief.

Giving themselves up to innumerable cares ending only with death, they remain
devoted to the enjoyment of sensuous pleasures and are firm in their belief that this
is the highest limit of joy.                                                                (11)

luxuries of various kinds is the sole aim of
their existence. Their life is thus wholly directed
towards the realization of this end and they
are fully convinced that the enjoyment of
sensuous pleasure is the only joy worth the
same. This is the idea brought out in the
latter half of this verse.

The cares with which these people are
engrossed are so limitless that they can neither
be numbered nor can their extent be gauged.
They do not cease till a whole lifetime is over
and persist till the last moment. This is what is
meant by the first half of this verse.

The accumulation and enjoyment of

•Ê≥ÊÊ¬Ê≥Ê≥ÊÃÒ’¸hÊ— ∑§Ê◊∑˝§Êœ¬⁄UÊÿáÊÊ—–
ß¸„UãÃ ∑§Ê◊÷ÊªÊÕ¸◊ãÿÊÿŸÊÕ¸‚@ÿÊŸ˜ÔH 12H

•Ê≥ÊÊ¬Ê≥Ê≥ÊÃÒ— by a hundred ties of expectation; ’hÊ— held in bondage;
∑§Ê◊∑˝§Êœ¬⁄UÊÿáÊÊ— wholly giving themselves up to lust and anger; ß¸„UãÃ strive (to obtain);
∑§Ê◊÷ÊªÊÕ¸◊Ỗ for the enjoyment of sensuous pleasures; •ãÿÊÿŸ by unfair means; •Õ¸‚@ÿÊŸỖ
hoards of money and other objects.

Held in bondage by hundreds of ties of expectation and wholly giving themselves
up to lust and anger, they strive to amass by unfair means hoards of money and other
objects for the enjoyment of sensuous pleasures.                                      (12)

gratification and they cherish innumerable
hopes of various kinds to see those projects

The mind of men possessing a demoniac
disposition revels in various projects of sense-
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materialize. Their mind is now tossed by the
hope of this enjoyment, the very next moment
it feels drawn towards another and clings to
a third at another moment; in this way they
are never free from the shackles of hope.
This is what is meant by the phrase
ëÅ‹åpå‹a‹atai¨ baddhå¨í.

For the realization of these hopes they
never depend on God or any other deity,
noble act or pious thought, but take recourse
to lust and anger alone. Hence they have

been spoken of as wholly given up to lust
and anger.

He who attempts to usurp othersí
possessions etc., by taking recourse to such
unlawful or unauthorized means as thieving,
robbery, dacoity, lying, chicanery, duplicity,
hypocrisy, violence, diplomacy, gambling,
fraudulence, poisoning, false accusation and
intimidation etc. under the prompting of lust
and anger, is said to strive for the accumulation
of wealth by unfair means.

Having discussed in the preceding four verses the distinctive marks and conduct of men
possessing a demoniac disposition, the Lord now proceeds to describe in the following four
verses their resolves, which are prompted by delusion and the feelings of ëIí and ëmineí as
well as their evil destiny.

ßŒ◊l ◊ÿÊ ∂UéœÁ◊◊¢ ¬˝ÊåSÿ ◊ŸÊ⁄UÕ◊Ỗ–
ßŒ◊SÃËŒ◊Á¬ ◊ ÷ÁflcÿÁÃ ¬ÈŸœ¸Ÿ◊˜ÔH 13H

ßŒ◊Ỗ this; •l today; ◊ÿÊ by me; ∂Uéœ◊Ỗ has been secured; ß◊◊Ỗ (and) this; ¬˝ÊåSÿ shall (now)
realize; ◊ŸÊ⁄UÕ◊Ỗ ambition; ßŒ◊˜Ô this (much); •ÁSÃÔ is (already); ßŒ◊Ỗ this; •Á¬ (and) yet; ◊ with
me; ÷ÁflcÿÁÃ shall be; ¬ÈŸ— again; œŸ◊˜Ô wealth.

They say to themselves, ëThis much has been secured by me today and now I shall
realize this ambition. So much wealth is already with me and yet again this shall be
mine.                                                                                      (13)

attaining the object of their desire in the
past to their personal endeavour and also
look to the same for their success in realizing
further objects of their desire. They are
conscious of the fact that they are already
masters of a considerable fortune and power
and confidently hope to have more not long
afterwards.

The word ëManorathaí in this verse
stands for the thought of wife, progeny,
wealth, land, house, honour, fame and all
other objects that are sought for by the mind.
The present verse is, therefore, intended to
convey that men possessing a demoniac
disposition indulge in egotistic thoughts of
various kinds. They attribute their success in

•‚ÊÒ ◊ÿÊ „UÃ— ≥ÊòÊÈ„¸UÁŸcÿ øÊ¬⁄UÊŸÁ¬–
ß¸≥fl⁄UÊ˘„U◊„¢U ÷ÊªË Á‚hÊ˘„¢U ’∂UflÊã‚ÈπËH 14H

•‚ÊÒ that; ◊ÿÊ by me; „UÃ— has been killed; ≥ÊòÊÈ— enemy; „UÁŸcÿ shall kill; ø and; •¬⁄UÊŸỖ (those)
others; •Á¬ too; ß̧E⁄U— the lord (of all); •„U◊̃Ô I (am); •„U◊̃Ô I (am); ÷ÊªË the enjoyer (of all pleasures);
Á‚h— endowed with all powers; •„U◊Ỗ I (am); ’∂UflÊŸỖ (and am) mighty; ‚ÈπË (and) happy.

ëThat enemy has been slain by me and I shall kill the others too. I am the Lord
of all, the enjoyer of all  pleasures; I am endowed with all powers, and am mighty and
happy.  (14)
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Men of a demoniac disposition, who
regard the enjoyment of sensuous pleasures
as the summum bonum of life, are slaves of
lust and anger. They have no faith in God,
religion or the law of recompense. Therefore,
intoxicated with pride they feel that there
was none in this world who could stand in
their way or oppose them with impunity.
Therefore, boiling with rage, they haughtily
brag in a stern voice that such and such a
man, who was so mighty and such a world-
renowned and influential personality, was
despatched by them in no time because he
stood on inimical terms with them; nay, others
too, who are at loggerheads with them or
will be inimically disposed towards them
shall be easily killed by them, however
powerful they may be. This is what is meant
by the first half of this verse.

Besides being egotistic, these people are
intoxicated with pride as well. They feel that
no one in this world is greater than they, that
they can kill or protect, uproot or establish,

whomsoever they like. Hence with great
pride they say, ëOh, we are absolutely free,
everything lies in our own hands; who else
than us is powerful, we are the masters of
all fortune. Nay, we are the Lord of all lords,
the supreme Person too. Every one should
worship us. We are not only the masters of
fortune, we also enjoy it. We have never met
with failure in our life; to whatever task
we have set ourselves, our efforts have
invariably been crowned with success. Our
life has been ever successful; nay, we are
endowed with a prophetic vision, future events
become known to us beforehand. We know
everything, nothing is hidden from us. Nay,
we are supremely powerful; our mental or
physical strength is so great that anyone who
depends on it will be able to conquer the
world through it. Due to all these reasons we
are very happy; all worldly joys are ever at
our service and will continue to serve us.î
That is the idea brought out in the latter half
of this verse.

boast of their wealth and big family. These
people boastfully declare that there is no limit

The first half of the fifteenth verse shows
how these men of a demoniac disposition

•Ê…UKÊ̆ Á÷¡ŸflÊŸÁS◊ ∑§Ê̆ ãÿÊ̆ ÁSÃ ‚ŒÎ≥ÊÊ ◊ÿÊ–
ÿˇÿ ŒÊSÿÊÁ◊ ◊ÊÁŒcÿ ßàÿôÊÊŸÁfl◊ÊÁ„UÃÊ—H 15H
•Ÿ∑§ÁøûÊÁfl÷˝ÊãÃÊ ◊Ê„U¡Ê∂U‚◊ÊflÎÃÊ—–
¬˝‚Q§Ê— ∑§Ê◊÷Êª·È ¬ÃÁãÃ Ÿ⁄U∑§˘≥ÊÈøÊÒH 16H

•Ê…UK— wealthy; •Á÷¡ŸflÊŸỖ having a big family; •ÁS◊ I am; ∑§— who else; •ãÿ— •ÁSÃ is;
‚ŒÎ≥Ê— ◊ÿÊ equal to me; ÿˇÿ I will sacrifice (to gods); ŒÊSÿÊÁ◊ I will give (alms); ◊ÊÁŒcÿ I will
make merry; ßÁÃ thus; •ôÊÊŸÁfl◊ÊÁ„UÃÊ— deluded by ignorance; •Ÿ∑§ÁøûÊÁfl÷˝ÊãÃÊ— with their minds
bewildered by numerous thoughts; ◊Ê„U¡Ê∂U‚◊ÊflÎÃÊ—Ô enveloped in the mesh of delusion; ¬˝‚Q§Ê—Ô
addicted; ∑§Ê◊÷Êª·È to the enjoyments of sensuous pleasures; ¬ÃÁãÃ they fall; Ÿ⁄U∑§ •≥ÊÈøÊÒ into
the foulest hell.

ëI am wealthy and own a large family; who else is equal to me? I will sacrifice to
gods, I will give alms, will make merry.í Thus blinded by ignorance, enveloped in the
mesh of delusion and addicted to the enjoyment of sensuous pleasures, their minds
bewildered by numerous thoughts, these men of devilish disposition fall into the foulest
hell.  (15-16)
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to their wealth, their kinsmen and relatives,
their friends and associates, their followers
and companions. At a single call from them
countless men are ready to follow them. In
this way none can match them in wealth and
man-power.

The verbs ëYak¶yeí and ëDåsyåmií give
expression to their false pride relating to the
performance of sacrifices and charity. The
idea is that men possessing a demoniac
disposition never perform nor seek to perform
the Såttvika type of sacrifices; likewise they
never practise nor seek to practise the Såttvika
form of charity. They make an external show
of sacrifices and charity simply in order to
create an impression on others and boastfully
declare that none can vie with them in the
performance of sacrifices and charity.

The verb ëModi¶yeí gives expression to
their false pride relating to merriment. Indulging
in boasts of various kinds they proudly picture
to their mind the delight that will be theirs,
how they will be transported with joy and
enjoy life to their heartís content.

The ignorance with which they are said
to be blinded is no other than the egotism
revealed in verses 13 and 14 above as well
as in the present verses.

The compound adjective ëAnekacitta
vibhråntå¨í shows that men possessing a
demoniac disposition are unable to fasten
their attention on any one object, they are
fickle minded.

ëKåmabhoge¶u Prasaktå¨í shows that
such men look upon the gratification of
the senses as the sole object of their existence;
that is responsible for their excessive
attachment to the enjoyment of sensuous
pleasures.

The words ëA‹ucau Narake Patantií
describe the evil destiny of men possessing a
demoniac disposition. The idea is that men of
this type perpetrate sins of various kinds for
the gratification of their senses and are
condemned to frightful hells of various
appellations, which are full of suffering and
abound in obnoxious substances such as faeces,
urine, blood, pus and so on.

In verse 15 above it was stated that men possessing a demoniac disposition vauntingly
proclaim their intention to ëperform sacrificesí; the Lord accordingly reveals the nature of
their sacrificial performances in the following verse.

•Êà◊‚ê÷ÊÁflÃÊ— SÃéœÊ œŸ◊ÊŸ◊ŒÊÁãflÃÊ—Ô–
ÿ¡ãÃ ŸÊ◊ÿôÊÒSÃ Œê÷ŸÊÁflÁœ¬Ífl¸∑§◊˜ÔH 17H

•Êà◊‚ê÷ÊÁflÃÊ— self-conceited; SÃéœÊ— haughty; œŸ◊ÊŸ◊ŒÊÁãflÃÊ—Ô intoxicated by wealth and
honour; ÿ¡ãÃ perform sacrifice; ŸÊ◊ÿôÊÒ— perform sacrifices only in name; Ã those; Œê÷Ÿ for
ostentation; •ÁflÁœ¬Ífl¸∑§◊Ỗ without following the sacred rituals.

Intoxicated by wealth and honour, those self-conceited and haughty men
perform sacrifices only in name for ostentation, without following the sacred rituals.

(17)
too arrogant to behave politely with anybody,
not even with those who are worthy of their
adoration.

The sacrifices they perform are
merely nominal and devoid of faith and are

ëÅtmasambhåvitå¨í are those who are
in their own estimation superior to all in
every respect, honourable, noble and worthy
of adoration.

Similarly ëStabdhå¨í are those who are
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only intended to impress others. They
are thus Tåmasika in character and that
is why they lead to hell; for the Lord
says in Chapter XIV above that men of a

Tåmasika disposition fall into hell. For a
detailed exposition of what is called
ëTåmasa Yaj¤aí the reader is referred to
XVII.13.

Describing thus the nature of their sacrificial performances, the Lord now delineates
their own disposition, which is responsible for their evil fate.

•„UVÔUÊ⁄¢ ’∂¢U Œ¬Z ∑§Ê◊¢ ∑˝§Êœ¢ ø ‚¢ÁüÊÃÊ—Ô–
◊Ê◊Êà◊¬⁄UŒ„U·È ¬˝Ám·ãÃÊ˘èÿ‚Íÿ∑§Ê—H 18H

•„UVÔUÊ⁄◊Ỗ egotism; ’∂U◊˜Ô brute force; Œ¬¸◊˜Ô arrogance; ∑§Ê◊◊Ỗ lust; ∑˝§Êœ◊Ỗ anger etc.; ø and;
‚¢ÁüÊÃÊ—Ô given over to; ◊Ê◊˜Ô Me; •Êà◊¬⁄UŒ„U·È (dwelling) in their own body as well as in those
of others; ¬˝Ám·ãÃ— despise; •èÿ‚Íÿ∑§Ê— calumniating others.

Given over to egotism, brute force, arrogance, lust and anger etc., and calumniating
others, they despise Me dwelling in their own bodies as well as in those of others.

(18)

is intended to cover many more evils besides
those explicitly mentioned in the verse, viz.,
hypocrisy, greed, infatuation and so on.

ëAsµuyåí consists in discovering and
condemning the faults of others, repudiating
their virtues and painting them as a vice.
Men possessing a demoniac disposition are
habituated to this. To say nothing of others,
they cavil even at God and holy men. This is
what is sought to be conveyed by adding the
prefix ëAbhií before ëAsµuyakå¨í, which shows
that none escapes their censorious eye.

In the latter half of this verse the Lord
shows that men of a demoniac disposition, who
antagonize others and seek to oppress them in
various ways and also suffer themselves, thereby
bear malice to Him, inasmuch as He dwells in
them as well as in others as their inner controller.
To antagonize or hate another, to harm another
and to inflict suffering on another is to hate
God Himself dwelling in oneís own body as
well as in those of others.

Full of egotism, these men possessing a
demoniac disposition proclaim themselves as
the lord of all, the enjoyer of all luxuries,
accomplished in every way, mighty and happy.
Nothing is impossible in their eyes. Resorting
to brute force, they antagonize others and
proceed to intimidate, assault and involve them
into trouble. They consider none as a match
for their might. Full of arrogance they boast of
their big fortune and large family. They recognize
none as their equal. Given over to lust, they
indulge in immoral acts of various kinds. And
obsessed by anger they threaten to kill whosoever
acts in opposition to their will or dares to offend
them. Abandoning themselves in this way to
egotism etc., they indulge in dreams and idle
talks of various kinds; and whatever they do is
prompted and backed by all these evil
propensities. They never take their stand on
God, religion or sacred lore. This is what is
meant by the first half of this verse.

The use of the conjunctive particle ëCaí

Thus describing in verses 7 to 18 the evil propensities and immoral practices etc., of
those possessing a demoniac disposition, the Lord now condemns such people in strongest
terms and describes their evil fate in the following two verses just in order to evoke a feeling
of repugnance towards those evil traits and practices.
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The demonstrative pronoun ëTåní,
qualified by the adjectives ëDvi¶ata¨í
ëA‹ubhåní, ëKrµuråní and ëNarådhamåní, refers
to men possessing a demoniac disposition
who have been spoken of at length in the
foregoing verses. Their vile propensities and
immoral practices alone are responsible for
their evil destiny: this is what is sought to be
conveyed by the use of the above qualifications.
The idea is that these vile men bear malice to
all, bring corruption into society by their
sinful activities of various kinds perpetrate

many cruel acts in a callous manner, and
harm others without any provocation.

ëDemoniac wombsí represent all
subhuman species of living beings such as the
lion, the tiger, beasts, birds, insects and moths,
reptiles, scorpions, dogs, crows and others.

ëAjasramí implies that they are cast into
such demoniac wombs times without number;
while the use of the indeclinable ëEvaí with
ëÅsur∂¶u Yoni¶uí rules out the possibility of
their being born in higher species such as
gods, manes or human beings.

ÃÊŸ„¢U Ám·Ã— ∑˝Í§⁄UÊã‚¢‚Ê⁄U·È Ÿ⁄UÊœ◊ÊŸ˜Ô–
ÁˇÊ¬Êêÿ¡d◊≥ÊÈ÷ÊŸÊ‚È⁄UËcflfl ÿÊÁŸ·ÈH 19H

ÃÊŸỖ those; •„U◊ỖÔ I; Ám·Ã— hating; ∑˝Í§⁄UÊŸ˜Ô (and) cruel; ‚¢‚Ê⁄U·ÈÔ in the world; Ÿ⁄UÊœ◊ÊŸỖ vilest
among men; ÁˇÊ¬ÊÁ◊ cast; •¡d◊Ỗ repeatedly; •≥ÊÈ÷ÊŸỖ sinful; •Ê‚È⁄UË·È into demoniacal; ∞flÔ only;
ÿÊÁŸ·È wombs.

These haters, sinful, cruel and vilest among men, I cast again and again into
demoniacal wombs in this world.                                                       (19)

•Ê‚È⁄UË¥ ÿÊÁŸ◊Ê¬ÛÊÊ ◊Í…UÊ ¡ã◊ÁŸÔ ¡ã◊ÁŸÔ–
◊Ê◊¬˝ÊåÿÒfl ∑§ÊÒãÃÿ ÃÃÊ ÿÊãàÿœ◊Ê¢ ªÁÃ◊ỖH 20H

•Ê‚È⁄UË◊Ỗ ÿÊÁŸ◊ỖÔÔ demoniac wombs; •Ê¬ÛÊÊ—Ô attain; ◊Í…UÊ— those stupid souls; ¡ã◊ÁŸ ¡ã◊ÁŸÔ life
after life; ◊Ê◊Ỗ Me; •¬˝ÊåÿÔ not reaching; ∞fl indeed; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ÃÃ— (even)
in comparison to them; ÿÊÁãÃ sink down; •œ◊Ê◊Ỗ ªÁÃ◊Ỗ to still lower planes.

Failing to reach Me, Arjuna, these stupid persons are born life after life in
demoniac wombs and then verily sink down to still lower planes.                            (20)

is what is implied by the words ëMåmí
Apråpyaí. The all-merciful Lord takes pity
as it were on this plight of the human soul
and thereby warns him not to forfeit the
title to God-realization, which is a birthright
with him, by embracing a demoniac
disposition.

Men of this type are cast into demoniac
wombs time without number and never attain
a higher birth. This is what is meant by the
first half of this verse.

The words ëTato Yåntií Adhamå≈ Gatimí

Even though it is out of the question
for such stupid persons possessing a demoniac
nature to attain to a higher plane of spiritual
existence to say nothing of God-realization,ó
the human soul is eligible for this
consummation. Having earned this title,
men who lose sight of it and embrace
the demoniac nature abandoning the path
leading to God-realization in the shape of
a divine disposition, are debarred from
God-realization even after attaining the
golden opportunity of a human birth. This
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are intended to convey that there is no end
to the misery of such stupid souls. Repeated
birth in demoniac wombs does not purge
them of their sins and they fall into frightful

hells such as Kumbh∂påka, Mahåraurava,
Tåmisra and A∆dhatåmisra etc., which are
full of untold suffering and represent a still
lower condition of being.

The declaration of the Lord that men of a devilish disposition are repeatedly born in
demoniac wombs and are hurled into frightful hells may lead one to enquire as to how they
can escape this evil fate and attain the supreme goal. The Lord, therefore, exhorts us to give
up the three evils forming part of the demoniac nature, which are mainly responsible for all
evil destinies, and points out the way to attain the supreme goal.

ÁòÊÁflœ¢ Ÿ⁄U∑§SÿŒ¢ mÊ⁄¢U ŸÊ≥ÊŸ◊Êà◊Ÿ—Ô–
∑§Ê◊— ∑̋§ÊœSÃÕÊ ∂UÊ÷SÃS◊ÊŒÃàòÊÿ¢ àÿ¡Ã̃ÔH 21H

ÁòÊÁflÁœ◊Ỗ triple; Ÿ⁄U∑§Sÿ hell; ßŒ◊Ỗ these; mÊ⁄U◊Ỗ gates of; ŸÊ≥ÊŸ◊Ỗ bringing about the downfall;
•Êà◊Ÿ— of the soul; ∑§Ê◊— desire; ∑˝§Êœ— anger; ÃÕÊ and; ∂UÊ÷—Ô greed; ÃS◊ÊÃ˜Ô therefore; ∞ÃÃ˜Ô òÊÿ◊˜Ô
all these three; àÿ¡ÃỖ one should shun.

Desire, anger and greedóthese triple gates of hell bring about the downfall of the
soul. Therefore, one should shun all these three.                                     (21)

soul referred to in this verse should be taken
to mean its degradation. Ever since man
falls a prey to desire, anger and greed, the
standard of his thoughts, feelings and
conduct begins to deteriorate. Desire, anger
and greed drive him to actions which ruin
his body, fill his mind with evil thoughts,
impair his reason, and vitiate all his activities,
with the result that his life here is robbed of
its joy, peace and purity and is transformed
into a vale of tears, and he is cast into
demoniac wombs and hells hereafter. That
is why these three evils have been declared
as responsible for the ruination of the
soul.

When it is settled that desire, anger and
greed, which are born of ignorance and are
the root of all evils, are solely responsible
for degradation in every form, it behoves us
to eschew them altogether without delay
regarding them as no less injurious than a
deadly poison. This is what is meant by the
words ëTasmådetattraya≈ Tyajetí occurring
at the end of the verse.

The craving for objects of enjoyment
such as wife and children is known as ëKåmaí;
it is under the impulse of desire that men
commit sins of various kinds, such as thieving,
adultery and partaking of prohibited food.
The excitement caused by the frustration of
oneís plans is called ëKrodhaí; obsessed by
anger, men resort to violence, retaliation and
other sinful acts of varying description. A
passionate longing for wealth and other
possessions is known by the name of ëLobhaí.
Avaricious men refuse to part with their
money on appropriate occasions and remain
engaged in acquiring and accumulating wealth
even by unfair means. This involves them
into sins of a major type such as lying,
duplicity, thieving and perfidy etc. Sins
lead to the attainment of hells like Tåmisra,
A∆dhatåmisra and so on; that is why these
three evils have been spoken of as gates
of hell.

The word ëÅtmana¨í stands for the
J∂våtmå or embodied soul. The soul, however,
never perishes; hence the destruction of the
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The compound word ëTamodvårai¨í,
qualified by the adjectives ëEtai¨í and
ëTribhi¨í, refers to desire, anger and greed
which have been spoken of in the preceding
verse as the three gates of hell. Hells
like Tåmisra and A∆dhatåmisra are full of
darkness; they are attained as a result of vices
and evil propensities which are born of
the darkness of ignorance; and creatures
inhabiting those regions are ever enveloped
in the darkness of woe and ignorance.
Hence they are spoken of as Tamas or
darkness. Desire, anger and greedóthese three
pave the way for these regions; hence they
have been referred to as ëTamodvårai¨í. He
alone who is altogether free from these

can strive for his spiritual uplift. And having
attained a human body, he alone who
works his own salvation in this way is
ëmaní (Nara¨) in the real acceptation of
the term. This is what is sought to be
conveyed by the use of the word ëNara¨í in
this context.

Men who are slaves of desire, anger
and greed bring about their own degradation;
while those who are free from these strive for
their salvation. Therefore, having given up
desire, anger and greed, those who cultivate
in a disinterested spirit divine properties in
the shape of moral virtues and good conduct
as prescribed in the ›åstras are said to work
for their salvation.

∞ÃÒÌfl◊ÈQ§— ∑§ÊÒãÃÿ Ã◊ÊmÊ⁄ÒUÁSòÊÁ÷Ÿ¸⁄U—–
•Êø⁄UàÿÊà◊Ÿ— üÊÿSÃÃÊ ÿÊÁÃ ¬⁄UÊ¢ ªÁÃ◊ỖÔH 22H

∞ÃÒ— from these; Áfl◊ÈQ§—Ô freed; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; Ã◊ÊmÊ⁄ÒU— ÁòÊÁ÷— three gates
of hell; Ÿ⁄U— man; •Êø⁄UÁÃ works for; •Êà◊Ÿ— his own; üÊÿ— salvation; ÃÃ— thereby; ÿÊÁÃ attains;
¬⁄UÊ◊˜Ô ªÁÃ◊˜Ô the supreme goal.

Freed from these three gates of hell, man works for his own salvation and thereby
attains the supreme goal i.e., God.                                                      (22)

One may ask here: He who acts according to his own belief rather than practise divine
virtues, does he attain the supreme goal or not? Anticipating this query the Lord says:

ÿ— ≥ÊÊSòÊÁflÁœ◊Èà‚ÎÖÿ flÃ¸Ã ∑§Ê◊∑§Ê⁄UÃ—–
Ÿ ‚ Á‚Áh◊flÊ¬AÊÁÃ Ÿ ‚Èπ¢ Ÿ ¬⁄UÊ¢ ªÁÃ◊ỖÔÔH 23H

ÿ— who; ≥ÊÊSòÊÁflÁœ◊Ỗ the injunctions of the scriptures; ©Uà‚ÎÖÿÔ having cast aside; flÃ¸Ã acts
(arbitrarily); ∑§Ê◊∑§Ê⁄UÃ— according to his own sweet will; Ÿ neither; ‚— he; Á‚Áh◊Ỗ perfection;
•flÊ¬AÊÁÃÔ attains; Ÿ nor; ‚Èπ◊˜Ô happiness; Ÿ nor again; ¬⁄UÊ◊Ỗ ªÁÃ◊Ỗ the supreme goal.

Having cast aside the injunctions of the scriptures, he who acts in an arbitrary
way according to his own sweet will, such a person neither attains perfection, nor the
supreme goal, nor even happiness.                                                                       (23)

demoniac properties and to cultivate auspicious
qualities and conduct forming part of the
divine endowment. Flouting the injunctions
of these ›åstras, which throw light on what
one ought to do and what one should abstain
from doing, he who is guided by his own
reason and is prompted by the desire to win

The word ë›åstrasí covers the Vedas as
well as the whole body of sacred literature
based on the Vedas, viz., the Smætis, the
Puråƒas and the Epics (the Råmåyaƒa and
the Mahåbhårata). It is from these scriptures
or sacred books that we learn how to renounce
the practices and behaviour representing the
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honour, fame and prestige etc., is said to act
in an arbitrary way.

The acts of him who casts aside the
injunctions of the scriptures lead to his downfall
in case they are positively prohibited by the
›åstras, i.e., of a sinful character. Hence they
are out of consideration here. If, on the other
hand, his acts are prompted by some desire,
even though approved by his own reason,

they bring no reward to the doer inasmuch as
they are performed in an arbitrary way and
flout the injunctions of the scriptures. That is
to say, far from reaching the supreme goal,
he is not even able to acquire occult powers
such as the ability to assume an atomic form
or attain perfection in the form of paradise,
nor does he enjoy the Såttvika type of
happiness in this world.

The declaration made by the Lord that arbitrary acts flouting the injunctions of the
›åstras yield no fruit, may lead one to enquire as to what should be done under the
circumstances. Anticipating this query the Lord says:

ÃS◊Êë¿UÊSòÊ¢ ¬̋◊ÊáÊ¢ Ã ∑§ÊÿȨ̂∑§Êÿ̧√ÿflÁSÕÃÊÒ–
ôÊÊàflÊ ≥ÊÊSòÊÁflœÊŸÊQ¢§ ∑§◊¸ ∑§ÃÈ¸Á◊„UÊ„¸UÁ‚ÔÔH 24H

ÃS◊ÊÃ˜Ô therefore; ≥ÊÊSòÊ◊Ỗ the scripture (alone); ¬˝◊ÊáÊ◊Ỗ is (your) authority; Ã for you;
∑§ÊÿÊ¸∑§Êÿ¸√ÿflÁSÕÃÊÒÔ matter of determining what should be done and what should not be done;
ôÊÊàflÊ knowing (this); ≥ÊÊSòÊÁflœÊŸÊQ§◊Ỗ ordained by the scriptures; ∑§◊¸ action; ∑§ÃÈ¸◊˜Ô to perform;
ß„U in this; •„¸UÁ‚ you ought.

Therefore, the scripture alone is your guide in determining what should be done
and what should not be done. Knowing this, you ought to perform only such action
as is ordained by the scriptures.                                                         (24)

Recognizing in this way the authority of
the scriptures, Arjuna is advised in the latter
half of this verse to perform in the right way
duties of an obligatory nature prescribed in
the ›åstras, and no such actions as are prohibited
by them. And such virtuous acts too as are
sanctioned by the scriptures should be
performed only in a disinterested spirit, for
only those acts that are performed in a
disinterested spirit have been declared in the
›åstras as conducive to God-realization.

The Vedas and other scriptures based
on them, viz., the Smætis, the Puråƒas and the
Epics, guide us in determining what one
should do and what one should abstain from
doing; therefore, one should accept the authority
of the ›åstras in such matters rather than act
in an arbitrary way. That is to say, one
should perform only such acts as are ordained
by the scriptures, and abstain from those
which are prohibited by them. This is what is
meant by the first half of this verse.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ
üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ ŒÒflÊ‚È⁄U‚ê¬Ám÷ÊªÿÊªÊ ŸÊ◊

·Ê«U≥ÊÊ˘äÿÊÿ—H 16H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma,
the scripture of Yoga, the dialogue between ›r∂ Kæ¶ƒa

and Arjuna, ends the sixteenth chapter entitled
ìThe Yoga of Division between the Divine

and the Demoniacal Properties.î
U
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Title of the
Chapter

Summary of
the Chapter

Link of the
Discourse

˙

›r∂madbhagavad-G∂tå
Chapter XVII

At the beginning of this chapter Arjuna enquires about the position of those who are
endowed with faith. In reply to this question the Lord classifies faith into three types and

points out that it is faith which determines the character of a man. Thereafter,
showing the connection of faith with worship, sacrifice, austerity etc., He
proclaims in the concluding verse that the actions of those who are devoid of

faith are as good as not done. Since the three types of faith have thus been separately
expounded in this chapter, it has been given the appellation of ›raddhåtrayavibhågayoga or
the ìYoga of division of three kinds of faith.î

In the opening verse of this chapter Arjuna enquires of the Lord about the position of
those who having cast aside the injunctions of the ›åstras, worship God with faith. In reply

to this question the Lord discusses in the second verse the three types of
innate faith varying according to the three Guƒas or modes of Prakæti; the
third declares that the character of a man is determined by his faith; the fourth

tells us how men possessing the Såttvika, Råjasika and Tåmasika types of faith worship
gods, demigods, devils and spirits respectively; the fifth and sixth decry those who practise
austere penance not sanctioned by the scriptures; the seventh calls upon Arjuna to hear the
different types of food, sacrifice, penance and gift, the eighth, ninth and tenth discuss the
Såttvika, Råjasika and Tåmasika types of food; the eleventh, twelfth and thirteenth similarly
discuss the characteristics of the Såttvika, Råjasika and Tåmasika types of sacrifice.
Describing in the fourteenth, fifteenth and sixteenth the nature of bodily austerity, austerity
of speech and austerity of the mind respectively, the Lord defines the Såttvika form of
austerity in the seventeenth, and the Råjasika and Tåmasika forms in the eighteenth and
nineteenth. The twentieth, twenty-first and twenty-second elucidate the distinctive features of
the Såttvika, Råjasika and Tåmasika forms of charity. The twenty-third glorifies the sacred
words ìOM TAT SAT.î The twenty-fourth explains the use of the syllable ìOMî, the
twenty-fifth that of ìTATî and the twenty-sixth and twenty-seventh that of ìSATî. And the
chapter is concluded by proclaiming in the last or twenty-eighth verse that sacrifice, charity,
austerity and other acts performed without faith, bring no reward here or hereafter and are
as good as not done at all.

At the beginning of Chapter XVI the Lord first of all described under the name of
ìdivine endowmentî the virtues and conduct prescribed in the ›åstras and practised in a

disinterested spirit, and then discussed the demoniac properties which are
discountenanced by the ›åstras. At the same time He affirmed His law of
casting into hell men possessing a demoniac disposition and proclaimed that

lust, anger and greed are the main evils forming part of the demoniac properties and are
gates of hell; renouncing these he who strives for his spiritual welfare attains the supreme
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goal. Thereafter He declared that having cast aside the scriptural injunctions, he who acts
in an arbitrary way and does only that which is approved by his own judgment, gets no
reward for his actions; his efforts aiming at perfection bring him no perfection, his
endeavours aiming at happiness fail to bring him happiness and attainment of the supreme
goal is quite out of the question for him. Arjuna was, therefore, advised to follow in a
disinterested spirit the injunctions of the ›åstras, which are competent to determine what
should be done and what should not be done. While conceding that the actions of those who
act in an arbitrary way flouting the scriptural injunctions yield no fruit at all. Arjuna is,
however, reminded of those who reverently perform sacred acts such as worship, sacrifice
and so on, even though casting aside the injunctions of the scriptures through ignorance or
otherwise, and is eager to know where they stand. Giving expression to this curiosity of his,
Arjuna puts the following question to the Lord:

•¡¸ÈŸ ©UflÊø

ÿ ≥ÊÊSòÊÁflÁœ◊Èà‚ÎÖÿ ÿ¡ãÃ üÊhÿÊÁãflÃÊ—Ô–
Ã·Ê¢ ÁŸDÔUÊ ÃÈ ∑§Ê ∑Î§cáÊ ‚ûfl◊Ê„UÊ ⁄U¡SÃ◊—ÔH 1H

ÿ who; ≥ÊÊSòÊÁflÁœ◊Ỗ the injunctions of the scriptures; ©Uà‚ÎÖÿÔ disregarding; ÿ¡ãÃ worship
(gods and others); üÊhÿÊ with faith; •ÁãflÃÊ— endowed; Ã·Ê◊Ỗ their; ÁŸDÔUÊ position; ÃÈ then; ∑§Ê (is)
what; ∑Î§cáÊ O Kæ¶ƒa; ‚ûfl◊Ỗ partaking of the nature of Sattva; •Ê„UÊ or; ⁄U¡— partaking of the
nature of Rajas; Ã◊— (or) partaking of the nature of Tamas.

Arjuna said: Those, who, endowed with faith, worship gods and others disregarding
the injunctions of the scriptures, where do they stand, Kæ¶ƒa,óin Sattva, Rajas or
Tamas?  (1)

question. Knowledge of the scriptural
injunctions is denied to them due to adverse
circumstances and unfavourable surroundings,
for want of leisure or through lack of industry
and study etc.; and it is this ignorance which
is responsible for their failure to respect the
injunctions of the ›åstras.

The word ëNi¶¢håí in this verse stands
for oneís state or condition of being. For
while answering the query of Arjuna contained
in this verse, the Lord says in verse 3 below
that faith constitutes the very being of man;
whatever the nature of his faith, that verily he
is. That is to say, his condition of being
corresponds to the nature of his faith. This
state or condition of oneís being is known by
the name ëNi¶¢håí.

In verse 6 of Chapter XVI the Lord
referred to two types of men, viz., those

Even though the men referred to in the
present verse stand on the same footing as
the one mentioned in verse 23 of Chapter
XVI in so far as both these types of men cast
aside the scriptural injunctions, their cases no
doubt differ. Verse 23 of Chapter XVI speaks
of him who disdainfully flouts the injunctions
of the ›åstras, while the present verse refers
to those who disregard them through ignorance
or want of knowledge. The former has no
regard for the ›åstras; he does only that
which is approved of by his own judgment.
That is why he is said to act in an arbitrary
way according to his own sweet willó(flÃ¸Ã
∑§Ê◊∑§Ê⁄UÃ—). Those referred to in the present
verse, however, are said to worship gods and
others with faith (ÿ¡ãÃ üÊhÿÊÁãflÃÊ—Ô); thus faith
or reverence is present in them. Where there
is faith, contemptuous disregard is out of the
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blessed with a divine nature and those
possessing a demoniac disposition. Of these,
the former perform actions enjoined by the
scriptures in a disinterested spirit, and thereby
attain liberation. Those possessing a demoniac
disposition, again, are either Tåmasika men
who perpetrate sinful acts, or those who are
dominated by Rajas blended with Tamas and
perform noble deeds of their own liking,
ignoring the scriptural injunctions. The former
are born in sub-human species or cast into
hells, while the latter get no reward for their
noble actions. They have none the less to
reap the evil consequences of their sinful
deeds. While all these facts relating to those
who possess a divine or demoniac disposition
were thoroughly understood by Arjuna, he
had some doubts about those who worship
gods and others with faith, though disregarding
the scriptural injunctions for want of knowledge
about them. It was not clear to him whether
they should be recognized as possessing a
divine nature or a demoniac disposition. This
is what he seeks to know by asking the
question embodied in the latter half of this
verse.

From the above exposition it is clear
that men of this world can be classified under
the following five heads:ó

(1) Those who not only follow the
injunctions of the ›åstras but are endowed
with faith as well;

(2) Those who are lacking in faith even
though they respect the scriptural injunctions
to some extent;

(3) Those who, though endowed with
faith, are yet unable to follow the injunctions
of the ›åstras;

(4) Those who are neither endowed with
faith nor respect the scriptural injunctions;
and

(5) Those who flout the scriptural
injunctions in a disdainful spirit.

Now the question is, how to distinguish
men belonging to each of these five groups,
what is their destiny and in which particular
verses of the G∂tå do they find mention.

(1) In this connection it may be submitted
that men belonging to the first category, viz.,
those who are not only endowed with faith
but also follow the injunctions of the ›åstras,
are again of two kinds; (i) those who perform
their duties in a disinterested spirit, and (ii)
those who work with an interested motive.
Those Såttvika men who are blessed with the
divine endowment and act in a disinterested
spirit attain liberation; they are mainly referred
to in the first three verses of Chapter XVI as
well as in verses 11,14,17, and 20 of the
present chapter. Those who are dominated
by Rajas blended with Sattva and work with
an interested motive attain supernatural powers,
happiness and higher worlds such as heaven
etc.; these find mention in verses 42 to 44 of
Chapter II, verse 12 of Chapter IV, verses 20
to 22 of Chapter VII and verses 20,21 and
23 of Chapter IX.

(2) Those who are lacking in faith even
though they perform sacrifices and other acts
and practise charity and austerity etc., following
to a certain extent the injunctions of the
›åstras, get no reward for those acts, which
go in vain and are of no use to them here or
hereafter. These have been mentioned in verse
28 of the present chapter.

(3) Those who, though casting aside
the injunctions of the ›åstras through ignorance,
are yet endowed with faith are either Såttvika
or Råjasika or Tåmasika in character
according to the nature of their faith. Their
destiny too corresponds to their nature. These
have been referred to in verses 2,3 and 4 of
this chapter.

(4) Those men of a demoniac disposition
who neither believe in the scriptures nor
possess faith and who, therefore, lead a sinful
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life acting on the impulse of lust, anger and
greed are cast into hells or born in the lower
species. These find mention in verse 15 of
Chapter VII, verse 12 of Chapter IX, verses
7 to 20 of Chapter XVI and verses 5,6 and
13 of this Chapter.

(5) Those who follow their own will
and do whatever is approved by their own
judgment, flouting the injunctions of the ›åstras
in a disdainful spirit, are either Tåmasika men
who perform acts which are forbidden by the
scriptures, or such as are dominated by Rajas
blended with Tamas and perform noble deeds.
Of these, the former are condemned to hell

and other evil fate and have been referred to
in sub-para 4 above; whereas the latter get no
reward whatsoever inasmuch as they set at
naught the injunctions of the scriptures, as
has been mentioned in verse 23 of Chapter
XVI. Let it be noted in this connection that
sinful acts perpetrated by these men invariably
lead to evil consequences such as birth in a
sub-human species and tortures in hell.

The references quoted above by way of
authority are by no means exhaustive: there
are other verses too dealing with these five
types of men. We have, however, refrained
from citing all of them in this context.

The Lord vouchsafes a brief reply to Arjunaís query in the following two verses:

üÊË÷ªflÊŸÈflÊø

ÁòÊÁflœÊ ÷flÁÃ üÊhÊ ŒÁ„UŸÊ¢ ‚Ê Sfl÷Êfl¡ÊÔ–
‚ÊÁûfl∑§Ë ⁄UÊ¡‚Ë øÒfl ÃÊ◊‚Ë øÁÃ ÃÊ¢ oÎáÊÈÔH 2H

ÁòÊÁflœÊ of three kinds; ÷flÁÃÔ is; üÊhÊ faith; ŒÁ„UŸÊ◊˜Ô of men; ‚Ê that; Sfl÷Êfl¡Ê innate (not
based on the study of scriptures); ‚ÊÁûfl∑§Ë of a Såttvika character; ⁄UÊ¡‚Ë of a Råjasika type;
ø and; ∞fl only; ÃÊ◊‚Ë of a Tåmasika nature; ø and; ßÁÃ in this way; ÃÊ◊˜Ô of that; oÎáÊÈ hear
(from Me).

›r∂ Bhagavån said: That (untutored) innate faith of men is of three kindsó
Såttvika, Råjasika and Tåmasika. Hear of it from Me.                                     (2)

casting aside the injunctions of the scriptures.
›raddhå which follows from a study of the
scriptures is called ë›åstrajåí (proceeding from
study of the scriptures); while ë›vabhåvajåí is
that which is inborn and conforms to the
tendencies formed as a result of oneís actions
in the current as well as in previous lives.

The word ëDehinåmí in this verse stands
for the generality of men who naturally identify
themselves with their body.

The word ë›raddhåí, qualified by the
adjectives ëSåí and ëSvabhåvajåí, refers to the
faith existing in men who perform sacrifices
and other duties in a spirit of reverence, though

‚ûflÊŸÈM§¬Ê ‚fl¸Sÿ üÊhÊ ÷flÁÃ ÷Ê⁄UÃ–
üÊhÊ◊ÿÊ˘ÿ¢ ¬ÈL§·Ê ÿÊ ÿë¿˛Uh— ‚ ∞fl ‚—ÔH 3H

‚ûflÊŸÈM§¬Ê shaped to their mental disposition; ‚fl¸Sÿ of all (men); üÊhÊ faith; ÷flÁÃ is; ÷Ê⁄UÃ
O descendant of Bharata, Arjuna; üÊhÊ◊ÿ— (is) constituted of faith; •ÿ◊Ỗ this; ¬ÈL§·— man; ÿ—
who; ÿë¿˛Uh— possessing the kind of faith he does; ‚— he (himself); ∞fl indeed; ‚— (is) that.

The faith of all men conforms to their mental disposition, Arjuna. Faith constitutes
a man; whatever the nature of his faith, verily he is that.  (3)
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The pronoun ëSarvasyaí stands for those
very men who regard the body as their self
and have been referred to as ëDehinåmí in
the preceding verse. This shows that the
verse speaks of the generality of men who
are identified with their body. For the Lord
says in the latter half of this very verse.
ëWhatever the nature of faith man possesses,
that verily he is.í This dictum can apply only
to him who regards the body as his self, and
not to the man of wisdom who has transcended
the three Guƒas.

Manís nature conforms to the kind of
actions he performs, which are either Såttvika,
Råjasika or Tåmasika. And nature is imbedded
in the mind; hence his frame of mind is
believed to reflect his nature. Hence to call
oneís faith inborn is just the same as to
speak of it as conforming to oneís mental
constitution. Thus there is no anomaly on the
part of the Lord in speaking of faith as
ëSvabhåvajåí at one place and as ëSattvånurµupåí
at another.

The real being of the Puru¶a or soul is

beyond the Guƒas or modes of Prakæti, as is
stated in verse 22 of Chapter XIII. The present
verse, however, speaks of the Puru¶a who is
seated in Prakæti and is connected with the
three Guƒas born of Prakæti. For diversity
attributable to the Guƒas is possible only in
the Puru¶a who is seated in Prakæti. Diversity
due to the Guƒas is out of the question in the
case of him who is beyond the three Guƒas.
Hence there is no contradiction in speaking
of the soul as ëPara¨í (wholly beyond the
three Guƒas) at one place and as ë›raddhåmayaí
at another. The Lord points out here that a
manís state or condition of being corresponds
to the nature of his faith, which is either
Såttvika, Råjasika or Tåmasika, according to
the frame of his mind. That is to say, the kind
of faith a man possesses represents his very
being. Establishing in this way the identity of
faith, the state of being and the very being or
self of man, the Lord answers the query of
Arjuna relating to the state of being of those
who worship with faith even though casting
aside the injunctions of the ›åstras.

It has been stated above that a manís Ni¶¢hå or state of being corresponds to his faith;
this may lead one to enquire the means of ascertaining the state of being of a particular
individual. Anticipating this query the Lord says:

ÿ¡ãÃ ‚ÊÁûfl∑§Ê ŒflÊãÿˇÊ⁄UˇÊÊ¢Á‚ ⁄UÊ¡‚Ê—–

¬˝ÃÊã÷ÍÃªáÊÊ¢pÊãÿ ÿ¡ãÃ ÃÊ◊‚Ê ¡ŸÊ—H 4H
ÿ¡ãÃ worship; ‚ÊÁûfl∑§Ê— men of Såttvika disposition; ŒflÊŸ̃Ô gods; ÿˇÊ⁄Ǔ ÊÊ¢Á‚ Yak¶as (demigods)

and demons; ⁄UÊ¡‚Ê— men of Råjasika temperament; ¬̋ÃÊŸỖ the spirits of the dead; ÷ÍÃªáÊÊŸỖ ghosts;
ø and; •ãÿ others; ÿ¡ãÃ worship; ÃÊ◊‚Ê— ¡ŸÊ— (viz.,) men of Tåmasika disposition.

Men of Såttvika disposition worship gods; those of Råjasika temperament worship
demigods and demons; while others, who are of Tåmasika disposition, worship the
spirits of the dead and ghosts.  (4)

similar disposition; and according to the maxim
that a worshipper bears affinity to the deity,
it is stated here that the worshippers of gods
are Såttvika by natureótheir Ni¶¢hå is of

The general rule is that a man is judged
by his conduct. Applying this test it can be
safely assumed that the worshippers of gods,
who possess Såttvika disposition, must have
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Såttvika type. The words ëDevåní in this
verse should be taken to include the Sun-
god, the moon-god, the god of fire, the wind-
god, Indra (the lord of paradise), Varuƒa (the
god of water), Yama (the god of judgment),
the two A‹vin∂kumåras (the twin-born
physicians of gods), the Vi‹vedevas and other
gods mentioned in the ›åstras.

Worship of gods being a Såttvika pursuit,
those who practise it have been declared as
Såttvika; but perfectly Såttvika is he who takes
to a Såttvika pursuit in a disinterested spirit.

Just as the worshippers of gods are

Såttvika by nature, it can likewise be presumed
that the worshippers of Yak¶as and demons
have Råjasika temperament while those of
ghosts, spirits and devils are Tåmasika by
nature.

The destiny of these worshippers varies
according to the object of their worship. The
worshippers of gods attain a celestial body;
those of demigods and demons are reborn as
demigods and demons; while the worshippers
of ghosts and spirits attain the form, traits and
condition etc., of ghosts and spirits. Verse 25
of Chapter IX points to the  same conclusion.

The above verse speaks of those who, though casting aside the scriptural injunctions,
worship different objects with an innate faith which is threefold in character; but nothing has
been said about those who not only flout the injunctions of the scriptures but are also lacking
in faith, and who practise austere penance etc. The question, therefore, arises: To which
category do these people belong? The Lord answers this query in the following two verses.

•≥ÊÊSòÊÁflÁ„UÃ¢ ÉÊÊ⁄¢U ÃåÿãÃ ÿ Ã¬Ê ¡ŸÊ—–
Œê÷Ê„UVÔUÊ⁄U‚¢ÿÈQ§Ê— ∑§Ê◊⁄UÊª’∂UÊÁãflÃÊ—H 5H

•≥ÊÊSòÊÁflÁ„UÃ◊Ỗ of an arbitrary kind not enjoined by the scriptures; ÉÊÊ⁄U◊Ỗ dire; ÃåÿãÃ practise;
ÿ who; Ã¬— penance; ¡ŸÊ— men; Œê÷Ê„UVÔUÊ⁄U‚¢ÿÈQ§Ê— full of hypocrisy and egotism; ∑§Ê◊⁄UÊª’∂UÊÁãflÃÊ—
obsessed with desire, attachment and pride of power.

Men who practise severe penance of an arbitrary type, not sanctioned by the
scriptures, and who are full of hypocrisy and egotism and are obsessed with desire,
attachment and pride of power;                                                          (5)

up with pride. That is why they have been
spoken of as ëDambhåha∆kårasa≈yuktå¨í.

These people are deeply attached
to worldly enjoyments; the result is that
their thirst for those enjoyments is ever
on the increase. They believe that they
will secure whatever they seek, and that
they possess infinite strength which is
sufficient to foil all attempts to interfere
with their plans. This is what the Lord
seeks to convey by calling such people
ëKåmarågabalånvitå¨í.

The word ëTapasí, qualified by the
adjectives ëA‹åstravihitamí and ëGhoramí,
denotes austere penance which is not sanctioned
by the scriptures, which does not conform to
the scriptural injunctions, which seeks to mortify
the body and the senses through pretentious
displays of various kinds and which is dreadful
to look at.

Those who perform such dire penances
discountenanced by the scriptures are lacking
in faith. They set up a fine show in order to
impress and cheat others and are ever puffed

∑§≥Ê¸ÿãÃ— ≥Ê⁄UË⁄USÕ¢ ÷ÍÃª˝Ê◊◊øÃ‚—–
◊Ê¢ øÒflÊãÃ—≥Ê⁄UË⁄USÕ¢ ÃÊÁãflhKÊ‚È⁄UÁŸpÿÊŸỖH 6H
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The compound word ëBhµutagramamí
stands here for the aggregate of twenty-three
categories, viz., the five gross elements, mind,
intellect, ego, the ten organs of perception
and action and the five objects of senses,
which have already been mentioned in XIII.5
under the name of K¶etra.

Those who perform dire penance of an
arbitrary type, not sanctioned by the scriptures,
not only emaciate and weaken their psycho-
physical organism, which is nothing but a
conglomeration of the twenty-three elements

enumerated above, but also torment God
dwelling within their heart by their dreadful
pursuits. For God is seated in the heart of all
as their very Self. Hence to torment oneís
own self or the self of others is to torment
God Himself. It is in this sense that these
people are said to torment the elements as
well as God.

The word ëAcetasa¨í refers to those
stupid men who violate the injunctions of the
›åstras and are lacking in intelligence, and
whose intellect is clouded.

∑§≥Ê¸ÿãÃ— emaciating; ≥Ê⁄UË⁄USÕ◊Ỗ constituting their body; ÷ÍÃª˝Ê◊◊Ỗ the elements; •øÃ‚—
senseless people; ◊Ê◊Ỗ Me (the supreme Spirit); ø and; ∞fl also; •ãÃ—≥Ê⁄UË⁄USÕ◊Ỗ dwelling in the
heart; ÃÊŸ˜Ô those; ÁflÁh Know; •Ê‚È⁄UÁŸpÿÊŸỖ having demoniac disposition.

And who emaciate the elements constituting their body as well as Me, the
supreme Spirit, dwelling in their heart,óknow those senseless people to have demoniac
disposition.                                                                                    (6)

Having pointed out the marks of those who are endowed with faith of a threefold
character as well as of those who perform dire penance, the Lord now undertakes to classify
food, sacrifice, penance and charity under three heads, viz., Såttvika, Råjasika and
Tåmasika, in order that one may choose the Såttvika type and reject the Råjasika and
Tåmasika ones.

•Ê„UÊ⁄USàflÁ¬ ‚fl¸Sÿ ÁòÊÁflœÊ ÷flÁÃ Á¬˝ÿ—–
ÿôÊSÃ¬SÃÕÊ ŒÊŸ¢ Ã·Ê¢ ÷ŒÁ◊◊¢ oÎáÊÈH 7H

•Ê„UÊ⁄U— food; ÃÈ and; •Á¬ as well; ‚fl¸Sÿ to all (according to their innate disposition); ÁòÊÁflœ—
of three kinds; ÷flÁÃ is; Á¬˝ÿ— agreeable; ÿôÊ— sacrifice; Ã¬— penance; ÃÕÊ even so; ŒÊŸ◊˜Ô (and)
charity (too); Ã·Ê◊Ỗ their; ÷Œ◊˜Ô distinction; ß◊◊Ỗ this; oÎáÊÈ hear (from Me).

Food also, which is agreeable to different men according to their innate disposition,
is of three kinds. And, likewise, sacrifice, penance and charity too are of three kinds
each; hear their distinction from Me.                                                    (7)

subject of discussion in this chapter.
The constitution of a manís mind is

determined by the kind of food he takes and,
as has been stated in verse 3 above, a manís
faith corresponds to his mental constitution.
If a manís diet is pure, his mind too will be
pure as a matter of course. ìPurity of mind
follows from purity of dietî* (Chåndogya

The use of the indeclinable ëApií after
ëÅhåra¨í shows that just as faith and worship
have been divided under three heads, viz.,
Såttvika, Råjasika and Tåmasika, even so
food also is of three kinds.

The pronoun ëSarvasyaí stands for the
whole human race; for food is taken by all
men and it is human beings who form the

* •Ê„UÊ⁄U≥ÊÈhÊÒ ‚ûfl≥ÊÈÁh—–
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Upani¶ad VII.xxvi.2). And purity of thought
and feelings, of faith and other qualities, and
even so of actions too depends on purity of
mind. It was, therefore, that the Lord thought
it necessary to discuss the subject of food in
this connection even without any reference from
Arjuna. Besides, while worship of gods and
others is not universally practised, food is a
thing which concerns all. Just as a man is
believed to have a Såttvika, Råjasika or
Tåmasika disposition according as he worships
gods who are Såttvika by nature, demigods
and demons who have a Råjasika temperament,
or ghosts and spirits who have a Tåmasika

disposition, even so of the Såttvika, Råjasika
and Tåmasika types of food, the one which
is dear to him determines the mode of Prakæti
by which he is dominated. It is this idea which
has been particularly emphasized by the use
of the adjective ëPriya¨í. Hence a man can as
well be judged by the nature of his diet. It is
for this reason that the Lord declares food to
be of three kinds in this verse. His further motive
in doing so was to help people choose the
Såttvika type and reject the Råjasika and
Tåmasika ones. What is true of food should
be understood to hold good in the case of
sacrifice, charity and penance as well.

are called ëÅrogyavivardhanå¨í.
(5) When there is a feeling of

contentment, Såttvika delight and freshness
in the heart and when signs of joy born of a
guileless heart are visible on oneís face and
other limbs of the body, one is said to be
happy. Foods which promote such happiness
are called ëSukhavivardhanå¨í.

(6) Amiability of disposition and a
pleasing look on the face and other parts of
the body is what is referred to here as ëPr∂tií.
And foods which enhance this Pr∂ti are called
ëPr∂tivivardhanå¨í.

The compound adjective ëÅyu¨sattva-
balårogyasukhapr∂tivivardhanå¨í thus covers

(1) ëÅyu¨í means life; foods which
augment vitality and thereby prolong oneís
life are called ëÅyurvivardhanå¨í.

(2) The word ëSattvaí here stands for
the intellect. Foods which tend to make oneís
intellect pure or transparent, sharp, accurate
and subtle are said to be ëSattvavivardhanå¨í.

(3) Bodily and mental vigour, which
contributes to oneís success in a noble
enterprise is called ëBalaí. Foods which
augment this inner and outer strength or
energy are referred to here as
ëBalavivardhanå¨í.

(4) Foods which serve as a natural
antidote for oneís mental and physical ailments

In the above verse the Lord invited Arjuna to hear the classification of food, sacrifices,
penance and charity. Accordingly He proceeds to describe in the following verse the
Såttvika types of food, which are worth taking.

•ÊÿÈ—‚ûfl’∂UÊ⁄UÊÇÿ‚Èπ¬˝ËÁÃÁflflœ¸ŸÊ— –
⁄USÿÊ— ÁFÇœÊ— ÁSÕ⁄UÊ NUlÊ •Ê„UÊ⁄UÊ— ‚ÊÁûfl∑§Á¬̋ÿÊ—H 8H

•ÊÿÈ—‚ûfl’∂UÊ⁄UÊÇÿ‚Èπ¬̋ËÁÃÁflflœ̧ŸÊ— promoting longevity, intelligence, vigour, health, happiness
and cheerfulness; ⁄USÿÊ— juicy; ÁFÇœÊ— succulent; ÁSÕ⁄UÊ— sustaining; NUlÊ— naturally agreeable;
•Ê„UÊ⁄UÊ— foods, i.e., edibles; ‚ÊÁûfl∑§Á¬˝ÿÊ— (are) dear to the Såttvika type of men.

Foods which promote longevity, intelligence, vigour, health, happiness and
cheerfulness, and which are juicy, succulent, substantial and naturally agreeable, are
liked by men of Såttvika nature.                                                        (8)
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all articles of food of a Såttvika type, such as
milk, clarified butter, vegetables, fruits, sugar,
wheat, barley, grams and rice etc.

The adjectives ëRasyå¨í, ëSnigdhå¨í,
ëSthirå¨í and ëHædyå¨í are intended to
distinguish such articles from those of a non-
Såttvika character.

(1) Milk, sugar and other substances
having a sweet flavour are referred to here as
ëRasyå¨í.

(2) Clarified and unclarified butter, oils
extracted from Såttvika substances and other
fatty products are called ëSnigdhå¨í.

(3) Foods which sustain the body for a
long time and give strength are spoken of as
ëSthirå¨í.

(4) Foods which are not made of foul or
impure substances and excite a Såttvika appetite
on their very sight are known as ëHædyå¨í.

Edibles of four kinds, viz., Bhak¶ya
(those which have to be chewed before they
can be swallowed), Bhojya (those which are

directly swallowed), Lehya (those which are
licked) and Co¶ya (those which are sucked)
are referred to here as ëÅhårå¨í. The subject
has been fully dealt with in the commentary
on verse 14 of Chapter XV, which speaks of
these four kinds of food under the name of
ëCaturvidham Annamí.

Even though the Lord undertook in the
preceding verse to classify food under three
heads, viz., Såttvika, Råjasika and Tåmasika.
He has thought fit to mention here foods that
are dear to men of Såttvika disposition, rather
than those which are Såttvika themselves.
The reason is not far to seek. A man loves
that very food which partakes of the Guƒa
predominant in him. Hence when we talk of
foods which are liked by men of a particular
disposition, we indirectly mention the class
to which such foods belong. This indirect
method has been employed in order to show
that the disposition of a man can be judged
by the kind of food he loves.

Having mentioned the diet of Såttvika men, which deserves to be adopted by all, the
Lord now describes in the following two verses the diet of Råjasika and Tåmasika men,
which should be shunned by all.

∑§≈UÔ˜Ôflê∂U∂UfláÊÊàÿÈcáÊÃËˇáÊM§ˇÊÁflŒÊÁ„UŸ— –
•Ê„UÊ⁄UÊ ⁄UÊ¡‚SÿCÔUÊ ŒÈ—π≥ÊÊ∑§Ê◊ÿ¬˝ŒÊ—H 9H

∑§≈UỖÔflê∂U∂UfláÊÊàÿÈcáÊÃËˇáÊM§ˇÊÁflŒÊÁ„UŸ— bitter, sour, salty, overhot, pungent, dry and burning;
•Ê„UÊ⁄UÊ— foods; ⁄UÊ¡‚Sÿ to a man of Råjasika temperament; ßCÔUÊ— (are) dear; ŒÈ—π≥ÊÊ∑§Ê◊ÿ¬˝ŒÊ—
causing suffering, grief and sickness.

Foods which are bitter, sour, salty, overhot, pungent, dry and burning, and which
cause suffering, grief and sickness, are dear to the Råjasika. (9)

lemon etc., may be classed as acid foods,
alkalis and salts of various kinds are included
in salty foods; foods which are taken while
they are yet steaming are classed as overhot;
chillies etc., are typical pungent foods; parched
grains may serve as examples of dry foods
and mustard seeds etc., may be taken to

Neem and Karela etc., fall under the
category of bitter foods. Some interpret the
word ëKa¢uí as pungent and include pepper
etc., in this class. But the separate mention of
the word ëTik¶ƒaí, which evidently stands
for pungent foods, justifies our construing
the word ëKa¢uí as bitter. Tamarind and
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represent burning foods. The pain which is
experienced in the throat etc., at the time of
taking such foods, the burning sensation felt
in the tongue, palate etc., the acidity of teeth,
the difficulty experienced in chewing articles,
the watering of eyes and nose, hiccup etc.,ó
all these are included in the suffering which
such foods are known to entail. The sense of
remorse one feels after taking such foods is
referred to here as ›oka or grief, and the

distemper caused by them is spoken of as
Åmaya or disease. The foods mentioned above
bring all these in their wake. Hence they
have been called ëDu¨kha‹okåmayapradå¨í,
and hence they should be discarded.

The use of the compound adjective
ëRåjasapriyå¨í with reference to ëÅhårå¨í is
intended to convey that such foods are of a
Råjasika type. Hence those who like such
foods should be classed as Råjasika men.

ÿÊÃÿÊ◊¢ ªÃ⁄U‚¢ ¬ÍÁÃ ¬ÿÈ¸Á·Ã¢ ø ÿÃỖ–
©UÁë¿UCÔU◊Á¬ øÊ◊äÿ¢ ÷Ê¡Ÿ¢ ÃÊ◊‚Á¬˝ÿ◊ỖH 10H

ÿÊÃÿÊ◊◊˜Ô half-cooked; ªÃ⁄U‚◊Ỗ insipid; ¬ÍÁÃ putrid; ¬ÿÈ¸Á·Ã◊Ỗ stale; ø and; ÿÃỖ which (is);
©UÁë¿UCÔU◊Ỗ polluted; •Á¬ too; ø and; •◊äÿ◊Ỗ (which is) impure; ÷Ê¡Ÿ◊Ỗ (that) food; ÃÊ◊‚Á¬˝ÿ◊Ỗ (is)
dear to Tåmasika men.

Food which is ill-cooked or not fully ripe, insipid, putrid, stale and polluted, and
which is impure too, is dear to men of Tåmasika disposition.                       (10)

etc.) or which are rendered foul through
fermentation or any other chemical process.

Food which has been cooked the day
before is called ëParyu¶itaí or stale. Foods
which are allowed to stay overnight get spoiled
and give rise to many diseases in case one
chooses to partake of them. Fruits also which
were plucked long ago and have accordingly
been spoiled should be regarded as stale.

Food which is left on oneís dish after
one has partaken of it is called ëUcchi¶¢aí.

Animal foods involving destruction of
life, such as meat, eggs etc., and prohibited
intoxicants such as spirituous liquor, toddy
etc.,ówhich are impure by their very nature
or which have been polluted by evil association
of any kind,óthrough contact with any impure
substance, place, utensil or person, or because
of their connection with foul money earned
by unfair or unrighteous meansóall these
are included in the category of impure food.
The use of such articles has been banned
even in the worship of gods.

The use of the particles ëCaí and ëApií

Etymologically speaking, ëYåtayåmamí
means that which was cooked three hours
before. But the separate mention of ëParyu¶itamí
(stale food) as falling under the category to
Tåmasika food precludes such interpretation.
If ëYåtayåmamí is taken to mean that which
was cooked only three hours before, there is
no meaning in including stale food in the
category of Tåmasika food. For when food
cooked only three hours before is branded as
Tåmasika, that which has stayed overnight is
all the more so, so that there was no need to
mention it separately. It is for this reason that
ëYåtayåmamí has been interpreted as half-
cooked or half-ripe. Nevertheless, if anyone
insists on interpreting it as cooked three hours
before, there is no objection either.

A juicy substance (e.g., an orange or
sugarcane) which has lost its succulent character
due to exposure or contact with fire etc., or
on account of its being out of season, is
called ëGatarasamí.

Putrid foods are those which contain a
naturally offensive smell (e.g., onion, garlic
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is intended to convey that besides those articles
which suffer from the above defects in a
large or small measure, hemp drugs (Gå° jå
and Bhå°ga), tobacco, cigarettes and bidis
extracts, distilled spirits, impure medicines
and all other articles which give rise to

Tamoguƒa are Tåmasika in character.
By speaking such food as dear to men

of a Tåmasika disposition the Lord indirectly
pronounces it to be Tåmasika in character;
and the fact that they like such food is
indicative of their Tåmasika disposition.

which is undertaken in a disinterested spirit
with the firm belief that a man must perform
the sacrifice which the ›åstras prescribe for
him with due regard to his Varƒa (grade in
society) and Å‹rama (stage in life), and that
failure to perform such a sacrifice is to disobey
the commandment of God.

The compound word ëAphalåkå∆k¶ibhi¨í
stands for those who expect no return for
their sacrifice in the shape of wife, progeny,
wealth, house, honour, fame, prestige, victory,
heavenly bliss or any other enjoyment of this
world or the next or the eradication of any
evil or suffering (vide VI.1). A sacrifice which
is undertaken with an interested motive cannot
be wholly Såttvika even if it is performed in
accordance with the scriptural injunctions;
indifference to its fruit is supremely essential
for investing it with a wholly Såttvika
character.

The use of the compound adjective
ëVidhidæ¶¢a¨í with ëYaj¤a¨í is intended to
convey that of the many sacrifices enjoined
by the Vedas, as well as of those enjoined by
the Smæti texts that alone which is prescribed
in the ›åstras as binding on a particular
Varƒa (grade in society) or Å‹rama (stage in
life) is Såttvika in character. A sacrifice which
is performed in an arbitrary way contrary to
the scriptures is not Såttvika.

Pouring oblations of clarified butter etc.,
into the sacred fire for the propitiation of
gods and others, or duly worshipping anyone
in any other form by offering him anything
whatsoever is what is spoken of as ëYaj¤aí.

Again, he who takes into his head that
no incentive to work is left for the man who
does not expect any return for his work, will
never undertake any sacrifice in a disinterested
spirit. Therefore, that sacrifice alone is Såttvika,

Having thus pointed out the three divisions of food, the Lord now proceeds to classify
sacrifices under three heads. Out of these, He first of all gives the characteristics of a
Såttvika Yaj¤a, which is worth performing.

•»§∂UÊ∑§Êæ˜U ÁˇÊÁ÷ÿ¸ôÊÊ ÁflÁœŒÎc≈Ê ÿ ßÖÿÃ–
ÿc≈√ÿ◊flÁÃ ◊Ÿ— ‚◊ÊœÊÿ ‚ ‚ÊÁûfl∑§—H 11H

•»§∂UÊ∑§Êæ˜ UÁˇÊÁ÷— by those who expect no return; ÿôÊ—Ô sacrifice; ÁflÁœŒÎc≈— ordained by
scriptural injunctions; ÿ—Ô which; ßÖÿÃÔ is offered; ÿc≈√ÿ◊Ỗ ∞fl sacrifices must be performed; ßÁÃ
thus; ◊Ÿ— the mind; ‚◊ÊœÊÿÔ satisfying; ‚— that; ‚ÊÁûfl∑§— (is) Såttvika in character.

The sacrifice which is offered, as ordained by scriptural injunctions, by men who
expect no return and who believe that such sacrifices must be performed, is Såttvika
in character.                                                                                 (11)

The Lord now describes the characteristics of a Råjasika sacrifice.

•Á÷‚ãœÊÿ ÃÈ »§∂¢U Œê÷ÊÕ¸◊Á¬ øÒfl ÿÃỖ–
ßÖÿÃ ÷⁄UÃüÊc∆ Ã¢ ÿôÊ¢ ÁflÁh ⁄UÊ¡‚◊ỖH 12H



* Chapter XVII * 693

•Á÷‚ãœÊÿ keeping in view; ÃÈ but; »§∂U◊Ỗ the fruit; Œê÷ÊÕ¸◊Ỗ mere show; •Á¬ even; ø or;
∞flÔ for the sake of; ÿÃ˜Ô which; ßÖÿÃÔ is offered; ÷⁄UÃüÊDÔU O best of Bharatas, Arjuna; Ã◊Ỗ that;
ÿôÊ◊Ỗ sacrifice; ÁflÁh know; ⁄UÊ¡‚◊˜Ô of the Råjasika type.

That sacrifice, however, which is performed for the sake of mere show or even
with an eye to its fruit, know it to be Råjasika, Arjuna.                             (12)

The Lord now proceeds to describe the characteristics of a Tåmasika sacrifice, which
is wholly worth abstaining from.

ÁflÁœ„UËŸ◊‚ÎCÔUÊÛÊ¢ ◊ãòÊ„UËŸ◊ŒÁˇÊáÊ◊˜ÔÔ–
üÊhÊÁfl⁄UÁ„UÃ¢ ÿôÊ¢ ÃÊ◊‚¢ ¬Á⁄UøˇÊÃÔH 13H

ÁflÁœ„UËŸ◊Ỗ without regard for the scriptural injunctions; •‚ÎCÔUÊÛÊ◊ỖU in which no food is
offered; ◊ãòÊ„UËŸ◊Ỗ without sacred chant; •ŒÁˇÊáÊ◊Ỗ without sacrificial fees; üÊhÊÁfl⁄UÁ„UÃ◊Ỗ devoid
of faith; ÿôÊ◊Ỗ sacrifice; ÃÊ◊‚◊Ỗ of the Tåmasika type; ¬Á⁄UøˇÊÃÔ they call.

A sacrifice which is not in conformity with scriptural injunctions, in which no
food is offered, and no sacrificial fees are paid, which is without sacred chant of hymns
and devoid of faith, is said to be Tåmasika.                                                               (13)

next or for the eradication of any evil is said
to have been undertaken with an interested
motive.

A sacrifice which has been undertaken
with an interested motive is Råjasika in
character even if it is enjoined by the scriptures
and has been performed with reverence: even
so, that which is undertaken for the sake of
mere show is equally Råjasika. That which
suffers from both these defects is, therefore,
much more so. This is what is sought to be
conveyed by the use of the particles ëEvaí,
ëApií and ëCaí in the first half of this verse.

The disjunctive particle ëTuí is intended
to distinguish the Råjasika type of sacrifices
from the Såttvika type mentioned in the
preceding verse.

A sacrifice which is undertaken with a
view to establishing oneís reputation as one
devoted to sacrifices, even though one has
no faith in sacrificial performances, is said to
be undertaken for mere show.

Again, a sacrifice which is performed
for securing a wife, progeny, wealth, house,
honour, fame, prestige, victory, heavenly bliss
or any other enjoyment of this world or the

have not been employed in accordance with
the scriptural injunctions, or in which such
formulas have been occasionally omitted for
want of respect for them.

ëAdak¶iƒamí is that in which no sacrificial
fees have been paid to the officiating priests
and no gifts made to other Bråhmaƒas.

Lastly, ë›raddhåvirahitamí is that which
is actuated by self-conceit, arrogance, delusion,
hypocrisy, and egotism etc., and is marked
by lack of reverence.

ëVidhih∂namí is that which is not enjoined
by the ›åstras or in which there is no respect
for the scriptural injunction or which has
been performed in an arbitrary way setting
aside the injunctions of the scriptures.

ëAsæ¶¢ånnamí is that in which there is no
feeding of Bråhmaƒas and no gifts of food.

ëMantrah∂namí is that in which there
is no sacred chant as enjoined by the
scriputures,óin which either no sacred
formulas have been employed at all or they
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The word ëDevaí stands here for Brahmå
(the Creator), ›iva (the god of destruction),
the sun-god, the moon-god, Durgå (›ivaís
Consort), Agni (the god of fire), Varuƒa (the
god presiding over waters), Yama (the god
of judgment), Indra (the lord of paradise) and
all other gods mentioned in the ›åstrasówhose
worship has been enjoined in the ›åstras. The
word ëDvijaí, though denoting in its wider
application all the three higher castes, viz.,
the Bråhmaƒa, (the priestly class), the K¶atriya
(the warrior class) and the Vai‹ya (the trading
class), stands exclusively for the Bråhmaƒa;
for the latter alone is an object of worship for
all. The word ëGuruí in this verse covers oneís
parents, preceptor, aged folk and those who
are superior in Varƒa (grade in society),
Å‹rama (stage in life) and age, etc. And the
word ëPråj¤aí denotes saintly and wise men
who possess adequate knowledge of God.
Treating all these with due respect and attention,
bowing to them, prostrating oneself at their
feet, washing their feet, offering them
sandalpaste, flowers, incense, light, food etc.,
rendering them appropriate services etc., and

making reasonable attempts to gratify themó
all these are included in their worship.

The word ë›aucaí has been used here in
the restricted sense of mere external purity.
For purity of speech has been mentioned
separately in verse 15 and purity of mind in
verse 16. ë›aucaí consists in cleaning oneís
body with water, earth etc., and keeping all
oneís bodily activities pure (XVI.3).

ëÅrjavaí means straightness. Having been
mentioned as a part of bodily penance, it
signifies absence of crookedness in the form
of stiffness and twisting of the body.

ëBrahmacaryaí consists in abstaining from
sexual commerce in all its bodily forms and
carefully preserving oneís seminal fluid.

ëAhi≈såí means taking a vow never to
inflict with oneís body the least suffering in
any form on any creature whatsoever.

The above virtues and practices are mainly
connected with the body, or in other words,
the body plays the principal part in them; and
they wash away all the impurities of the
body and the senses and purify them. Hence
they are known as bodily penance.

Having thus described the characteristics of the threefold Yaj¤a, the Lord now takes up
the subject of Tapas, and in order to point out the characteristics of Såttvika penance in the
following four verses, first discusses the nature of bodily penance.

ŒflÁm¡ªÈL§¬˝ÊôÊ¬Í¡Ÿ¢ ≥ÊÊÒø◊Ê¡¸fl◊˜Ô ÔÔ–

’˝rÊÔøÿ¸◊Á„¢U‚Ê ø ≥ÊÊ⁄UË⁄¢U Ã¬ ©UëÿÃÔH 14H
ŒflÁm¡ªÈL§¬˝ÊôÊ¬Í¡Ÿ◊˜Ô worship of gods, the Bråhmaƒas, oneís teachers, elders and great

souls; ≥ÊÊÒø◊Ỗ purity; •Ê¡¸fl◊˜Ô straightness; ’˝rÊÔøÿ¸◊˜ÔÔ continence; •Á„¢U‚Ê non-violence; ø and;
≥ÊÊ⁄UË⁄U◊˜Ô bodily; Ã¬— penance; ©UëÿÃ is called.

Worship of gods, the Bråhmaƒas, oneís teachers, elders and great souls, purity,
straightforwardness, continence and non-violenceóthese are called penance of the
body.  (14)

The Lord now proceeds to describe the austerity of speech.

•ŸÈmª∑§⁄¢U flÊÄÿ¢ ‚àÿ¢ Á¬˝ÿÁ„UÃ¢ ø ÿÃỖÔÔ–
SflÊäÿÊÿÊèÿ‚Ÿ¢ øÒfl flÊæ˜U Ô◊ÿ¢ Ã¬ ©UëÿÃH 15H



* Chapter XVII * 695

Words which cause no annoyance to
others and are absolutely untainted by
calumny and slander etc., are called
ëAnudvegakaraí. Similarly, truthful words are
those which state the bare truth in order to
convey to others a correct idea of what one
has actually seen, heard or experienced. Loving,
sweet, artless and gentle words, which are
pleasing to hear and are altogether free from
acerbity, pungency, coldness, sarcasm,
insolence and other faults, are known as
ëPriyaí. And words which are ultimately
beneficial to all, which are altogether free
from violence, malice, jealousy and animosity,
and are full of love, compassion and good
wishes are called ëHitaí.

The uttering of only, such words as
combine in themselves all the four virtues,
viz., unoffensiveness, veracity, agreeability
and wholesomeness, and are free from all

impurities of speech mentioned in the ›åstras,
can be recognized as the austerity of speech;
words which have the least tinge of these
impurities and lack in any of the aforesaid
virtues do not fall under the category of
complete austerity of speech. This is what is
sought to be conveyed by the use of the
particle ëCaí after ëPriyahitamí.

Reciting the Vedas and their auxiliaries
viz., works on grammar, phonetics etc., the Smæti
texts, the Puråƒas and Stotras or panegyrics to
God etc., according to oneís qualifications,
uttering the praises, glory and names of God
and offering prayers etc., to Godóall these
are included in ëSvådhyåyåbhyasanamí.

All the above virtues and practices are
connected with speech; they eradicate all the
impurities of speech and purify it along with
the mind; hence they have been spoken of as
the austerity of speech.

•ŸÈmª∑§⁄U◊ỖÔ causing no annoyance; flÊÄÿ◊Ỗ speech; ‚àÿ◊Ỗ truthful; Á¬˝ÿÁ„UÃ◊˜Ô agreeable and
wholesome; ø and; ÿÃ˜Ô which (is); SflÊäÿÊÿÊèÿ‚Ÿ◊Ỗ study of the Vedas and other ›åstras and
the practice of Nåma-Japa or repetition of the Divine Name; øÔ and; ∞fl verily; flÊæ˜ U Ô◊ÿ◊Ỗ Ã¬—
the austerity of speech; ©UëÿÃ is called.

Words which cause no annoyance to others and are truthful, agreeable and
wholesome, as well as the study of the Vedas and other ›åstras and the practice of
repetition of the Divine Nameóthis is known as the austerity of speech.          (15)

The Lord now tells us what is austerity of the mind.

◊Ÿ—¬˝‚ÊŒ— ‚ÊÒêÿàfl¢ ◊ÊÒŸ◊Êà◊ÁflÁŸª˝„U—ÔÔÔ–
÷Êfl‚¢≥ÊÈÁhÁ⁄UàÿÃûÊ¬Ê ◊ÊŸ‚◊ÈëÿÃH 16H

◊Ÿ—¬˝‚ÊŒ— cheerfulness of mind; ‚ÊÒêÿàfl◊Ỗ placidity; ◊ÊÒŸ◊Ỗ habit of contemplation on God;
•Êà◊ÁflÁŸª˝„U— control of the mind; ÷Êfl‚¢≥ÊÈÁh— perfect purity of inner feelings; ßÁÃ ∞ÃÃ˜Ô all this;
Ã¬—Ô ◊ÊŸ‚◊Ỗ austerity of the mind; ©UëÿÃ is known as.

Cheerfulness of mind, placidity, habit of contemplation of God, control of the
mind and perfect purity of inner feelingsóall this is called austerity of the mind. (16)

perturbation etc., and is filled with light and
vivacity, it is said to be cheerful.

Complete absence of such afflicting
morbidities as coldness, jealousy, violence,

ëMana¨prasåda¨í means purity and
cheerfulness of mind. In other words, when
the mind is freed from morbidities like dejection
and fear, anxiety and grief, agony and
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vindictiveness, ferocity, ruthlessness etc., and
the constant placidity and coolness of the
mind is known as ëSaumyatvamí.

ëMaunamí means the constant application
of the mind to the thought of the virtues,
glory, truth, essential character, sports and
names etc., of God or to an enquiry about
Brahma or the Absolute.

When the restlessness of the mind totally
disappears and it gets steady and thoroughly
disciplined, it is said to be controlled. This is
what is known as ëÅtmavinigraha¨í.

ëBhåvasa≈‹uddhi¨í means the complete
elimination from the mind of evil propensities

like partiality and prejudice, lust and anger,
greed and infatuation, arrogance and malice,
jealousy and animosity, scorn and contumely,
envy and intolerance, obstinate error and idle
thought, aversion to what is desirable and
contemplating what is unwelcome, on the
one hand, and the constant blossoming of
virtues like forbearance, love, politeness etc.,
on the other.

All the virtues mentioned in this verse
are connected with the mind, and eradicating
all it's impurities purify it; hence they
have been spoken of as the austerity of
the mind.

The Lord now defines Såttvika penance.

üÊhÿÊ ¬⁄UÿÊ Ã#¢ Ã¬SÃÁàòÊÁflœ¢ Ÿ⁄ÒU—ÔÔÔ–
•»§∂UÊ∑§Êæ̃U ÁˇÊÁ÷ÿȨ̀QÒ§— ‚ÊÁûfl∑¢§ ¬Á⁄UøˇÊÃH 17H

üÊhÿÊ ¬⁄UÿÊ with supreme faith; Ã#◊Ỗ practised; Ã¬—Ô penance; ÃÃ˜Ô that, above-mentioned;
ÁòÊÁflœ◊Ỗ threefold; Ÿ⁄ÒU— men; •»§∂UÊ∑§Êæ˜UÁˇÊÁ÷—Ô expecting no return; ÿÈQÒ§— self-disciplined; ‚ÊÁûfl∑§◊Ỗ
Såttvika; ¬Á⁄UøˇÊÃ (they) call.

This threefold penance performed with supreme faith by Yog∂s expecting no
return is called Såttvika.                                                                 (17)

than what we have in things which are open
to perception,óis called ësupreme faithí. And
the aforesaid penance, when it is performed
with exceptional reverence and zeal, remaining
unshaken under all circumstances and minding
not in the least the greatest obstacles or
hardships, is spoken of as ë›raddhayå parayå
taptamí.

The use of the adjectives ëTatí and
ëTrividhamí with ëTapa¨í is intended to convey
that the threefold penance relating to the
body, speech and mind, mentioned in the
preceding three verses alone, can be Såttvika
in character. Other forms of penance, such as
those referred to in verse 5 of this very
chapter as ënot sanctioned by the scripturesí
(A‹åstravihitam) and ëdreadfulí (Ghoram), are
never Såttvika. It further shows that although
the forms of penance enumerated in verses

ëAphalåkå∆k¶∂í is he who never and on
no account entertains the least craving for any
return whatsoever in the shape of enjoyments
of this world or the next or the cessation of
suffering; and he whose mind, intellect and
senses, being disciplined and untainted, can
never be excited by enjoyment of any kind
whatsoever, and who is entirely free from
attachment, is called ëYuktaí. Thus
demonstrating by the use of the above two
epithets the need of a disinterested spirit, the
Lord thereby shows that the threefold penance
described in the above three verses assumes
a wholly Såttvika character only when it is
performed by such disinterested persons.

Consummate and reverent faith in the
value, glory and essential character of the
above-mentioned threefold penance, as depicted
in the ›åstras,óa faith which is more living
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14, 15 and 16 above are Såttvika in character,
they are wholly Såttvika only when they are

performed in the spirit indicated in the present
verse.

in the first half of this verse is intended to
show that austerity practised for attaining any
other selfish end is also included in the category
of Råjasika penance.

Austerity, whether of a profane or sacred
character, which is practised for mere
ostentation assuming the guise of an ascetic
with a view to gaining any selfish end through
fraudulence, even though one has no real
faith in penance,óthis is what is known as
practising austerity through ëDambhaí.

It should be noted in this connection
that a selfish motive alone brings down austerity
to the Råjasika level; it is much more so if it
is accompanied with ostentation.

There is no surety about our gaining the
object sought through such penance; hence
such austerity has been declared as ëAdhruvaí,
and it has been spoken of as ëCalaí because
whatever return we get for such penance
does not last for ever, it is bound to perish.

The use of the adjective ëYatí with
ëTapasí is intended to convey that whatever
penances have been mentioned in the ›åstras
in the form of sacred vows, fasts and self-
discipline fall under the category of Råjasika
penance if they are performed with some
interested motive.

The reputation that one gains in the
world, through publicity given to oneís
austerities, as an ascetic of a very high order
unequalled in penance and a man of supreme
excellence is called ëSatkåraí. ëMånaí consists
in welcoming a man as an ascetic, rising
before him, bowing to him, presenting him
with an address or showing respect to him
through any other gesture. And waving Årat∂
before him, washing his feet, offering him
leaves and flowers and other recognized forms
of worship, and carrying out his behestsóall
these are known by the name of ëPµujåí.

The use of the particles ëCaí and ëEvaí

The Lord now defines the Råjasika type of penance.

‚à∑§Ê⁄U◊ÊŸ¬Í¡ÊÕZ Ã¬Ê Œê÷Ÿ øÒfl ÿÃỖÔÔÔ–
Á∑˝§ÿÃ ÃÁŒ„U ¬˝ÊQ¢§ ⁄UÊ¡‚¢ ø∂U◊œ˝Èfl◊ỖH 18H

‚à∑§Ê⁄U◊ÊŸ¬Í¡ÊÕ¸◊Ỗ for the sake of renown, honour or adoration; Ã¬— the penance; Œê÷Ÿ
(either in all sincerity or) by way of ostentation; ø as well as; ∞fl for any other selfish gain;
ÿÃỖ which; Á∑˝§ÿÃ is performed; ÃÃỖÔ that; ß„U here; ¬˝ÊQ§◊Ỗ has been spoken of; ⁄UÊ¡‚◊Ỗ (as) Råjasika
in character; ø∂U◊ỖÔ •œ˝Èfl◊Ỗ yielding an uncertain (and) momentary fruit.

The penance which is performed for the sake of renown, honour or adoration as
well as for any other selfish gain, either in all sincerity or by way of ostentation, and
yields an uncertain and momentary fruit, has been spoken of here as Råjasika. (18)

The Lord now defines penance of the Tåmasika type, which is altogether worth
abstaining from.

◊Í…Uª˝Ê„UáÊÊà◊ŸÊ ÿà¬Ë«UÿÊ Á∑˝§ÿÃ Ã¬—ÔÔÔÔ–
¬⁄USÿÊà‚ÊŒŸÊÕZ flÊ ÃûÊÊ◊‚◊ÈŒÊNUÃ◊˜ÔÔH 19H
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The word ëTåmasamí in this verse refers
to the type of penance mentioned in verses 5
and 6 of this chapter, which is not sanctioned
by the scriptures but is conceived by oneís own
mind and which is characterized by dreadful
acts of self-mortification, such as tying oneís
feet to the bough of a tree and hanging with
oneís head downwards, sitting on iron spikes
and so on, performed with some evil intent either
by way of ostentation or through ignorance.
This is what is sought to be conveyed by the
use of the adjective ëYatí with ëTapa¨í.

Obstinately clinging to any practice
whatsoever as an act of penance without
knowing the true characteristics of austerity
is called ëMµuŒhagråhaí. And undertaking with
such obstinacy, as an act of penance, a
Tåmasika practice characterized by
mortification of oneís body, speech and

mind,óthis is what is meant by performing a
penance through perversity.

The word ëÅtmana¨í in this verse stands
for oneís mind, speech and body; and their
mortification is referred to here as ëÅtmana¨
P∂Œayåí. Therefore, an act of penance which
is not sanctioned by the scriptures and subjects
oneís mind etc., or any of them to undue
hardships is said to be accompanied by self-
mortification.

Mortifying oneís mind, speech and
body with intent to usurp or destroy others,
property, exterminate their family line or harm
them in any way,óthis is what is called
ëParasyotsådanårtham Tapa¨í.

The use of the particle ëVåí is intended
to convey that an act of penance which has
any of these characteristics is Tåmasika in
character.

◊Í…Uª˝Ê„UáÊ through perversity; •Êà◊Ÿ— self-mortification; ÿÃ˜Ô which; ¬Ë«UÿÊ accompanied
with; Á∑˝§ÿÃ is performed; Ã¬— the penance; ¬⁄USÿ ©Uà‚ÊŒŸÊÕ¸◊Ỗ for harming another; flÊ or; ÃÃỖÔ that;
ÃÊ◊‚◊Ỗ Tåmasika (in character); ©UŒÊNUÃ◊˜Ô has been declared to be.

Austerity which is practised through perversity and is accompanied by self-mortification
or is intended to harm others, such austerity has been declared as Tåmasika.  (19)

Having defined the three kinds of penance, the Lord now proceeds to mention the
threefold division of charity and with this end in view, defines the Såttvika type first.

ŒÊÃ√ÿÁ◊ÁÃ ÿgÊŸ¢ ŒËÿÃ˘ŸÈ¬∑§ÊÁ⁄UáÊÔÔÔÔ–

Œ≥Ê ∑§Ê∂U ø ¬ÊòÊ ø ÃgÊŸ¢ ‚ÊÁûfl∑¢§ S◊ÎÃ◊ỖÔÔH 20H
ŒÊÃ√ÿ◊˜Ô it is oneís duty to give; ßÁÃ with this idea; ÿÃ˜Ô ŒÊŸ◊˜Ô a gift which; ŒËÿÃ is

bestowed; •ŸÈ¬∑§ÊÁ⁄UáÊ on one who is no benefactor; Œ≥Ê in a fit place; ∑§Ê∂U at a suitable time;
ø and; ¬ÊòÊ to a deserving person; ø and (also); ÃÃỖ ŒÊŸ◊Ỗ that gift; ‚ÊÁûfl∑§◊Ỗ (as) Såttvika; S◊ÎÃ◊Ỗ
has been declared.

A gift which is bestowed with a sense of duty on one from whom no return is
expected, at appropriate time and place, to a deserving person, that gift has been
declared as Såttvika.  (20)

paramount duty to bestow gifts, enjoined by
the scriptures, with due regard to his grade in
society, stage in life, condition and
circumstances to devote his possessions to

Showing by the use of the words
ëDåtavyamitií that a disinterested spirit is
essential for the full development of Sattvaguƒa,
the Lord tells us in this verse that it is manís
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the good of others to the best of his ability.
Failing to do so he falls from the human state
and flouts the blessed commandment of God.
Therefore, that gift alone is wholly Såttvika
in character, which is bestowed with a pure
sense of duty without expecting any return
either here or hereafter.

Only that place and time are fit and
suitable for gratifying others through the gift
of a particular object, at which that object is
particularly needed. For instance, that place
and time alone are fit and suitable for the gift
of food and water, which are marked by the
prevalence of famine or draughtóno matter
if that place is no place of pilgrimage and
that time has no special religious significance.
Besides these, ordinarily speaking, Kuruk¶etra,
Haridvåra, Mathurå, Kå‹∂, Prayåga,
Naimi¶åraƒya and other sacred places, and
all sacred occasions such as the solar and
lunar eclipses, the full moon and new moon,
Sa≈krånti (the passage of the sun from one
zodiacal sign to another), Ekåda‹∂ (the eleventh
day of every dark and bright fortnight)ó
which have been commended in the ›åstras
for charityóare suitable places and occasions.
the words ëDe‹eí and ëKåleí in this verse
refer to all these places and occasions.

He who is in need of a particular object
at a particular place and time is
a ëPåtraí or fit person to receive a gift of that
object at that very place and time. For instance,
all living beings who are hungry, thirsty, naked,
poor, sick, afflicted, forlorn and terror-stricken
are worthy of receiving gifts of food, water,
cloth, wherewithal to make both ends meet,
medicine, consolation, shelter and assurance
of safety respectively. The fitness of afflicted
creatures is not qualified by considerations of
caste, nationality or time. Their affliction alone
is a test of their fitness. Besides these, learned
Bråhmaƒas of excellent conduct, ideal
Brahmacår∂s or religious students, Vånaprasthas

or hermits living in a forest and Sa≈nyås∂s or
recluses who have renounced the world, and
those who have taken a vow of service are fit
to receive, according to their respective
qualifications, gifts of money and other articles
which are within the means of the donor and
have been recommended for them by the
›åstras.

It is certainly obligatory to render good
offices to, and try to gratify to oneís level
best, those to whom one owes a debt of
gratitude. Nay, men of a noble disposition
cannot help obliging their benefactor. They
know that an attempt to return a true obligation
is to undervalue it; for a real obligation cannot
be repaid at all. Hence they render good
offices to him only for their own satisfaction;
and whatever they do, appears inadequate to
them. They remain overwhelmed with gratitude.
In ›r∂ Råmacaritamånasa of Gosvåm∂
Tulas∂dåsa, Bhagavån ›r∂ Råma says to His
devotee, Hanumån:ó

ìO monkey-god, there is none among
celestials, human beings and sages, who has
rendered such valuable services to Me as
you have done. How should I requite your
services? My mind is unable even to stand
your looks.î

In ›r∂mad Bhågavata, Bhagavån ›r∂
Kæ¶ƒa proclaims His indebtedness to the
cowherd damsels of Vraja. Under such
circumstances, offering anything to a benefactor
can never be unjustifiable or a Råjasika act;
of course, it does not come within the purview
of ëDånaí or charity. It is rather a natural
gesture expressive of oneís gratitude. Those
who regard it as an act of charity really offer
insult to the benefactor; while those who are
unwilling to oblige a benefactor belong to
the category of ungrateful creatures. Hence
one must render good offices to oneís
benefactor.

By insisting that a gift should be bestowed
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on one who is not a benefactor, the Lord
seeks to convey that a donor should not
expect the least return from the donee or
recipient of the gift. That gift alone is Såttvika,

which is bestowed on him in whom one has
no selfish interest. As a matter of fact, the
Lord thereby simply warns the donor against
entertaining a selfish motive.

The Lord now defines a Råjasika gift.

ÿûÊÈ ¬˝àÿÈ¬∑§Ê⁄UÊÕZ »§∂U◊ÈÁg≥ÿ flÊ ¬ÈŸ—–
ŒËÿÃ ø ¬Á⁄UÁÄ‹c≈Ô¢U ÃgÊŸ¢ ⁄UÊ¡‚¢ S◊ÎÃ◊ỖÔÔH 21H

ÿÃ˜Ô which; ÃÈ however; ¬˝àÿÈ¬∑§Ê⁄UÊÕ¸◊Ỗ for getting a service in return; »§∂U◊Ỗ a reward; ©UÁg≥ÿ
expecting; flÊ or; ¬ÈŸ— then; ŒËÿÃ is given; ø and; ¬Á⁄UÁÄ‹c≈◊Ỗ in a grudging spirit; ÃÃ˜Ô that; ŒÊŸ◊Ỗ
gift; ⁄UÊ¡‚◊Ỗ Råjasika (in character); S◊ÎÃ◊Ỗ has been proclaimed.

A gift which is bestowed in a grudging spirit and with the object of getting a
service in return or in the hope of obtaining a reward, is called Råjasika.        (21)

Similarly, a gift which is bestowed on an
individual or institution with the object of gaining
honour, fame, prestige and enjoyments, either
of this world or the next, or for curing some
disease, is said to have been given in the hope
of obtaining a reward. Some people seek to
derive a number of benefits all at once from
a single gift, e.g., they anticipate that:ó

(a) The donee or recipient of the gift
will feel obliged and will take sides with
them in a good or evil cause when the time
comes for it;

(b) They will gain reputation, which
will add to their prestige and bring honour to
them;

(c) Publicity through the press will create
an impression on the minds of the general
public that the donors are very rich; this will
give them a number of advantages in business
and they will be able to make maximum
profits;

(d) Good reputation will enable them to
secure high connections for their sons and
daughters, which will serve a number of their
ends;

(e) Their gift as a matter of course will
yield in the next world the maximum return
promised in the ›åstras.

The disjunctive particle ëTuí in this verse
is intended to distinguish the Råjasika from
the Såttvika type of gifts.

A donation which is given in a reluctant
and helpless mood under threat or coercion,
due to pressure exerted by respectable and
influential men, in response to an importunity
or with a covert feeling of discomfiture and
sorrow, is said to have been given in a
grudging spirit.

A gift bestowed on someone who is of
permanent utility or who is expected or
calculated to render some useful service, great
or small, later on, is no true gift, really
speaking that is something like a sum advanced
to ensure a service. For instance, on sacred
occasions like a Somavat∂ Amåvasyå (the
last day of a dark fortnight synchronizing
with a monday, which is a rare phenomenon)
it is customary these days to bestow a gift on
such Bråhmaƒas as are useful to ourselves or
to our friends or relatives, and who are expected
to render some service in future, or to donate
a sum to institutions or organizers of institutions
who are expected in return to serve our ends
in ways more than one. This is what is meant
by bestowing a gift with the object of getting
a service in return.
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Calculations of this kind detract much
from the value of a gift.

The use of the particles ëVåí, ëPuna¨í

and ëCaí is intended to convey that a gift is
Råjasika if it possesses any of the three traits
mentioned in the verse.

The Lord now defines a Tåmasika gift.

•Œ≥Ê∑§Ê∂U ÿgÊŸ◊¬ÊòÊèÿp ŒËÿÃ–
•‚à∑Î§Ã◊flôÊÊÃ¢ ÃûÊÊ◊‚◊ÈŒÊNUÃ◊˜ÔÔÔH 22H

•Œ≥Ê∑§Ê∂U out of time and place; ÿÃ˜Ô ŒÊŸ◊˜Ô a gift which; •¬ÊòÊèÿ— to undeserving persons;
ø and; ŒËÿÃ is given; •‚à∑Î§Ã◊Ỗ without good grace; •flôÊÊÃ◊Ỗ (or) disdainfully; ÃÃ˜Ô that; ÃÊ◊‚◊Ỗ
(as) Tåmasika; ©UŒÊNUÃ◊˜Ô has been spoken of.

A gift which is made without good grace and in a disdainful spirit, out of time and
place, and to undeserving person or persons, is said to be Tåmasika.                          (22)

place paves the way for hell, hence it has
been denounced as ëTåmasikaí.

Those who need no gift and who have
been precluded by the ›åstras from receiving
a gift, e.g., he who marks a show of piety, a
hypocrite, an imposter, a cruel man, a
caluminator, he who is intent on achieving
his own selfish ends by depriving others of
their means of subsistence, he who affects
humility, he who takes forbidden articles
such as meat and wine, he who indulges in
mean pursuits such as thieving, adultery etc.,
a swindler, a gambler, an unbeliever and so
on, all these are unfit for receiving a gift. A
gift bestowed on them is fruitless and leads
the donor to hell; hence it is Tåmasika in
character. This should, not, however, be taken
to debar anyone giving food, water, clothing
and medicine etc., to the hungry, thirsty,
naked and sick according to their respective
needs.

A gift which is given in a cold manner
without due attention to a deserving man,
who comes to receive it, i.e., without greeting
him, enquiring after his health, addressing
sweet and polite words to him and offering
him a seat etc., is known as ëAsatkætamí.

Similarly, a gift which is made with an
adverse criticism and unpleasant remarks,
which is accompanied with a threat and a
strict warning not to appear again, and which
is given with words of ridicule or with an
insult offered through speech, body or gesture,
is called ëAvaj¤åtamí.

That time and place which are not suitable
for a gift, that is to say, in which a gift is
unnecessary or forbidden by the scriptures
(e.g., the gift of a cow in a place where
barberous or Mlecchas live or giving away
girl in marriage during an eclipse), are referred
to here by the compound word ëAde‹akåleí.
A gift which is made at such a time and

Thus, with a view to declaring sacrifice, austerity and charity etc., of the Såttvika type
as worth practising and those of the Råjasika and Tåmasika types as worth renouncing,
sacrifice etc., have been classified under three heads each. The next topic is now introduced
in order to show that connection they have with God and how a flaw or defect in the
practice of the Såttvika types of sacrifice, austerity and charity is set right, and so on.

˙ Ãà‚ÁŒÁÃ ÁŸŒ̧≥ÊÊ ’˝rÊÔáÊÁSòÊÁflœ— S◊ÎÃ—–
’˝ÊrÊÔáÊÊSÃŸ flŒÊp ÿôÊÊp ÁflÁ„UÃÊ— ¬È⁄UÊH 23H
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Although there are countless names of
Brahma or Almighty God, the appellations,
OÀ, TAT and SAT have been recognized
as the foremost in the Vedas and they are
specially connected with sacred pursuits like
sacrifice, austerity and charity. Hence these
three alone have been mentioned here.

The pronoun ëTenaí refers to Brahma
who bears the three appellations, rather than
to the appellations (Nirde‹a¨) themselves.

Here it may be urged that while in
Chapter III above the entire creation including
sacrifices has been spoken of as having
emanated from Brahmå, the Lord of creation
(III.10), the present verse declares the
Bråhmaƒas etc., as having evolved from God
Himself; how are these two statements to be
reconciled? In this connection it may be
submitted that Brahmå, the lord of creation,
has taken his descent from God, while the
Bråhmaƒas, the Vedas and sacrifices etc.,
have all emanated from Brahmå. Therefore,

at some places these have been spoken of as
having emanated from God Himself, while at
others they have been declared as having
evolved from Brahmå, the lord of creation. It
is, however, just the same.

The word ëBråhmaƒå¨í in this verse
should be taken to cover all created beings
from the Bråhmaƒa downwards; and ëYaj¤å¨í
should be understood to include sacrifice,
austerity, charity and all other duties of an
obligatory nature enjoined by the scriptures.

The idea underlying this verse is that
the syllables OÀ, TAT and SAT are
appellations of God, from whom this entire
creation consisting of the sacrificer, the act of
sacrifice and the body of rules governing
such sacrificial performances has emanated;
hence the utterance etc., of these appellations
corrects the flaws and defects of all these
performances. Utterance of the names of God
is, therefore, most essential at the beginning
of each undertaking.

˙ the syllable OÀ; ÃÃ˜Ô the syllable TAT; ‚ÃỖ the syllable SAT; ßÁÃU this; ÁŸŒ¸≥Ê—
appellation; ’˝rÊÔáÊ— of the Absolute (who is Truth, Consciousness and Bliss solidified); ÁòÊÁflœ—
threefold; S◊ÎÃ—Ô has been declared; ’˝ÊrÊÔáÊÊ— the Bråhmaƒas; ÃŸ by that; flŒÊ— the Vedas; ø and;
ÿôÊÊ— sacrifices etc.; ø as well as; ÁflÁ„UÃÊ— were created; ¬È⁄UÊÔ at the cosmic dawn.

OÀ, TAT and SATóthis has been declared as the threefold appellation of the
Absolute, who is Truth, Consciousness and Bliss. By That the Bråhmaƒas and the
Vedas as well as sacrifices were created at the cosmic dawn.  (23)

Here it may be asked: What connection do these three names of GodóOÀ, TAT and
SATóhave with sacrifice, austerity and charity etc.? Anticipating this query, the Lord first
tells us about the use of OÀ.

ÃS◊ÊŒÊÁ◊àÿÈŒÊNUàÿ ÿôÊŒÊŸÃ¬—Á∑˝§ÿÊ—–
¬˝flÃ¸ãÃ ÁflœÊŸÊQ§Ê— ‚ÃÃ¢ ’˝rÊÔflÊÁŒŸÊ◊ỖH 24H

ÃS◊ÊÃ˜Ô therefore; •Ê◊˜Ô the syllable OÀ; ßÁÃ this; ©UŒÊNUàÿ uttering; ÿôÊŒÊŸÃ¬—Á∑˝§ÿÊ—U acts of
sacrifice, charity and austerity; ¬˝flÃ¸ãÃ proceed; ÁflœÊŸÊQ§Ê— enjoined by sacred precepts; ‚ÃÃ◊Ỗ
always; ’˝rÊÔflÊÁŒŸÊ◊˜Ô of noble persons given to the recitation of Vedic chants.

Therefore, acts of sacrifice, charity and austerity as enjoined by sacred precepts
are always commenced by noble persons, given to the recitation of Vedic chants with
the invocation of the divine name, ëOÀí.  (24)
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The present verse is primarily intended
to reveal the glory of the Divine Name. What
the Lord seeks to convey through this verse
is that, being a name of God from whom
acts of sacrifice etc., have proceeded, the
syllable OÀ corrects by its very utterance the
flaws and defects of all such performances
and lends them a sacred and blessed
character. Such is the infinite glory of the

Divine Name. The word ëBrahmavådinåmí
refers to those learned Bråhmaƒas, K¶atriyas
and Vai‹yas who are qualified to perform
sacrifices and other sacred acts with reciting
the Vedic chants. They never and in no
case undertake any sacred performance
whatsoever without uttering the holy name
ëOÀí. Therefore, everyone should emulate
their noble example.

Having thus spoken about the use of the syllable OÀ, the Lord now tells us about the
use of another name of GodóTAT.

ÃÁŒàÿŸÁ÷‚ãœÊÿ »§∂¢U ÿôÊÃ¬—Á∑˝§ÿÊ—–

ŒÊŸÁ∑˝§ÿÊp ÁflÁflœÊ— Á∑˝§ÿãÃ ◊Ê̌ Ê∑§Êæ˜U ÁˇÊÁ÷—H 25H
ÃÃ˜Ô (all this belongs to God who is denoted by the name of) TAT; ßÁÃ with this idea;

•ŸÁ÷‚ãœÊÿU not expecting; »§∂U◊˜ return; ÿôÊÃ¬—Á∑˝§ÿÊ—Ô acts of sacrifice and austerity; ŒÊŸÁ∑˝§ÿÊ—
acts of charity; ø as well as; ÁflÁflœÊ— of various kinds; Á∑˝§ÿãÃ are performed; ◊Ê̌ Ê∑§Êæ˜ UÁˇÊÁ÷— by
the seekers of blessedness.

With the idea that all this belongs to God, who is denoted by the appellation
ëTATí, acts of sacrifice and austerity as well as acts of charity of various kinds are
performed by the seekers of blessedness, expecting no return for them.                         (25)

mere instrument.
Ordinary men of the world, who follow

the injunctions of the scriptures and are
qualified to recite Vedic Mantras, are unable
to overcome the desire for fruit or the feelings
of ëIí and ëmineí. The seekers of beatitude,
however, who need nothing but God-
realization, perform every action for the sake
of God alone and according to His behest,
entirely giving up the feelings of ëIí and
ëmineí as well as attachment and the craving
for fruit. The Lord has thereby stressed the
value of relinquishing the desire for fruit.

The word ëTATí is a name of God. It
has been used in this verse along with the
particle ëItií in order to explain the object
of its utterance. The idea is that uttering
this name of God at the commencement of
every undertaking, seekers of beatitude
entirely give up the feelings of ëIí and
ëmineí by remembering that everything
belongs to God, from whom the whole
of this universe has emanated, and that it
is through His articles, according to His
behest and for His sake that acts of sacrifice
etc., are performed by them, they being a

Having spoken about the use of the appellation TAT, the Lord now tells us about the
use of the third name of God, viz., SAT, in the following two verses.

‚jÊfl ‚ÊœÈ÷Êfl ø ‚ÁŒàÿÃà¬˝ÿÈÖÿÃ–

¬˝≥ÊSÃ ∑§◊¸ÁáÊ ÃÕÊ ‚ë¿UéŒ— ¬ÊÕ¸ ÿÈÖÿÃH 26H
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The compound word ëSadbhåveí in this
verse stands for eternity or the immortal truth
which lasts for ever, and such is the essential
character of God. Hence it is spoken of as
ëSATí.

The guileless and noble disposition
of the mind is called ëSådhubhåvaí. It
is conducive to God-realization; hence
the name of God, ëSATí, forms part of

the compound word denoting it, viz.
ëSadbhåvaí.

A noble deed which is worth performing
and has been enjoined by the ›åstras is
spoken of as ëPra‹astaí or praiseworthy.
Performed in a disinterested spirit, it leads to
God-realization. Hence the name of God,
ëSATí, is used with reference to it, that is to
say, it is called a ëSatkarmaí.

‚Œ˜Ô÷ÊflÔ in the sense of truth; ‚ÊœÈ÷Êfl in the sense of goodness; ø and; ‚ÃỖ SAT; ßÁÃ ∞ÃÃ˜Ô
this name of God; ¬˝ÿÈÖÿÃ is used; ¬˝≥ÊSÃ ∑§◊¸ÁáÊ in the sense of a praiseworthy act (too); ÃÕÊ
and; ‚Ã— SAT; ≥ÊéŒ— the term; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ÿÈÖÿÃ is used.

The name of God, ëSATí, is employed in the sense of truth and goodness. And the
word ëSATí is also used in the sense of a praiseworthy act, Arjuna.                (26)

ÿôÊ Ã¬Á‚ ŒÊŸ ø ÁSÕÁÃ— ‚ÁŒÁÃ øÊëÿÃ–

∑§◊¸ øÒfl ÃŒÕË¸ÿ¢ ‚ÁŒàÿflÊÁ÷œËÿÃH 27H
ÿôÊ in sacrifice; Ã¬Á‚ in austerity; ŒÊŸ in charity; ø and; ÁSÕÁÃ— steadfastness; ‚ÃỖ ëSatí;

ßÁÃ thus; ø and; ©UëÿÃ is spoken of; ∑§◊¸ action; øÔ and; ∞fl likewise; ÃŒÕË¸ÿ◊Ỗ performed for the
sake of Him, i.e., God; ‚Ã˜Ô ëSatí; ßÁÃ so; ∞fl verily; •Á÷œËÿÃ is termed.

And steadfastness in sacrifice, austerity and charity is likewise spoken of as ëSatí,
and action for the sake of God is verily termed as ëSatí.                            (27)

as is performed according to the behest of
God and for His sake alone, in which the
doer has no selfish interest. Such action purifies
the heart of the doer and enables him to
realize God; hence it is called ëSATí.

The use of the particle ëEvaí after the
word ëKarmaí in the second half of this verse
is intended to convey that only such action as
is performed for the sake of God is really
ëSatí; other actions, inasmuch as their fruit is
evanescent, hardly deserve this epithet.

The words ëYaj¤eí, ëTapasií ëDåneí in
this verse denote only the Såttvika forms
of sacrifice, austerity and charity; and
faith in and loving reverence for these,
which is also spoken of as ëNi¶¢håí, has
been referred to here as ëSthitií. Being
conducive to God-realization, this ëSthitií
or steadfastness in them is called by the
name of ëSatí.

The word ëKarmaí, qualified by the
adjective ëTadarth∂yamí stands for such action

In this way the Lord pointed out the value of actions such as sacrifice, austerity and
charity etc., enjoined by the scriptures and performed with reverence. This naturally tempts
one to enquire about the result of those acts of sacrifice etc., which, though enjoined by the
›åstras, are performed without faith. Anticipating this query, the Lord now concludes the
chapter with the following remarks.
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An offering into the sacred fire, a gift
and an act of penance and other noble deeds
are able to purify the heart and bestow rewards
in this world or the next only when they are
accompanied with faith. Noble deeds done
without faith are fruitless; that is why they
have been declared as naught (Asat) and of
no avail here or hereafter.

There is no need of faith in perpetrating
forbidden acts and their fruit too does not
depend on oneís faith. Moreover, they are
perpetrated by those men alone who do not
possess full faith in the ›åstras, exalted souls
and God Himself, and who do not believe

that sinful acts bear fruit; nevertheless they do
reap the painful consequences of such acts.
Therefore, the words ëYat Kætamí do not include
sinful deeds. Besides this, having been
mentioned along with noble acts such as
sacrifice, charity and austerity, ëYat Kætamí
can only denote actions of the same category.
Hence the statement that these actions are of
no avail here or hereafter cannot apply to sinful
deeds; for since they are purely productive of
sorrow, there is no possibility whatsoever of
their yielding any good results. Hence the
present verse speaks only of noble deeds
performed without faith, and not of vile deeds.

•üÊhÿÊ „ÈUÃ¢ ŒûÊ¢ Ã¬SÃ#¢ ∑Î§Ã¢ ø ÿÃỖ–
•‚ÁŒàÿÈëÿÃ ¬ÊÕ¸ Ÿ ø Ãà¬˝àÿ ŸÊ ß„UH 28H

•üÊhÿÊ without faith; „ÈUÃ◊Ỗ that which is offered as an oblation; ŒûÊ◊Ỗ that which is given;
Ã¬— Ã#◊Ỗ austerity practised; ∑Î§Ã◊Ỗ (noble act) is performed; ø and; ÿÃỖ whatever; •‚ÃỖ naught;
ßÁÃ so; ©UëÿÃ is declared; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna;  Ÿ ø nor; ÃÃ˜ÔÔ that (is of avail);
¬˝àÿ hereafter; ŸÊ neither; ß„U here.

An oblation which is offered, a gift given, an austerity practised, and whatever
good deed is performed, if it is without faith, it is all termed as naught i.e., ëAsatí;
therefore, it is of no avail here or hereafter.                                                                     (27)

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢
ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ üÊhÊòÊÿÁfl÷ÊªÿÊªÊ

ŸÊ◊ ‚#Œ≥ÊÊ˘äÿÊÿ—H 17H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma, the scripture
of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna, ends the seventeenth

chapter entitled ìThe Yoga of the Division of the Threefold Faithî.

U
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Title of the
Chapter

Summary of
the Chapter

˙

›r∂madbhagavad-G∂tå
Chapter XVIII

Mok¶a consists in securing lasting freedom from the bondage of mundane existence in
the form of birth and death and realizing God, who is no other than supreme Bliss. Summing

up the substance of all previous chapters, the present one discusses, under the
names of ëSannyåsaí and ëTyågaí respectively, the Paths of Knowledge and
Action, both of which are means to the attainment of Mok¶a, in all their

details; and secondly, the teaching of the G∂tå has been wound up (XVIII.66) with an
exhortation to offer all actions to God, who is the same as Mok¶a. It is for these reasons that
the chapter has been given the title of ëMok¶a-Sannyåsa-Yogaí.

In the opening verse of this chapter Arjuna expresses his desire to know the truth about
Sannyåsa and Tyåga: in the second and third the Lord records the views of other thinkers

on the subject; in the fourth and fifth He invites Arjuna to hear His own
conclusion about Tyåga, and establishes the advisability of not relinquishing
oneís obligatory duties, while in the sixth He gives His own considered

opinion in the matter of Tyåga, and declares it as superior to the other views. Thereafter,
defining the Tåmasika, Råjasika and Såttvika forms of Tyåga in the seventh, eighth and ninth
respectively, He describes the marks of a Tyåg∂ (man of renunciation) of the Såttvika type in
the tenth and eleventh. Demonstrating the greatness of men of renunciation the Lord winds
up the topic of Tyåga in the twelfth. Thereafter, inviting Arjuna to hear His dissertation on
Så∆khya, the Lord discusses up to the fifteenth the five factors which contribute to the
accomplishment of actions, viz., Adhi¶¢håna etc., according to the viewpoint of Så∆khya.
Denouncing in the sixteenth the man who regards the pure spirit as the doer, the Lord praises
in the seventeenth one who performs actions without claiming the doership. Mentioning the
threefold incentive to action as well as the three constituents of action in the eighteenth, the
Lord introduces the threefold division of knowledge and action as well as of the doer in the
nineteenth, and actually divides them under three heads, viz., Såttvika, Råjasika, and Tåmasika
from the twentieth to the twenty-eighth. Introducing in the twenty-ninth the threefold division
of Buddhi (reason) and Dhæti (firmness), the Lord divides them under three heads, viz., Såttvika,
Råjasika and Tåmasika, from the thirtieth to the thirty-fifth. Dividing Sukha (joy) under three
heads, viz., Såttvika, Råjasika and Tåmasika, from the thirty-sixth to the thirty-ninth, the
Lord winds up the topic of Guƒas and declares the whole world as made up of the three
Guƒas in the fortieth. Thereafter, introducing the topic of the natural functions of the four
grades of society in the forty-first, the Lord enumerates the natural functions of the Bråhmaƒas
in the forty-second, of the K¶atriyas in the forty-third and of the Vai‹yas and ›µudras in the
forty-fourth. Declaring in the forty-fifth that men can attain highest perfection through the
performance of their respective duties, the Lord tells us in the forty-sixth the method of attaining
it. Extolling the performance of oneís own duty in the forty-seventh, He discourages renunciation
of the same in the forty-eighth. Thereafter, resuming the discussion of Sannyåsayoga from
the forty-ninth and declaring that one can attain the highest perfection through Sannyåsa, the
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Link of the
Discourse

Lord undertakes in the fiftieth to speak of the culmination of the Yoga of Knowledge and
discusses from the fifty-first to the fifty-fifth the Yoga of Knowledge with its fruit. Thereafter,
from the fifty-sixth to the fifty-eighth the Lord points out the glory and fruit of Karmayoga
which lays special emphasis on Bhakti and commands Arjuna to practise the same, warning
him at the same time of the risk involved in not obeying Him. Declaring in the fifty-ninth and
sixtieth the inability of Arjuna to abandon his natural duties due to his inherent nature, the
Lord commands him in the sixty-first and sixty-second to take refuge with all his being in
God, who is the Lord and inner controller of all. Winding up the topic in the sixty-third and
asking Arjuna to do as he pleased after weighing everything, the Lord invites him in the
sixty-fourth to hear once more the most esoteric truth, which is the quintessence of the whole
G∂tå. And imparting in the sixty-fifth and sixty-sixth that most esoteric gospel of exclusive
surrender along with its fruit, the Lord winds up the teaching of the G∂tå by asking Arjuna to
take refuge in Him. Thereafter, warning Arjuna in the sixty-seventh not to impart the teaching
of the G∂tå to four types of unqualified persons, the Lord stresses the importance of popularizing
the G∂tå among qualified persons in the sixty-eighth and sixty-ninth, of studying the G∂tå in
the seventieth, and of merely listening with faith to the recitation of the G∂tå in the seventy-
first. In the seventy-second the Lord asks Arjuna if he listened to the G∂tå with one-pointed
attention and whether his delusion was dispelled; and in the seventy-third Arjuna assures the
Lord that his delusion was dispelled, wisdom gained and all his doubts removed, and agrees
to do His bidding. Thereafter, from the seventy-fourth to the seventy-seventh Sa¤jaya glorifies
the teaching of the G∂tå in the form of a dialogue between ›r∂ Kæ¶ƒa and Arjuna, and tells
Dhætarå¶¢ra how the thought of that dialogue as well as of the cosmic form of the Lord filled
him with wonder and joy again and again. And he winds up the chapter by proclaiming in
the seventy-eighth that the side with which Bhagavån ›r∂ Kæ¶ƒa and Arjuna had ranged
themselves was sure to win and attain glory etc.

The gospel of the G∂tå actually commenced from verse 11 of Chapter II. In verses 11
to 30 of that chapter the Lord taught J¤ånayoga and, incidentally establishing the

advisability of waging war from the viewpoint of the code of morality laid
down for a K¶atriya, taught Karmayoga from verse 39 right up to the end
of the chapter. Thereafter, from Chapter III to Chapter XVII, the Lord

detailed a number of disciplines for God-realization, some from the viewpoint of Så∆khyayoga
and others from that of Karmayoga. Having heard of all these, Arjuna now expresses the
desire to know separately and clearly the truth of Sannyåsa or J¤ånayoga and of Tyåga or
Karmayoga which consists in relinquishing the attachment for fruit, in order to have the
essence of the teaching of all chapters in the present chapter.

•¡¸ÈŸ ©UflÊø

‚ÛÿÊ‚Sÿ ◊„UÊ’Ê„UÊ ÃûflÁ◊ë¿UÊÁ◊ flÁŒÃÈ◊ỖÔ–

àÿÊªSÿ ø NU·Ë∑§≥Ê ¬ÎÕÄ∑§Á≥ÊÁŸ·ÍŒŸÔH 1H
‚ÛÿÊ‚Sÿ of Sannyåsa; ◊„UÊ’Ê„UÊ O mighty-armed Lord, ›r∂-Kæ¶ƒa; Ãûfl◊Ỗ the truth; ßë¿UÊÁ◊

I seek; flÁŒÃÈ◊˜Ô to know; àÿÊªSÿ of Tyåga; ø as well as; NU·Ë∑§≥Ê O Hæ¶∂ke‹a (›r∂ Kæ¶ƒa); ¬ÎÕ∑˜§ÔÔ
severally; ∑§Á≥ÊÁŸ·ÍŒŸÔ O slayer of the demon Ke‹∂ (who had taken the form of a mighty horse
in order to kill ›r∂ Kæ¶ƒa).
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confused with each other.
A critical survey of this chapter will

show that the points mentioned above have
all been touched by the Lord in the course of
it. Thus the essential character of Sannyåsa
(J¤ånayoga) has been discussed in verses 13
to 17. The Såttvika virtues and actions
mentioned in verses 19 to 40 are helpful to
the practice of this discipline, while the Råjasika
and Tåmasika traits and actions are hostile to
it. Verses 50 to 55 describe in detail the
mode as well as the fruit of the practice of
Så∆khyayoga with worship, while verse 17
gives the process of pure Så∆khyayoga.

Even so verse 6 reveals the essential
character of Karmayoga (which consists in
relinquishing the attachment for fruit). Verse
9 gives us under the name of ëSåttvika Tyågaí
the mode of practice of the pure or unmixed
type of Karmayoga. Verses 47 and 48
pronounce the performance of oneís own
duty as helpful to the pursuit of this discipline
and the Tåmasika and Råjasika types of
Tyåga as mentioned in verses 7 and 8 as
impediments to it. Verses 45 and 46 discuss
Karmayoga blended with devotion, while
verses 56 to 66 speak of Karmayoga dominated
by Devotion. Verse 46 teaches us how to
practise Karmayoga blended with Bhakti;
while verse 57 tells us how to practise
Karmayoga with special emphasis on Bhakti.

The use of the vocatives ëMahåbåhoí,
ëHæ¶ike‹aí and ëKe‹ini¶µudanaí is intended to
convey that ›r∂ Kæ¶ƒa being Almighty God
Himself, the Indweller of all and the destroyer
of all evils, knows full well what Arjuna,
seeks to learn from Him. Arjuna, therefore,
expects that the Lord would attend to his
prayer and enlighten him on the subject in
such a way as to enable him to grasp it fully
and correctly and to resolve all his doubts
completely.

In the present verse Arjuna seeks light on
the following points; what is the essential
character of Sannyåsa? What type of ideas and
actions are helpful to it and what are prejudicial
to it? How is Så∆khyayoga practised with
worship and how is it practised without
worship? Even so, what is the essential character
of Tyåga (i.e., Karmayoga, which consists in
relinquishing the attachment for fruit). How do
they practise Karmayoga of the unmixed type?
What practices are helpful to it and what hinder
it? What is Karmayoga mixed with Bhakti or
Devotion? What is the nature of Karmayoga
dominated by Bhakti? And how do they practise
Karmayoga mixed with Bhakti and Karmayoga
dominated by Bhakti while performing their
secular and sacred duties? Arjuna further
requests that the points of difference between
the two may be clearly brought out, so that
they may not be promiscuously blended or

Arjuna said: O mighty-armed ›r∂ Kæ¶ƒa, O Hæ¶∂ke‹a, O Slayer of Ke‹∂, I wish to
know severally the truth of Sannyåsa and Tyåga.  (1)

Thus addressed by Arjuna, the Lord cites the diverse views of other thinkers on the subject
of Sannyåsa and Tyåga in two verses before expressing His own opinion in the matter.

üÊË÷ªflÊŸÈflÊø

∑§ÊêÿÊŸÊ¢ ∑§◊¸áÊÊ¢ ãÿÊ‚¢ ‚ÛÿÊ‚¢ ∑§flÿÊ ÁflŒÈ—ÔÔ–
‚fl¸∑§◊¸»§∂UàÿÊª¢ ¬˝Ê„ÈUSàÿÊª¢ ÁfløˇÊáÊÊ—H 2H

∑§ÊêÿÊŸÊ◊Ỗ ∑§◊¸áÊÊ◊Ỗ of actions motivated by desires; ãÿÊ‚◊˜ÔÔ renunciation; ‚ÛÿÊ‚◊Ỗ (as)
Sannyåsa; ∑§flÿ— (some) sages; ÁflŒÈ— understand; ‚fl¸∑§◊¸»§∂UàÿÊª◊Ỗ relinquishing the fruit of all
actions; ¬˝Ê„ÈU— declare; àÿÊª◊ỖÔ (as) Tyåga; ÁfløˇÊáÊÊ— (and) other discerning thinkers.
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Particular acts of sacrifice, charity,
penance and worship and other noble acts
that have been recommended in the ›åstras
for the attainment of agreeable objects such
as wife, progeny, wealth and an abode in
heaven etc., and for getting rid of that which
is disagreeable, such as disease and danger
etc., are referred to here as ëKåmyånåm
Karmaƒåmí. The word ëKåmyånåmí further
indicates that such acts are optional and not
obligatory. That is to say, they may be
undertaken if one seeks some return for them;
but their omission on the part of those who
seek no return will bring no harm to them.

The first half of this verse is intended to
show that according to some sages Sannyåsa
consists in merely giving up such optional
acts. In the opinion of these sages Sannyås∂s
are those who duly perform only such duties
as must be performed daily or require to
be performed on special occasions, and
have given up the optional acts referred
to above.

Devotion to God, worship of other deities,

service of oneís parents and other elders,
sacrifice, charity and penance and vocational
duties peculiar to oneís grade in society and
stage in life and bodily functions such as taking
food, drink and so on, and all other duties of
an obligatory nature enjoined by the scriptures,
the omission of which interferes with morality,
religion and tradition are included in
ëSarvakarmaí. And ëSarvakarmaphalatyågaí
consists in giving up the desire for all
enjoyments of this world as well as of the next,
such as wife, progeny, wealth, honour, fame,
prestige and heavenly bliss etc., obtained
through the performance of such acts, that is
to say, in associating no such action with the
idea of any reward.

By the latter half of this verse the Lord
seeks to convey that, in the eyes of those
who use their critical faculty in distinguishing
the eternal from the evanescent. Tyåga consists
in relinquishing the fruit of all actions as
indicated above, and performing oneís
obligatory duties alone; hence they perform
all their duties in such a spirit.

›r∂ Bhagavån said: Some sages understand Sa≈yåsa as the giving up of all actions
motivated by desire; and other discerning thinkers declare that Tyåga consists in
relinquishing the fruit of all actions.                                                      (2)

àÿÊÖÿ¢ ŒÊ·flÁŒàÿ∑§ ∑§◊¸ ¬˝Ê„ÈU◊¸ŸËÁ·áÊ—ÔÔ–
ÿôÊŒÊŸÃ¬—∑§◊¸ Ÿ àÿÊÖÿÁ◊ÁÃ øÊ¬⁄UH 3H

àÿÊÖÿ◊Ỗ (and therefore) worth giving up; ŒÊ·flÃỖ contains some measure of evil; ßÁÃU (say)
thus; ∞∑§ some; ∑§◊¸ (all) action; ¬˝Ê„ÈU— declare (that); ◊ŸËÁ·áÊ— men of wisdom; ÿôÊŒÊŸÃ¬—∑§◊¸
(that) acts of sacrifice, charity and penance; Ÿ àÿÊÖÿ◊Ỗ (are) not to be given up; ßÁÃÔÔ thus; øÔÔ
and; •¬⁄U others.

Some wise men declare that all actions contain a measure of evil, and are,
therefore, worth giving up; while others say that acts of sacrifice, charity and penance
are not to be given up.                                                                    (3)

hence even such duties as have been enjoined
on us are not wholly free from blemish. It is
in order to impress this idea that the Lord

By the first half of this verse the Lord
seeks to convey that every undertaking
invariably gets tainted with sin to some extent,
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By addressing Arjuna as ëBharatasattamaí
and ëPuru¶avyåghraí the Lord seeks to convey
that of the three types of Tyåga going to be
discussed by Him in the course of this chapter,
he is capable of practising the Såttvika form
of Tyåga, which is only another name for
ëKarmayogaí or the Path of Action, and
should avoid the other two, viz., the Råjasika
and Tåmasika types.

It will be remembered that in the opening
verse of this chapter, Arjuna requested the
Lord to reveal the truth of both Sannyåsa and
Tyåga; and of these two, the Lord proceeds
in this verse to discuss the Truth of Tyåga in
the first instance. This is what is sought to be
conveyed by the use of the indeclinable ëTatraí

in this verse. Arjuna requested the Lord to
expound the truth of the two separately and
the Lord has hinted as His intention to discuss
the subject of Tyåga alone without declining
his request. This shows that He will discuss
the subject of Sannyåsa later on.

The use of the words ëMe Ni‹cayamí in
this verse is intended to convey that none of
the views so far expressed by Him fully
represents His own view, which is now
introduced by Him.

By referring to the three types of Tyåga
mentioned in the ›åstras, the Lord indicates
that the view He holds on the subject is
supported by the scriptures. This He does in
order to show His regard for the scriptures.

According to other wise men, however,
acts of sacrifice, charity and penance are not
really tainted with blemish. They hold that
the sins of violence etc., with which
undertakings of all sorts are unavoidably found
tainted are really no sins; on the other hand,
having been enjoined by the scriptures, they
serve to purify the agent. Hence a man seeking
beatitude should shun only prohibited acts
and should not abstain from duties enjoined
by the ›åstras.

Himself says elsewhere in the course of this
very chapter that ìall undertaking, are involved
in sin as fire in smoke (XVIII.48).* Therefore,
some men of wisdom declare that the man
who seeks blessedness should actually give
up all kinds of actions including those that
must be performed daily, those that require to
be performed on special occasions and those
that are motivated by desire, or in other
words that he should enter the order of
Sa≈nyåsa or Renunciation.

Having thus cited the divergent views of men of wisdom on the subject of Sannyåsa and
Tyåga, the Lord now proceeds to pronounce His own conclusion on the subject of Tyåga.

ÁŸpÿ¢ oÎáÊÈ ◊ ÃòÊ àÿÊª ÷⁄UÃ‚ûÊ◊ÔÔ–
àÿÊªÊ Á„U ¬ÈL§·√ÿÊÉÊ˝ ÁòÊÁflœ— ‚ê¬˝∑§ËÌÃÃ—H 4H

ÁŸpÿ◊Ỗ conclusion; oÎáÊÈÔ hear; ◊ My; ÃòÊ of Sannyåsa and Tyåga; àÿÊªÔ on the subject of
Tyåga (in the first instance); ÷⁄UÃ‚ûÊ◊ÔÔ O best of Bharatas; àÿÊª— Tyåga; Á„UÔÔ because; ¬ÈL§·√ÿÊÉÊ˝
O tiger among men; ÁòÊÁflœ— of three kinds (viz., Såttvika, Råjasika and Tåmasika); ‚ê¬˝∑§ËÌÃÃ—
has been declared to be.

Of Sannyåsa and Tyåga, first hear My conclusion on the subject of renunciation
(Tyåga), Arjuna; for renunciation, O tiger among men, has been declared to be of
three kindsóSåttvika, Råjasika and Tåmasika.                                                         (4)

Thus calling the attention of Arjuna to His own view on the subject, and in order to
reveal the true nature of Tyåga as understood by Him, the Lord first of all gives in two
verses His conclusion about the performance of commendable acts enjoined by the scriptures.

* ‚flÊ¸⁄Uê÷Ê Á„U ŒÊ·áÊ œÍ◊ŸÊÁÇŸÁ⁄UflÊflÎÃÊ—–
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tells us in what spirit they are to be performed.
The word ëMani¶∂ƒåmí in this verse

stands for those wise seekers of liberation
who duly and scrupulously perform, in a
disinterested spirit and according to the sacred
precepts, the duties that have been assigned
to them by the scriptures with due regard to
their grade in society and stage in life. Instead
of causing bondage, the acts of sacrifice,
charity and penance performed by them serve
to purify their heart: hence one must perform
these acts in a disinterested spirit. This is
what is sought to be conveyed by the latter
half of this verse.

The first half of this verse impresses upon
Arjuna the obligatory nature of duties enjoined
by the the scriptures. The idea is that the man
to whom a particular duty has been assigned
by the ›åstras with due regard to his grade in
society and stage in lifeówho has been
enjoined to perform sacrifices and penance
and bestow gifts at a particular time and in a
particular manneróshould not shun that duty:
in other words, he should not flout the
injunctions of the scriptures; for far from
yielding any good results, their omission brings
the sin of default on oneís head. Hence one
must perform these duties. The following verse

ÿôÊŒÊŸÃ¬—∑§◊¸ Ÿ àÿÊÖÿ¢ ∑§Êÿ¸◊fl ÃÃ˜ÔÔÔ–
ÿôÊÊ ŒÊŸ¢ Ã¬pÒfl ¬ÊflŸÊÁŸ ◊ŸËÁ·áÊÊ◊ỖH 5H

ÿôÊŒÊŸÃ¬—∑§◊¸ acts of sacrifice, charity and penance; ŸÔ (is) not; àÿÊÖÿ◊Ỗ worth giving up;
∑§Êÿ¸◊Ỗ ∞fl must be performed; ÃÃ˜Ô (on the other hand) that; ÿôÊ— (for) sacrifice; ŒÊŸ◊ỖÔ charity;
Ã¬— penance; ø and; ∞fl all these; ¬ÊflŸÊÁŸ (are) purifiers; ◊ŸËÁ·áÊÊ◊Ỗ of wise men.

Acts of sacrifice, charity and penance are not worth giving up; they must be
performed. For sacrifice, charity and penanceóall these are purifiers of the wise. (5)

∞ÃÊãÿÁ¬ ÃÈ ∑§◊Ê¸ÁáÊ ‚XÔ¢U àÿÄàflÊ »§∂UÊÁŸ øÔÔÔ–
∑§Ã¸√ÿÊŸËÁÃ ◊ ¬ÊÕ¸ ÁŸÁpÃ¢ ◊Ã◊ÈûÊ◊◊˜ÔÔH 6H

∞ÃÊÁŸ these (acts of sacrifice, charity and penance); •Á¬ too; ÃÈ as well as; ∑§◊Ê¸ÁáÊ (all
other) acts; ‚XÔU◊Ỗ attachment; àÿÄàflÊ renouncing; »§∂UÊÁŸ fruits; ø and; ∑§Ã¸√ÿÊÁŸ must be
performed; ßÁÃ this (is); ◊ My; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ÁŸÁpÃ◊Ỗ well-considered;
◊Ã◊Ỗ verdict; ©UûÊ◊◊Ỗ (and) supreme.

Hence these acts of sacrifice, charity and penance, and all other acts of duty too,
must be performed without attachment and expectation of reward: this is My well-
considered and supreme verdict, Arjuna.                                                                  (6)

food and drink and all other duties enjoined
by the ›åstras.

ëSa∆gamí means attachment, not only to
the action itself, but to its fruit as well; while
ëPhalånií means the desire for fruit in the
shape of enjoyments, of this world as well as
of the next, that may be obtained from those
acts. ëSa∆gam tyaktvå phalåni caí may also
be taken to mean that a seeker of liberation

The demonstrative pronoun ëEtånií
naturally refers to such acts as have been
mentioned in the preceding verse viz., sacrifice,
charity and penance. And the use of the
particles ëTuí and ëApií along with ëEtånií is
intended to include the service of elders,
such as oneís parents etc., vocational duties
peculiar to oneís grade in society and stage
in life, bodily functions such as taking oneís
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should abstain from prohibited acts as well as
from acts which are motivated by desire.

The words ìIti Me ni‹citam matam-
uttamamî signify that such is the Lordís own
conception of Tyåga. That is to say, in the
opinion of the Lord, Tyåga consists in
performing oneís allotted duties without
attachment and without any hope of reward;
for, he who performs his duties in the aforesaid
manner is freed from the bondage of actions
and attains the supreme state. He ceases to
have anything to do with his actions.

Now let us examine the views of other
sages referred to by the Lord as well as that
of the Lord Himself on their own merits and
see for ourselves how the Lordís own view
is decidedly superior to the other views. It
will thus be seen that the definitions of Tyåga
and Sannyåsa as pronounced by other sages
are far from ideal or perfect. For, even if one
actually abstains from actions which are
motivated by desire, other actions of an
obligatory or occasional type will lead to
bondage if one continues to entertain a feeling
of mineness, attachment and desire with regard
to those actions and their fruit. Even if one
gives up the desire for the fruit of all actions,

they may lead to bondage if one continues to
entertain the feeling of mineness and attachment
with respect to them. Without renouncing the
feeling of ëIí and ëmineí, attachment and
desire we cannot be freed from the bondage
of actions even if we shun our obligatory
duties, regarding all action as containing some
measure of evil; for by doing so we incur the
sin of neglecting a prescribed duty. Even so,
acts of sacrifice, charity and penance will
lead to bondage if one continues to perform
them without renouncing attachment and the
desire for their fruit. Therefore, Sannyåsa
and Tyåga as defined by those sages cannot
secure complete freedom from the bondage
of actions. Complete renunciation or Tyåga
consists in renouncing the feeling of mineness
and attachment in respect of all oneís actions,
as well as the desire for their fruit, as advised
by the Lord. By doing so one secures complete
freedom from the bondage of actions. For
action in itself is not conducive to bondage;
it is the feeling of mineness and attachment
with respect to it and the desire for its
fruit that lead to bondage. Herein lies the
superiority of the Lordís view over the views
of others.

Thus expressing His considered opinion in the matter, the Lord now defines in an
ascending order the three types of Tyåga in the following three verses, and begins with the
marks of the Tåmasika type. His object in doing so is to point out that of the three types of
Tyåga mentioned in the scriptures, viz., Såttvika, Råjasika and Tåmasika, the Såttvika type
alone is real Tyåga and worth practising, while the other two types of Tyåga are no Tyåga
in the real sense of the term and are not worth practising, as well as to show that His view
is in complete accord with the Såstras.

ÁŸÿÃSÿ ÃÈ ‚ÛÿÊ‚— ∑§◊¸áÊÊ ŸÊ¬¬lÃÔÔÔ–
◊Ê„UÊûÊSÿ ¬Á⁄UàÿÊªSÃÊ◊‚— ¬Á⁄U∑§ËÁÃ¸Ã—ÔH 7H

ÁŸÿÃSÿ of a prescribed; ÃÈ but; ‚ÛÿÊ‚— (actual) renunciation; ∑§◊¸áÊ— duty; ŸÔ not; ©U¬¬lÃ
is advisable; ◊Ê„UÊÃ˜Ô through ignorance; ÃSÿ its; ¬Á⁄UàÿÊª— abandonment; ÃÊ◊‚— Tåmasika in
character; ¬Á⁄U∑§ËÁÃ¸Ã—Ô has been declared.

(Prohibited acts and those that are motivated by desire should, no doubt, be given
up). But it is not advisable to abandon a prescribed duty. Such abandonment out of
ignorance has been declared as ëTåmasikaí.                                                (7)
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Sacrifice, charity, penance, study and
teaching, giving religious discourses, warfare,
governance of the people, rearing of cattle,
agriculture, trade, service, eating and drinking
and all other duties that have been enjoined
by the ›åstras as binding on a particular man
with due regard to his grade in society, stage
in life, temperament and circumstances, are
ëNiyata Karmaí for him. He who actually
gives up these duties fails to discharge
his obligation and thereby incurs sin; for
such neglect of duty causes a brake in the
continuity of action and brings about a
chaos in the whole world (III.23-24). Hence
it is not advisable to abandon oneís allotted
duties.

The Tyåga or renunciation on the part
of him who gives up his allotted duty,
erroneusly taking such renunciation to be a
means to liberation, is inspired by Tamas
inasmuch as it is actuated by ignorance; for
Moha or ignorance has been declared to be a
product of Tamoguƒa (XIV.13,17). And it
has been pointed out by the Lord that men
possessing a Tåmasika disposition fall in the
scale of spiritual evolution (XIV.18). Hence
the form of renunciation referred to above is
not such as enables one to secure freedom
from the bondage of Karma. On the other
hand, it brings about oneís downfall inasmuch
as it involves one in the sin accruing from
neglect of duty.

Having characterized the Tåmasika form of Tyåga, the Lord now defines Råjasika
Tyåga.

ŒÈ—πÁ◊àÿfl ÿà∑§◊¸ ∑§ÊÿÄ‹≥Ê÷ÿÊûÿ¡ÃỖÔÔÔÔ–
‚ ∑Î§àflÊ ⁄UÊ¡‚¢ àÿÊª¢ ŸÒfl àÿÊª»§∂¢U ∂U÷ÃỖÔH 8H

ŒÈ—π◊Ỗ (is) of the nature of discomfort; ßÁÃ so (thinking); ∞flÔ indeed; ÿÃ˜Ô whatever; ∑§◊Ô̧
action (is done); ∑§ÊÿÄ‹≥Ê÷ÿÊÃỖ for fear of physical strain; àÿ¡ÃỖ should anyone give up (his
duties); ‚— he; ∑Î§àflÊÔ practising; ⁄UÊ¡‚◊Ỗ àÿÊª◊Ỗ (such) Råjasika form of renunciation; Ÿ ∞flÔ in no
case; àÿÊª»§∂U◊ỖÔ the fruit of renunciation; ∂U÷Ã˜ÔÔ reaps.

Should anyone give up his duties for fear of physical strain, thinking that all
action is verily of the nature of discomfort,ópractising such Råjasika form of
renunciation, he reaps not the fruit of renunciation.                                    (8)

relaxation is said to abandon his duties for fear
of physical strain.

The latter half of this verse shows that he
who gives up his allotted duties and enters the
order of Sannyåsa with such feelings, practises
what they call the Råjasika form of renunciation;
for attachment to the relaxation of mind, senses
and body is an offspring of Rajoguƒa. Hence
he who practises this form of renunciation
fails to reap the fruit of true renunciation, viz.,
freedom from the shackles of Karma and
realization of God; for so long as there is the
feeling of mineness and attachment in respect
of oneís mind, senses and body, one can never
be freed from the bondage of actions. Hence

The word ëKarmaí, qualified by the
relative adjective ëYatí, covers all actions
enjoined by the scriptures and mentioned in
the commentary on verse 7 above. The
performance of these actions involves exertion
of oneís mind, senses and body; nay, in course
of it one is faced with many obstacles; one is
required to collect a lot of materials, to forgo
bodily comforts and suffer hardships by
undertaking sacred vows and fasts, and to
observe many restriction of various kinds.
Thinking thus, he who gives up actions
enjoined by the scriptures, such as sacrifice,
charity and penance etc., in order to avoid
exertion of mind, senses and body and to enjoy



714 * Bhagavad-G∂tµa *

this Råjasika form of renunciation is no
renunciation in the true acceptance of the term,
it is renunciation only in name. Therefore,
seekers of beatitude should not practise such

renunciation. Far from reaping the fruit of true
renunciation, he who practises this form of
renunciation is liable to incur the sin accruing
from neglect of oneís allotted duties.

obligatory nature enjoined by the ›åstras, but
in totally giving up attachment and desire for
those actions, as well as for all objects obtained
as a result of such actions: giving up oneís
allotted duties for any reason whatsoever
without renouncing attachment and desire
for the enjoyments of this world as well as
of the next, obtained as a result of those
actions, is no true renunciation. For renunciation
should result in the non-recognition of any
connection with actions; and this consummation
could be reached only by renouncing the
feeling of mineness, attachment and desire,
and not merely by giving up oneís duties.
Therefore, Såttvika Tyåga consists in
renouncing attachment and desire for the
fruit of all actions.

The word ëKarmaí, qualified by the
adjective ëNiyatamí, in this verse covers all
those duties which have been prescribed by
the ›åstras as binding on a particular man
with due regard to his grade in society, stage
in life, temperament and circumstances,
and which have been discussed in the
commentary on verse 6 above. This should
also be taken to mean that prohibited acts
and those which are motivated by desire
are not included in the category of ëNiyata
Karmaí.

By speaking of Karmayoga, which
consists in the active performance of duty, as
the Såttvika form of renunciation the Lord
shows that according to Him true renunciation
lies, not in renouncing oneís duties of an

The Lord now defines the Såttvika, which is the best type of Tyåga.

∑§Êÿ¸Á◊àÿfl ÿà∑§◊¸ ÁŸÿÃ¢ Á∑˝§ÿÃ˘¡È¸ŸÔÔÔ–
‚XÔ¢U àÿÄàflÊ »§Ô∂¢U øÒfl ‚ àÿÊª— ‚ÊÁûfl∑§Ê ◊Ã—H 9H

∑§Êÿ¸◊Ỗ it must be performed; ßÁÃ with this idea; ∞fl alone; ÿÃ˜Ô ∑§◊¸Ô ÁŸÿÃ¢ a prescribed duty
which; Á∑˝§ÿÃÔ is performed; •¡¸ÈŸ O Arjuna; ‚XÔU◊Ỗ attachment; àÿÄàflÊ renouncing; »§Ô∂U◊Ô˜Ô the
fruit; ø and; ∞flÔ alone; ‚—Ô that; àÿÊª—Ô renunciation; ‚ÊÁûfl∑§— of the Såttvika type; ◊Ã—Ô has been
recognized (to be).

A prescribed duty which is performed simply because it has to be performed,
giving up attachment and fruit, that alone has been recognized as the Såttvika form
of renunciation.                                                                             (9)

It may be asked here: What is the idea of the man practising the Såttvika form of
renunciation in shunning prohibited acts and those that are motivated by desire, and in
performing duties of an obligatory nature? Anticipating this query, the Lord gives below the
characteristics of the final stage reached by the man practising the Såttvika form of
renunciation.

Ÿ mc≈K∑È§≥Ê∂¢U ∑§◊¸ ∑È§≥Ê∂U ŸÊŸÈ·îÊÃÔÔÔ–
àÿÊªË ‚ûfl‚◊ÊÁflc≈Ê ◊œÊflË Á¿UÛÊ‚¢≥Êÿ—H 10H

Ÿ not; mÁc≈ (he who) hates; •∑È§≥Ê‹◊Ỗ ∑§◊¸ action which does not bring lasting happiness;
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austerity etc., and all other duties consistent
with oneís grade in society and stage in life.
Performed in a disinterested spirit, these actions
are capable of wiping out manís accumulated
sins of previous lives and freeing him from
the bondage of actions; hence they are spoken
of as ëKu‹alaí (conducive to oneís lasting
good). The words ìKu‹ale na anu¶ajjateî,
therefore, mean that the performance of such
noble acts on the part of the man of Såttvika
renunciation is not actuated by attachment;
he performs them for the maintenance of the
world-order, renouncing the feeling of
mineness, attachment and the desire for fruit,
and with a sense of duty.

The man of a Såttvika disposition who
performs or shuns actions with a sense of duty
and without any partiality or prejudice is
convinced that the Såttvika Tyåga in the form
of Karmayoga is the only perfect means of
securing freedom from the bondage of actions
and attaining the supreme state. This is what
is meant by the adjective ëChinnasa≈‹aya¨í.

The word ëKarmaí, qualified by the
adjective ëAku‹alamí, in this verse stands for
sinful acts prohibited by the ›åstras, as well
as for those that are motivated by desire; for,
while sinful acts cause oneís birth in sub-
human species of various kinds and throw
one into the infernal regions, actions, motivated
by desire too bring about rebirth in order to
enable one to reap their fruit. Being thus
conducive to bondage, both these types of
action are called ëAku‹alaí. The man who
practises the Såttvika form of renunciation is
entirely free from likes and dislikes; hence
the shunning of prohibited and desire-born
acts on his part is not actuated by hatred. He
shuns them in the interest of the world order
and with a recognition of the fact that it is his
duty to shun acts which are not conducive to
lasting good. This is what is meant by words
ëNa dve¶¢i aku‹alam Karma.í

ëKu‹aleí denotes virtuous acts of the
obligatory and occasional types enjoined by
the scriptures, e.g., sacrifice, charity and

∑È§≥Ê∂ to that which is conducive to blessedness; Ÿ nor; •ŸÈ·îÊÃ gets attached; àÿÊªËÔ (and) a
man of true renunciation; ‚ûfl‚◊ÊÁflc≈— (that man) imbued with the quality of Såttvika
(goodness); ◊œÊflË intelligent; Á¿UÛÊ‚¢≥Êÿ— he whose doubts have been resolved.

He who neither hates action which does not bring lasting happiness, nor does he get
attached to that which is conducive to blessedness,óimbued with the quality of goodness,
he has all his doubts resolved, is intelligent and a man of true renunciation.        (10)

In the above verse the man of renunciation of the Såttvika type, i.e., the Karmayog∂
performing his duties in a disinterested spirit, has been called a man of true renunciation.
This raises the following question. The man who abstains from all sorts of action, as from
those that are prohibited or motivated by desire, can as well be a man of true renunciation;
how, then, does the Lord declare him alone who performs actions in a disinterested spirit
as a man of true renunciation? Anticipating this query, the Lord says:

Ÿ Á„U Œ„U÷ÎÃÊ ≥ÊÄÿ¢ àÿQÈ¢§ ∑§◊Ê¸áÿ≥Ê·Ã—ÔÔÔ–
ÿSÃÈ ∑§◊¸»§∂UàÿÊªË ‚ àÿÊªËàÿÁ÷œËÿÃH 11H

Ÿ cannot; Á„U because; Œ„U÷ÎÃÊ by anyone possessing a body; ≥ÊÄÿ◊Ỗ àÿQÈ§◊Ỗ be given up;
∑§◊Ê¸ÁáÊ (all) actions; •≥Ê·Ã— in their entirety; ÿ— who; ÃÈ alone; ∑§◊¸»§∂UàÿÊªË renounces the fruit
of actions; ‚— he; àÿÊªËÔ a man of renunciation; ßÁÃ so; •Á÷œËÿÃ is called.

Since all actions cannot be given up in their entirety by anyone possessing a body,
he alone who renounces the fruit of actions is called a man of renunciation.      (11)
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The word ëDehabhætåí covers all human
beings who maintain and nourish their body.
The first half of this verse is, therefore, intended
to convey that no human being can remain
inactive; for without action it is not possible
even to maintain oneís body (III.8). Therefore,
to whatever Å‹rama or stage in life a man
belongs, so long as he is alive, he must
satisfy his hunger and thirst, keep his body
either in a sitting or a lying posture, stir and
move about, speak and do other things
according to his circumstances. Hence it is
not possible to give up all actions in their
entirety.

The compound word ëKarmaphalatyåg∂í
stands for the Karmayog∂ who performs duties
enjoined by the ›åstras, renouncing the feeling
of mineness, attachment and desire. Since

everybody must do something, none can remain
inactive. A man of true renunciation is he
who totally abstains from prohibited actions
and those that are motivated by desire and
performs duties enjoined by the ›åstras
according to the needs of the occasion,
completely renouncing the feeling of mineness,
attachment and desire in respect of those
actions as well as for their fruit. This is what
is meant by the latter half of this verse.

He who dwells with his mind on the
objects of the world, outwardly restraining
the functions of the senses, is no man of
renunciation; and even so he who gives up
duties enjoined by the ›åstras such as sacrifice,
charity and austerity etc., even though
attachment and the feeling of ëIí and ëmineí
are present in him, is no Tyåg∂ either.

In the above verse it has been stated that a man of renunciation is he who renounces
the fruit of actions. Here it may be urged that even though one may not expect any return
for oneís actions, the latter cannot be undone without yielding their fruit; just as a seed sown
in the soil automatically gives birth to a tree in course of time, even so the fruit of actions
once performed must be reaped by all in one life or another. Such being the case, how can
one be a Tyåg∂ i.e., ëfree from the bondage of actionsí by merely renouncing the fruit of
action? In order to meet this objection the Lord says:

•ÁŸc≈ÔUÁ◊c≈¢U Á◊üÊ¢ ø ÁòÊÁflœ¢ ∑§◊¸áÊ— »§∂◊ỖÔÔÔ–
÷flàÿàÿÊÁªŸÊ¢ ¬˝àÿ Ÿ ÃÈ ‚ÛÿÊÁ‚ŸÊ¢ ÄflÁøÃ˜ÔH 12H

•ÁŸc≈◊Ỗ disagreeable; ßc≈◊Ỗ agreeable; Á◊üÊ◊˜Ô mixed; ø and; ÁòÊÁflœ◊Ỗ threefold, of three
kinds; ∑§◊¸áÊ— the actions; »§∂U◊Ỗ the fruit; ÷flÁÃ does accrue; •àÿÊÁªŸÊ◊Ỗ of the unrenouncing; ¬̋àÿ
hereafter, after death; Ÿ accrues; ÃÈÔ but; ‚ÛÿÊÁ‚ŸÊ◊Ỗ (of the actions) of those who have
renounced; ÄflÁøÃỖ not at any time.

Agreeable, disagreeable and mixedóthreefold, indeed, is the fruit that accrues
hereafter from the actions of the unrenouncing. But there is none whatsoever for those
who have renounced.                                                                                     (12)

attachment and with a hope of reward.
Heavenly bliss or any other agreeable

enjoyments of the terrestrial plane, attained
as a result of various acts performed by such
men, constitute what is known as the welcome
fruit; and birth in subhuman species such as

The word ëAtyåginåmí refers to the
generality of those common folk who have
not renounced the feeling of mineness,
attachment and desire in respect of actions
performed by them and their fruit, that is to
say, who perform all their actions with
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beasts, birds, insects, moths and trees etc.,
tortures in hell or sufferings of any other kind
brought about by their sinful deeds are spoken
of as the unwelcome fruit. Even so, being
born as a human being, he who obtains
welcome enjoyments now and undergoes
unwelcome experiences at another time is
said to reap a mixed fruit. This is the threefold
fruit yielded by oneís actions.

The actions performed, by these
unrenouncing men cannot be neutralized until
they have borne fruit, and continue to yield
their welcome or unwelcome fruit life after
life; that is why such men go on revolving
with the cycle of births and deaths.

In his current life man generally reaps
his ëPrårabdhaí or destiny carved out of his
doings in previous lives; the fruit of his current
actions is seldom reaped in this life. Therefore,
the fruit of actions performed in course of one
human life is bound to be reaped in many lives.
This is what is sought to be conveyed by the
use of the word ëPretyaí.

The particle ëTuí is intended to distinguish

those that have renounced the fruit from the
unrenouncing, and establish their superiority
over the latter.

The word ëSannyåsinåmí in this verse
stands for those Karmayog∂s who have
completely renounced the feeling of mineness,
attachment and desire in respect of actions
and their fruit, who have been referred to
under the name of ëTyåg∂í in verse 10 above,
and termed both as a ëSannyås∂í and ëYog∂í
in the opening verse of Chapter VI, and who
are shown in verse 51 of Chapter II to attain
the supreme blissful state.

Whatever actions are performed by such
men of renunciation are like fried seeds; they
are incapable of bearing fruit. And such
disinterested actions performed for the sake
of sacrifice also neutralize all good and evil
actions performed in previous lives (IV.23).
Hence none of their actions performed in this
life or in lives that have gone by ever yield
any fruit either here or hereafter, under any
circumstances; they are completely rid of the
bondage of actions.

In the opening verse of this chapter Arjuna requested the Lord to expound the truth of
Sannyåsa and Tyåga separately. In response to this prayer the Lord stated in verses 2 and
3 the diverse views of different sages on this question and explained at full length the truth
of Tyåga or Karmayoga as understood by Him in verses 4 to 12. Now, in order to expound
the truth of Sannyåsa or Så∆khyayoga, the Lord first of all mentions five factors contributory
to the accomplishment of actions from the Så∆khya point of view.

¬@ÒÃÊÁŸ ◊„UÊ’Ê„UÊ ∑§Ê⁄UáÊÊÁŸ ÁŸ’Êœ ◊ÔÔÔÔ–
‚Êæ˜UÅÿ ∑Î§ÃÊãÃ ¬̋ÊQ§ÊÁŸ Á‚hÿ ‚fļ∑§◊̧áÊÊ◊̃ÔH 13H

¬@ five; ∞ÃÊÁŸ these, the following; ◊„UÊ’Ê„UÊ O mighty-armed one, Arjuna; ∑§Ê⁄UáÊÊÁŸ factors
or contributory causes; ÁŸ’ÊœÔ know (them); ◊ from Me; ‚Êæ˜UÅÿ in the branch of learning known
by the name of Så∆khya; ∑Î§ÃÊãÃ prescribing means for neutralizing all actions; ¬˝ÊQ§ÊÁŸ have been
mentioned; Á‚hÿ ‚fl¸∑§◊¸áÊÊ◊Ỗ towards the accomplishment of all actions.

In the branch of learning known as Så∆khya, which prescribes means for
neutralizing all actions, five factors have been mentioned as contributory to the
accomplishment of all actions; know them all from Me, Arjuna.  (13)

are enjoined by the ›åstras or prohibited by
them.

The compound word ëSarvakarmaƒåmí
in this verse covers all actions, whether they
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so, whatever diverse media or accessories are
employed for the performance of various-
actions are covered by the words
ìPæthagvidham Karaƒamî.

Moving from one place to another,
exerting oneís hands, feet and other limbs, the
acts of inhalation and exhalation, drawing
together and stretching oneís limbs, closing
and opening oneís eyes and indulging in
speculations of various kindsóthese and other
activities of divergent types are what have been
spoken of here as ìVividhå¨ pæthak ce¶¢å¨î.

The word ëDaivamí in this verse stands
for the latencies of past actions, both good
and evil; ëPrårabdhaí or destiny is also included
in it. Many people call it Adæ¶¢a or the
unseen destiny. The adjective ëPa¤camamí
has been added to it in order to show that this
completes the number, viz., five.

The word ëAdhi¶¢hånamí in this verse
primarily denotes the seat of activity, as well
as of the organs, viz., the body; while in the
secondary sense it can also be taken to refer
to the earthís surface, which serves as the
ground on which various actions forming
part of a sacrifice are performed.

The word ëKartåí (agent) stands for the
soul as rooted in Matter. It is this very soul
that has been spoken of as the enjoyer in
verse 21 of Chapter XIII and as one deluded
by egotism, in verse 27 of Chapter III.

Mind, intellect and the ego are internal
organs; while the five senses of perception
and the five organs of actionóthese ten
are the external instruments. Besides these,
the ladle etc., which are helpful in the
performance of a sacrifice etc., are all
included in the external instruments. Even

J¤ånayoga or the means of true Knowledge,
and which tells us the process of neutralizing
all actions, viz., viewing all actions as being
performed by Prakæti or Nature and the Self as
wholly Non-doer. The five factors declared as
contributory to the accomplishment of all
actionsówhich conjointly operate to produce
an actionóare also intended to establish the
non-doership of the Self.

ëSå∆khyaí means knowledge. The word
has been derived from the root ëKhyåí (to know)
with ëSamí prefixed to it. It is etymologically
explained as under: ‚êÿ∑˜§Ô ÅÿÊÿÃ ôÊÊÿÃ ¬⁄U◊Êà◊Ê
•ŸŸ ßÁÃ ‚Êæ˜U ÔÅÿ¢ ÃûflôÊÊŸ◊̃Ô (ëSå∆khyaí is the means
of knowing God in reality; hence it means true
wisdom.) Therefore, the word ëSå∆khyeí
qualified, by the adjective ëKætånteí, refers to
that branch of knowledge which teaches

The Lord now enumerates the five factors:

•ÁœDÔUÊŸ¢ ÃÕÊ ∑§ÃÊ¸ ∑§⁄UáÊ¢ ø ¬ÎÕÁÇflœ◊ỖÔÔ–
ÁflÁflœÊp ¬ÎÕB§CÔUÊ ŒÒfl¢ øÒflÊòÊ ¬@◊◊ỖH 14H

•ÁœDÔUÊŸ◊Ỗ the seat (of action); ÃÕÊ and; ∑§ÃÊ¸ the agent; ∑§⁄UáÊ◊Ỗ the organs; ø and; ¬ÎÕÁÇflœ◊Ỗ
of different kinds; ÁflÁflœÊ— of various kinds; ø and; ¬ÎÕ∑˜§Ô øCÔUÊ— separate movements; ŒÒfl◊Ỗ
destiny; ø and; ∞fl likewise; •òÊ in the matter, i.e., operating towards the accomplishment of
actions; ¬@◊◊Ỗ the fifth.

The following are the factors operating towards the accomplishment of actions, viz.,
the body and the doer, the organs of different kinds and the different functions of manifold
kinds; and the fifth is Daiva, and destiny as well. (14)

≥Ê⁄UË⁄UflÊæ˜U Ô◊ŸÊÁ÷ÿ¸à∑§◊¸ ¬˝Ê⁄U÷Ã Ÿ⁄U—ÔÔÔ–
ãÿÊƒÿ¢ flÊ Áfl¬⁄UËÃ¢ flÊ ¬@ÒÃ ÃSÿ „UÃfl—ÔH 15H
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≥Ê⁄UË⁄UflÊæ˜ U Ô◊ŸÊÁ÷— with the mind, speech and body; ÿÃ˜Ô whatever; ∑§◊¸ action; ¬˝Ê⁄U÷Ã
undertakes, performs; Ÿ⁄U— man; ãÿÊƒÿ◊Ỗ right; flÊ or; Áfl¬⁄UËÃ◊˜Ô otherwise; flÊ even; ¬@ five; ∞Ã
these; ÃSÿ thereof; „UÃfl— (are) the contributory causes.

These five are the contributory causes of whatever actions, right or wrong, man
performs with the mind, speech and body.                                            (15)

Similarly, acts which have been forbidden
by the ›åstras for some classes of men in
view of their grade in society etc., and all
other sinful acts which run counter to the
principles of morality and religion, such as
lying, thieving, adultery, violence, drinking,
and taking prohibited food, belong to the
category of unrighteous acts.

The words ëKarmaí, qualified by the
relative adjective ëYatí, covers all actions, both
good and evil, the fruits of which have to be
reaped here or hereafter. None of these actions
can be accomplished without the joint operation
of the above five factors. The co-operation of
all these is essential for the performance of
any action whatsoever. If any of these five is
missing, no action can be possible. That is
why it has been stated in verse 17 below that
action which is performed without any conscious
agent is no action at all.

The use of word ëNara¨í in this verse is
intended to convey that it is in the human
body alone that the soul is free to perform
fresh actions of a virtuous or sinful type. All
other species of life are meant for pleasurable
and painful experiences alone; in them one
has to reap the consequences of oneís past
actions and is denied freedom of will.

The word ë›ar∂raí forming part of the
compound word ëSar∂ravå∆manobhi¨í stands
for the physical body including the senses,
while ëManasí covers all the aspects of the
mind or the internal organ.

Sacrifice, charity, austerity, study, warfare,
agriculture, rearing of cows, trade service and
all other duties enjoined by the ›åstras as binding
on a man according to his grade in society,
stage in life, temperament and circumstances,
and performed in a righteous manner, are
covered by the adjective ëNyåyyamí.

Having thus enumerated the five factors, Adhi¶¢håna etc., contributory to the
accomplishment of all actions according to the Så∆khya point of view, the Lord now first
denounces those who recognize the Self as the doer. This He does in order to impress upon
Arjuna that, really speaking, the Self has nothing to do with actions and that it is absolutely
untainted, immutable and a non-doer.

ÃòÊÒfl¢ ‚ÁÃ ∑§ÃÊ¸⁄U◊Êà◊ÊŸ¢ ∑§fl∂¢U ÃÈ ÿ—ÔÔÔ–
¬≥ÿàÿ∑Î§Ã’ÈÁhàflÊÛÊ ‚ ¬≥ÿÁÃ ŒÈ◊¸ÁÃÔ—H 16H

ÃòÊ in that matter, i.e., towards the accomplishment of actions; ∞fl¢ ‚ÁÃ notwithstanding
this; ∑§ÃÊ¸⁄U◊Ỗ as the doer; •Êà◊ÊŸ◊Ỗ ∑§fl∂U◊Ỗ the absolute (untainted) Self; ÃÈ but; ÿ— who; ¬≥ÿÁÃ
views; •∑Î§Ã’ÈÁhàflÊÃỖ owing to an impure intellect; ŸÔ not; ‚—Ô that; ¬≥ÿÁÃÔ views (aright); ŒÈ◊¸ÁÃ—
man of perverse understanding.

Notwithstanding this, however, he who, having an impure mind, regards the
absolute, taintless Self alone as the doer, that man of perverse understanding does not
view aright.                                                                                (16)

viz., Adhi¶¢håna etc., that contribute to the
accomplishment of all actions; the Self has

As has been shown in the preceding
verses, it is the five factors mentioned above,
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really nothing to do with them. Hence it is
quite absurd to regard the Self as the doer.
Nevertheless, people foolishly arrogate to
themselves the doership of actions; how strange
is that! This is what is sought to be conveyed
by the words ëEvam Satií.

The ignorant man of the world, whose
intellect has not been purified through
association with holy men and the study of
scriptures, and through spiritual practices such
as discrimination, reflection and control of
mind and body etc. is referred to here as
ëAkætabuddhií. The use of the ablative form
ëAkætabuddhitvåtí is intended to show why
people regard the Self as the doer. The idea
is that even though, really speaking, the Self
has nothing to do with actions, yet, through
lack of discrimination man ignorantly embraces
the belief that the Self is the doer.

The adjective ëKevalamí used with
reference to ëÅtmånamí, is intended to reveal
the true character of the Self, which is ëabsoluteí,
i.e., absolutely pure, immutable and unattached.
›rutis also proclaim that ìthe Self is, really
speaking, altogether unattached.î* (Bæhad.,
up., IV.iii.15-16). Hence it is quite preposterous
to connect the Self, which is unattached, with
actions and regard it as the doer.

The word ëDurmati¨í has been used to
reveal that the reason of the man who views
the Self as the doer is perverted, that he lacks
the capacity to realize the essential character
of the Self. The truly discerning man is he
who views all actions as a game of Prakæti and
the Self as a non-doer in every sense, as declared
in verse 29 of Chapter XIII. As against this, he
who regards the Self as the doer is deluded by
ignorance and egotism (III.27); hence his view
is not correct, but erroneous.

Here it will be seen that of the five
factors declared as contributory to the
accomplishment of actions, four are products
of Prakæti, while the fifth, viz., the agent, is
no other than the Self rooted in Prakæti. In the
above exposition however, it is stated that
the Self is not the doer, but unattached. How
are we to reconcile these two self-contradictory
statements? In this connection it should be
noted that, really speaking, the Self is eternal,
pure, enlightened, immutable and wholly
unattached; it has nothing to do with Prakæti,
objects born of Prakæti, or actions. But due to
nescience, that has existed from time without
beginning, the unattached Self has been
connected, as it were, with Prakæti; therefore,
falsely identifying itself with the acts performed
by Prakæti, it arrogates to itself the doership
of those actions. The Self which thus claims
to be the doer is known as ëPrakætistha Puru¶aí
(self rooted in Prakæti); it is only when it
arrogates to itself the doership of actions that
they are known by the name of ëKarmaí and
bear fruit. That is why the Prakætistha Puru¶a
has to take birth in good and evil wombs and
to reap the consequences of those actions
(XIII.21). Therefore, the ëKartåí or agent,
mentioned in verse 14 above as one of the
five factors contributory to the accomplishment
of actions, is the Prakætistha Puru¶a; whereas
the present verse speaks of the absolute, i.e.
unattached and untainted Self. Hence by
declaring it as the non-doer the Lord has
stated its real character. The fifth factor, viz.,
the agent, is no longer present in the actions
of the man who has realized the true nature
of the Self. That is why his actions cease to
be known as ëKarmaí. It is this very idea that
has been brought out in the next verse.

* •‚XÔUÊ sÔÿ¢ ¬ÈL§·—–

Denouncing the man who views the Self as the doer, in order to inculcate the truth that
the Self is absolutely untainted, immutable and a non-doer, the Lord now extols him who,
having realized the true nature of the Self, views it as a non-doer.
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the least connection with the actions performed
by them or with the fruit of those actions. It,
therefore, follows that the actions that are
performed by his mind, intellect and senses
in the interest of the world-order and due to
the impulse of his Prårabdha or destiny are
all in accord with the ›åstras, and beneficent
to all. For the feeling of ëIí and ëmineí,
attachment and selfishness having disappeared,
there remains no incentive to the perpetration
of sinful acts. Therefore, just as when any
living being meets its death due to its Prårabdha
or destiny through the agency of fire, air and
water etc., neither are the latter held responsible
for the death of that living being nor are they
bound by that action, even so the exalted
soul mentioned above, while discharging his
sacred obligations in the eyes of the world, is
not held responsible for his deeds nor gets
bound by their fruit even if he carries out the
hard-hearted duties of a K¶atriyaóexterminates
the whole creation according to the exigencies
of the momentómuch less when he performs
noble acts such as sacrifice, charity and
austerity. That is to say, even though he
performs all sorts of actions, he remains
absolutely free from their binding effect.

The idea is that just as God, even though
carrying on the functions of creation,
maintenance and destruction etc. of the whole
universe, is really speaking not the doer in
respect of these functions (IV.13), and has

The relative pronoun ëYasyaí in this
verse refers to the Så∆khyayog∂ (the Sådhaka
treading the path of Knowledge) who views
all actions as a game of Prakæti. No longer
regarding the body as his Self, such a man
altogether ceases to be the doer. That is to
say, he no longer entertains to the least degree
the sense of doership or duty in respect of
any action whatsoever performed by the mind,
senses and the body. This is what is meant
by the words ëNa Aha∆kæta¨ Bhåva¨í.

The Så∆khyayog∂ further ceases to
entertain the feeling of mineness, attachment
and desire in respect of actions and their fruit
in the shape of wife, progeny, wealth, house,
honour, fame, heavenly bliss and other objects
of this world and the next. He disclaims
connection with any action whatsoever or its
fruit; and inasmuch as he comes to realize all
actions and objects as momentary, perishable
and unreal like the actions and enjoyments of
a dream, they hardly leave any impression on
his mind. This is what is meant by the clause
ëBuddhi¨ na lipyateí.

Thus it is clear that, inasmuch as the
Så∆khyayog∂ comes to realize in the aforesaid
manner the essential character of the Self,
egotism or the feeling of ëIí, which is born of
ignorance, entirely disappears from his mind;
and since he no longer entertains the feeling
of ëIí and ëmineí in respect of the mind,
intellect, senses and body, he ceases to have

ÿSÿ ŸÊ„UVÎÔÔÔÔ ÃÊ ÷ÊflÊ ’ÈÁhÿ¸Sÿ Ÿ Á∂UåÿÃ–
„UàflÊÁ¬ ‚ ß◊Ê°À‹Ê∑§ÊÛÊ „UÁãÃ Ÿ ÁŸ’äÿÃH 17H

ÿSÿ in whose mind; Ÿ does not exist; •„UVÎ Ô ÔÔÔÃ— ÷Êfl— the notion that ìI am the doerî; ’ÈÁh—
reason; ÿSÿ whose; Ÿ Á∂UåÿÃ is not affected (by thoughts of mundane objects and activities);
„UàflÊÔ having killed; •Á¬ even; ‚— he; ß◊ÊŸ̃Ô all (these); ∂UÊ∑§ÊŸ̃Ô people; Ÿ neither; „UÁãÃ (really) kills;
Ÿ nor; ÁŸ’äÿÃ is bound (by sin).

He whose mind is free from the sense of doership, and whose reason is not
affected by worldly objects and activities, does not really kill, even having killed all
these people, nor does any sin accrue to him.                                                          (17)
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nothing to do with them (IV.14; IX.9), even
so the Så∆khyayog∂ has no connection
whatsoever with the actions performed by his
mind, intellect and senses. Of course, since
he has attained utmost purity of heart and has
become entirely free from the feelings of ëIí
and ëmineí, attachment and selfishness, his
mind, intellect and senses are incapable of

entertaining likes and dislikes, as well as of
sinful acts such as thieving, adultery, lying,
violence, duplicity, hypocrisy etc.; all his
activities are in accord with the ›åstras and
in keeping with his grade in society, stage in
life and circumstances. And this imposes no
strain on him inasmuch as it becomes a habit
with him.

Having thus established the non-doership of the Self in order to expound the truth of
Sannyåsa (Så∆khyayoga), the Lord now enumerates the factors which motivate action as
well as the constituents of action in order to give a clear idea of the constituents of action
from the point of view of Så∆khyayoga.

ôÊÊŸ¢ ôÊÿ¢ ¬Á⁄UôÊÊÃÊ ÁòÊÁflœÊ ∑§◊¸øÊŒŸÊ–
∑§⁄UáÊ¢ ∑§◊¸ ∑§Ã¸ÁÃ ÁòÊÁflœ— ∑§◊¸‚æ˜UÔª˝„U—H 18H

ôÊÊŸ◊˜Ô knowledge; ôÊÿ◊˜Ô (and) the object of knowledge; ¬Á⁄UôÊÊÃÊ the knower (the subject);
ÁòÊÁflœÊ threefold; ∑§◊̧øÊŒŸÊ (is) that which motivates action; ∑§⁄UáÊ◊̃Ô the organs; ∑§◊¸ (and) action;
∑§ÃÊ¸ (even so) the doer; ßÁÃÔ thus; ÁòÊÁflœ— of three kinds; ∑§◊¸‚æ˜UÔª˝ÔU„U— (are) the constituents of
action.

The knower, knowledge and the object of knowledgeóthese three motivate
action. Even so, the doer, the organs and activityóthese are the three constituents of
action.                                                                                      (18)

agent; the mind, intellect and the senses with
the instrumentality of which he carries on all
these functions are known by the name of
ëKaraƒaí and all these functions are spoken
of as ëKarmaí. It is these three factors which
combine to produce an action. For ëKarmaí
is accomplished only when man himself
assumes the role of an agent and performs an
action with the instrumentality of the mind,
intellect and senses; no Karma is possible
without this. Of the five factors mentioned in
verse 14 above as contributory to the
accomplishment of actions, the middle three,
excluding Ad¨i¶¢håna and Daiva, have been
given the name of Karmasa∆graha (constituents
of action); for, of the five factors these three
are the foremost.

ëParij¤åtåí or the knower is he who
ascertains the essential character of an object;
the faculty of mind by which he does so is
called ëJ¤ånaí or knowledge and the object
whose essential character he ascertains is
called ëJ¤eyaí. These three, taken together,
motivate action; in other words, these three
goad man to action. For it is only when a
qualified man concludes with his cognitive
faculty that he has to perform such and such
action in such and such manner with the help
of such and such materials, that he feels
impelled to act.

The soul rooted in Prakæti, who performs
the acts of perceiving, hearing, grasping with
the mind, recollecting, eating, drinking and
all other functions is called ëKartåí or the

Having thus enumerated the three factors which motivate action as well as the three
constituents of action from the Så≈khya point of view, the Lord now picks up, from among
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these six J¤åna, Karma and Kartå and undertakes to classify them in their order of sequence
under three heads, viz., Såttvika, Råjasika and Tåmasika, in order that one may choose the
Såttvika traits, which are helpful to the realization of Truth, and reject the Råjasika and
Tåmasika, which are prejudicial to it.

ôÊÊŸ¢ ∑§◊¸ ø ∑§ÃÊ¸ ø ÁòÊœÒfl ªÈáÊ÷ŒÃ—–
¬˝ÊëÿÃ ªÈáÊ‚æ˜Ô UÅÿÊŸ ÿÕÊflë¿ÎUáÊÈ ÃÊãÿÁ¬H 19H

ôÊÊŸ◊Ỗ knowledge; ∑§◊¸ action; ø and; ∑§ÃÊ¸ the doer; ø as well as; ÁòÊœÊ of three kinds; ∞fl
only; ªÈáÊ÷ŒÃ— due to difference of qualities; ¬˝ÊëÿÃ has been declared; ªÈáÊ‚æ˜ U ÔÅÿÊŸ in the
branch of knowledge which deals with the Guƒas; ÿÕÊflÃ˜Ô duly; oÎáÊÈ hear (from Me); ÃÊÁŸ
them; •Á¬ too.

In the branch of knowledge dealing with the Guƒas or modes of Prakæti,
knowledge and action as well as the doer have been declared to be of three kinds
according to the Guƒa which predominates in each; hear them too duly from Me. (19)

entities; that is why the Lord has omitted to
classify the knower separately. And the threefold
division of ëKaraƒaí or the organs will follow
under the names of Buddhi (reason) and Dhæti
(firmness), and that of the object of knowledge
under the name of Sukha. That is the reason
why the Lord has indicated His intention here
to classify in the first instance only three out of
the six factors mentioned in the preceding
verse.

The branch of knowledge which classifies
all objects under different heads according as
Sattva, Rajas or Tamas preponderates in them
is referred to here as ëGuƒasa∆khyåneí. By
inviting Arjuna to hear the threefold division
of J¤åna, Karma and Kartå based on the
predominance of the three Guƒas, the Lord
shows His regard for that branch of knowledge.

It should be noted in this connection that
the knower and the doer are not two separate

As the Lord had undertaken to classify in their order of sequence J¤åna, Karma and
Kartå, the Lord now begins with a definition of the Såttvika type of J¤åna.

‚fl¸÷ÍÃ·È ÿŸÒ∑¢§ ÷Êfl◊√ÿÿ◊ËˇÊÃ–
•Áfl÷Q¢§ Áfl÷Q§·È ÃÖôÊÊŸ¢ ÁflÁh ‚ÊÁûfl∑§◊̃ÔH 20H

‚fl¸÷ÍÃ·È in all beings; ÿŸ by which (knowledge); ∞∑§◊Ỗ one; ÷Êfl◊Ỗ (divine) existence;
•√ÿÿ◊Ỗ imperishable; ß¸ˇÊÃÔ (man) perceives; •Áfl÷Q§◊Ỗ undivided, uniformly present; Áfl÷Q§·È
taken severally; ÃÃ˜Ô that; ôÊÊŸ◊˜Ô knowledge; ÁflÁh Know; ‚ÊÁûfl∑§◊Ỗ Såttvika.

That by which man perceives one imperishable divine existence as undivided and
equally present in all individual beings, know that knowledge to be Såttvika.    (20)

cave, in the celestial plane as well as in the
nether world, nay, in the whole universe
including all objects, even so he who views
all living beings, appearing as distinct from
one another in the eyes of the world, as well
as his own self as no other than God Himself,

The relative pronoun ëYenaí in this verse
stands for that realization, following from the
practice of Så∆khyayoga, which has been
referred to in VI.29 and XIII.27. And just as
the man who knows the truth about ether,
perceives the same ether in a jar, a house, a
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is said to perceive one divine existence as
undivided among individual beings.

By calling this realization as Såttvika the
Lord intends to convey that such knowledge

is the only real knowledge, while all other
worldly knowledge is only nominal and not
real, so that a man who seeks blessedness
should strive to acquire this knowledge alone.

The Lord now proceeds to define Råjasika knowledge.

¬ÎÕÄàflŸ ÃÈ ÿÖôÊÊŸ¢ ŸÊŸÊ÷ÊflÊã¬ÎÕÁÇflœÊŸỖ–
flÁûÊ ‚fl¸·È ÷ÍÃ·È ÃÖôÊÊŸ¢ ÁflÁh ⁄UÊ¡‚◊ỖÔH 21H

¬ÎÕÄàflŸ as apart from one another; ÃÈ but; ÿÃ˜Ô ôÊÊŸ◊˜Ô the knowledge by which; ŸÊŸÊ÷ÊflÊŸỖ
manifold existences; ¬ÎÕÁÇflœÊŸỖÔ of diverse kinds; flÁûÊÔ cognizes; ‚fļ·È ÷ÍÃ·È in all beings; ÃÃỖ that;
ôÊÊŸ◊Ỗ knowledge; ÁflÁh know; ⁄UÊ¡‚◊Ỗ Råjasika.

The knowledge by which man cognizes many existences of various kinds, as apart
from one another in all beings, know that knowledge to be Råjasika.             (21)

that each jar or house has its own limited
ether and associating it with the agreeable
or foul smell existing therein regards each
tract of ether as apart from another. This
belief of his is, however, erroneous. Even
so the belief that there are as many souls
as there are bodies, each in one, is misleading.
This is what is meant by calling this
knowledge as Råjasika. Råjasika knowledge
is no real knowledge, it is knowledge only
in name.

The man referred to in the present verse
believes that there are as many souls as there
are bodies, one in each, and that they are all
distinct from one another, even as every living
being has a distinct shape and form and a
temperament peculiarly its own. This is what
is meant by cognizing manifold existences of
various kinds as apart from one another in all
beings.

The idea is that the man who has no
knowledge of the truth about ether thinks

The Lord now defines Tåmasika knowledge.

ÿûÊÈ ∑Î§àFflŒ∑§ÁS◊ã∑§Êÿ¸ ‚Q§◊„ÒUÃÈ∑§◊Ỗ–
•ÃûflÊÕ¸flŒÀ¬¢ ø ÃûÊÊ◊‚◊ÈŒÊNUÃ◊˜ÔH 22H

ÿÃ˜Ô (the knowledge) which; ÃÈ but; ∑Î§àFflÃỖÔ as if it were the whole; ∞∑§ÁS◊ŸỖ ∑§Êÿ¸ to one
(body, which is an) effect; ‚Q§◊̃Ô clings; •„ÒUÃÈ∑§◊Ỗ (and is) irrational; •ÃûflÊÕ¸flÃỖ without any real
grasp of truth; •À¬◊Ỗ trivial, or of little value; ø and; ÃÃ˜Ô that; ÃÊ◊‚◊Ỗ Tåmasika; ©UŒÊNUÃ◊Ỗ has
been spoken of as.

Again, that knowledge which clings to one body as if it were the whole, and which is
irrational, has no real grasp of truth and is trivial, has been declared as Tåmasika.    (22)

through which man comes to regard the
body, which is an evolute of matter, as his
own Self and, clinging to this belief, remains
attached to his ephemeral and perishable body
as his all, that is to say, identifies himself
with its joys and sorrows and looks upon its
destruction as his utter ruin, and fails to

The particle ëTuí in this verse is intended
to convey that this knowledge is of a much
lower order than the Såttvika and Råjasika types
of knowledge defined in the preceding verses.

The first half of this verse represents the
main characteristic of Tåmasika knowledge.
The idea is that the perverted knowledge
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recognise the Self as distinct from the body
or all-pervading, is no knowledge in the real
acceptance of the term. Hence the Lord has
not even mentioned the word 'J¤åna' in this
verse; for this perverted form of knowledge
is really the same as ignorance.

The use of the adjective ëAhaitukamí
(irrational) with this reference to this knowledge
is intended to convey that a reasonable man
will hardly entertain such a view; even a man
of small understanding is able to distinguish
between the material body and the conscious
Self by exercising his judgement; hence such
a perverted knowledge cannot exist where

there is reason and a critical sense.
That which is perceived or apprehended

through this knowledge is not real; that is to
say, this knowledge does not represent an
object in its real character. Hence it is perverted
form of knowledge and very insignificant;
that is why it is worth discarding. This is
what is sought to be conveyed by the use of
the adjective ëAtattvårthavatí and ëAlpamí.

Such is the perverted form of knowledge
or belief entertained by men of a grossly
Tåmasika disposition. That is but natural to
them inasmuch as ignorance has been said to
be an offspring of Tamoguƒa.

The Lord now characterizes Såttvika action.

ÁŸÿÃ¢ ‚XÔU⁄UÁ„UÃ◊⁄UÊªm·Ã— ∑Î§Ã◊˜Ô–
•»§∂U¬˝å‚ÈŸÊ ∑§◊¸ ÿûÊà‚ÊÁûfl∑§◊ÈëÿÃH 23H

ÁŸÿÃ◊Ỗ is ordained (by the scriptures); ‚XÔU⁄UÁ„UÃ◊Ỗ is not accompanied with the sense of
doership; •⁄UÊªm·Ã—Ô without any attachment or aversion; ∑Î§Ã◊˜Ô has been done; •»§∂U¬˝å‚ÈŸÊ by
him who seeks no return; ∑§◊¸ ÿÃỖ the action which; ÃÃỖ that; ‚ÊÁûfl∑§◊Ỗ Såttvika; ©UëÿÃ is called.

That action which is ordained by the scriptures and is not accompanied by the
sense of doership, and has been done without any attachment or aversion by one who
seeks no return, is called Såttvika.                                                        (23)

The word ëSa∆gaí should, therefore, be
interpreted to mean the feeling of identification
that one develops with regard to oneís actions
by claiming their doership. Hence
ëSa∆garahitamí should be taken to refer to
such actions as are performed without the
sense of doership and without identifying
oneself with oneís body. Hence the use of
this adjective is intended to show that even
the aforesaid duties that have been enjoined
by the ›åstras are Såttvika only when they
are ëSa∆garahitaí, and not otherwise.

The compound adjective ëAphala-
prepsunåí, stands for the unselfish man who,
having ceased to entertain the feeling of
mineness and attachment in respect of all
enjoyments of this world and the next, obtained
as a reward for oneís actions, no longer
cherishes the least craving for those enjoyments,

Sacrifice, charity and austerity, vocational
duties and bodily functions and all other noble
acts enjoined by the scriptures as binding on
a particular man with due regard to his grade
in society, stage in life, temperament and
circumstances, are referred to here as ëNiyatam
Karmaí. The use of the participial adjective
ëNiyatamí is intended to convey that only such
obligatory duties as have been enjoined by
the scriptures, and are required to be performed
either daily or on special occasions, can be
Såttvika in character; those that have been
prohibited or are motivated by desire cannot
belong to this category.

The noun ëSa∆gaí, forming part of the
compound adjective ëSa∆garahitamí, has not
been used in the sense of attachment in this
verse; for absence of attachment has been
included in the phrase ëArågadve¶ata¨ Kætamí.
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who does not seek to attain any selfish end
of his through any action whatsoever, who
does not need any object for himself.

The present verse shows that that action
alone is perfectly Såttvika, which answers all
the qualifications mentioned above. If any of
these characteristics is missing in a particular
action, its Såttvika character should be regarded
as wanting to that extent. Besides this, it
should also be taken to mean that J¤åna or
realization follows from the quality of Sattva
and Såttvika actions alone; hence men who
seek to know the truth about God should
perform Såttvika actions alone, and should
not court bondage by performing Råjasika
and Tåmasika actions.

Here it should be noted that the present
verse defines Såttvika action from the point

of view of Så∆khyayoga; hence it precludes
the sense of doership by the term
ëSa∆garahitamí and the feeling of attraction
and aversion too by the word ëArågadve¶ata¨í.
In verse 9, however, Såttvika Tyåga has
been declared to consist merely in giving up
attachment and the craving for fruit of actions,
performed from the point of view of
Karmayoga. Hence there is no mention of
the absence of doership in that verse; on the
other hand, it advises the performance of
actions as a matter of duty. Here lies the
difference between Såttvika Karma and
Såttvika Tyåga as defined in the two verses.
God-realization through Knowledge of Truth
is the reward of both; hence there is no real
difference between the two, the difference
lies only in their mode of practice.

The Lord now defines Råjasika action.

ÿûÊÈ ∑§Ê◊å‚ÈŸÊ ∑§◊¸ ‚Ê„UVÔUÊ⁄UáÊ flÊ ¬ÈŸ—–
Á∑˝§ÿÃ ’„ÈU∂UÊÿÊ‚¢ Ãº˝Ê¡‚◊ÈŒÊNUÃ◊˜ÔH 24H

ÿÃỖ which; ÃÈ but; ∑§Ê◊å‚ÈŸÊ by a man seeking enjoyments; ∑§◊¸ the action; ‚Ê„UVÔUÊ⁄UáÊ by him
who is full of egotism; flÊ or; ¬ÈŸ— and; Á∑˝§ÿÃÔ is performed; ’„ÈU∂UÊÿÊ‚◊Ỗ involving much strain
or exertion; ÃÃ˜Ô that; ⁄UÊ¡‚◊Ỗ Råjasika; ©UŒÊNUÃ◊Ỗ has been spoken of.

That action, however, which involves much strain and is performed by one who
seeks enjoyments or by a man full of egotism, has been spoken of as Råjasika.  (24)

do not involve any strain. The doer of Råjasika
actions, however, does identify himself with
the body, hence the toil and hardships involved
in his actions make him unhappy; that is why
he feels the strain while performing every action.
Besides this, the doer of Såttvika actions confines
himself to those duties alone which fall to his
lot from the sacred or secular point of view;
hence he does not expand his activities. But
the doer of Råjasika actions continues to
undertake new enterprises every day, hence
the scope of his activities gets much enlarged.
That is another reason why acts of weary toil
have been declared as Råjasika.

The compound word ëKåmepsunåí stands

The words ëBahulåyåsam Karmaí refer
to those desire-born and worldly undertakings
for which many activities of diverse kinds
have been prescribed, and which due to the
feeling of identification with oneís body one
accomplishes with great exertion and grudge
regarding them as a burden. The use of the
compound adjective ëBahulåyåsamí is intended
to distinguish the Råjasika from the Såttvika
type of actions. The idea is that the doer of
Såttvika actions does not identify himself with
his body and has no sense of doership in
respect of his actions; hence he does not feel
the least exertion or hardship in performing
any action whatsoever. Therefore, his actions
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for the self-centred man who ever goes on
craving for enjoyments of various kinds,
entertaining as he does the feeling of mineness
and attachment in respect of them, and who
does everything for the sake of enjoyments of
this world and the next, such as wife, progeny,
wealth, house, honour, fame, prestige etc.

The use of the disjunctive particle ëVåí
in this verse is intended to convey that not
only those actions which aim at the acquisition
of objects of enjoyment but even those which,
though not motivated by the desire for
enjoyments, are prompted by egotism are
Råjasika in character. The idea is that even
those actions which are tainted by either of
these two evils viz., the craving for enjoyment

and egotism, are Råjasika, much more those
which are characterized by both.

The word ëSåha∆kåreƒaí stands for the
man who not only identifies himself with the
body but all of whose actions are prompted
by egotism, nay, who claims the doership of
actions, regards himself as nonpareil and makes
much of his capabilities and is also given to
bragging.

It has already been stated that Råjasika
actions yield a crop of sorrow (XIV.16) and
that the quality of Rajas binds man through
attachment of actions (XIV.7); hence a seeker
of liberation should never perform such actions.
This is what is meant by calling the above
actions Råjasika.

The Lord now characterizes Tåmasika action.

•ŸÈ’ãœ¢ ˇÊÿ¢ Á„¢U‚Ê◊Ÿflˇÿ ø ¬ÊÒL§·◊Ỗ–
◊Ê„UÊŒÊ⁄UèÿÃ ∑§◊¸ ÿûÊûÊÊ◊‚◊ÈëÿÃÔH 25H

•ŸÈ’ãœ◊Ỗ the upshot; ˇÊÿ◊˜Ô loss (to oneself); Á„¢U‚Ê◊˜Ô injury to others; •Ÿflˇÿ not counting;
ø and; ¬ÊÒL§·◊Ỗ oneís own capacity; ◊Ê„UÊÃỖ through (sheer) ignorance; •Ê⁄UèÿÃ is undertaken; ∑§◊¸
the action; ÿÃ˜Ô which; ÃÃỖ that; ÃÊ◊‚◊Ỗ Tåmasika; ©UëÿÃ is spoken of.

That action which is undertaken through sheer ignorance, without regard for the
consequences or loss to oneself, injury to others and oneís own capacity, is declared as
Tåmasika. (25)

possesses the requisite capacity. A Tåmasika
action is that which does not take into account
all these considerations and is undertaken in
a reckless spirit. This is what the Lord seeks
to convey in the present verse.

Inspired as it is by ignorance, which is
a product of Tamoguƒa, such a rash act is
called Tåmasika. And it has already been
stated (XIV.18) that a Tåmasika action leads
to Aj¤åna, i.e., birth in the species of stupid
creatures, such as swine, dogs, plants etc.,
or condemnation to hell. Hence those seeking
beatitude should never undertake such
an act.

Before launching an enterprise a man
should exercise his own judgment and foresee
its consequences, viz., whether it will lead to
happiness or sorrow. Again, he should consider
what will it cost him in the shape of money,
bodily strength and time, to what extent it
will interfere with Dharma or piety and what
other losses it will entail. Thirdly, he should
foresee in what way and to what extent it
will cause hardship to other human beings or
creatures and involve destruction of human
or other lives. And, fourthly, he should form
an estimate of the capacity that will be required
for accomplishing it and consider whether he

The Lord now defines a Kartå or doer of the Såttvika type.
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◊ÈQ§‚XÔUÊ˘Ÿ„¢UflÊŒË œÎàÿÈà‚Ê„U‚◊ÁãflÃ—Ô–
Á‚hKÁ‚hKÊÌŸÌfl∑§Ê⁄U— ∑§ÃȨ̂ ‚ÊÁûfl∑§ ©UëÿÃH 26H

◊ÈQ§‚XÔU— free from attachment; •Ÿ„¢UflÊŒË unegotistic; œÎàÿÈà‚Ê„U‚◊ÁãflÃ— endowed with firmness
and zeal; Á‚hKÁ‚hKÊ— in success and failure; ÁŸÌfl∑§Ê⁄U— free from morbid feelings (such as
delight and grief etc.); ∑§ÃÊ¸ a doer; ‚ÊÁûfl∑§— Såttvika (in character); ©UëÿÃ is spoken of (as).

Free from attachment, unegotistic, endowed with firmness and zeal and unswayed
by success and failureósuch a doer is said to be Såttvika.                          (26)

has achieved success or like one who seeks
some reward for his actions. A man who is
endowed with both these virtues, namely,
firmness and zeal, does not shirk his duty
even when faced with the heaviest odds, but
diligently pursues it through thick and thin,
surmounting all difficulties. These constitute
the distinguishing marks of such a man.

Ordinary men of the world are overjoyed
on the completion of an undertaking to which
they feel attached and which they look upon
as a means to the realization of their desired
end; even so, they feel very miserable when
it is interrupted and left half finished. Similarly,
the success and failure of an undertaking
awaken morbid feelings of various other kinds
in their heart. Therefore, that man of an
unruffled temperament who, having no feeling
of ëIí and ëmineí, attachment and the desire
for fruit, neither exults over the accomplishment
of an action nor grieves over its interruption
and who is subject to no other morbid feeling
either, that is to say, who remains equipoised
under every circumstance and at all times, is
called ëSiddhyasiddhyo¨ Nirvikåra¨í.

He alone who possesses all the above
qualifications is a perfectly Såttvika doer; his
Såttvika nature will be found wanting to the
extent he lacks these qualifications. Such
Såttvika traits manifest the hidden light of
God, hence a seeker of liberation should
imbibe the virtues of a Såttvika doer.

ëMuktasa∆ga¨í is he who has ceased to
have any connection whatsoever with
actions and their fruit. That is to say, he
no longer entertains the least feeling of
mineness, attachment and desire in respect of
whatever is done by the mind, senses and
body, or with regard to its fruit in the shape
of honour, fame, prestige, wife, progeny,
wealth, house and other enjoyments of this
world and the next.

Again, ëAnaha≈våd∂í is he who, having
ceased to identify himself with the mind,
intellect, senses and body, which are other
than the Self, does not claim the doership in
respect of any of his actions. He, therefore,
never boasts, like men possessing a demoniac
disposition, of his having realized a particular
end, nor advertises his future designs. He
does not claim to be ìthe lord, the enjoyer, a
mighty and happy man, having no compeerî
nor proclaims his intention to perform sacrifices
and bestow gifts (XVI.13-15) but talks in an
unaffected and unegotistic strain.

He who does not lose his balance
of mind even when confronted with the
greatest obstacles and difficulties while
discharging any sacred obligation is called
ëDhætisamanvita¨í; while ëUtsåhasamanvita¨í
is he who is not deterred by failure or by the
thought that a man having no desire for fruit,
need not engage in action, but who is devoutly
eager to continue his efforts even as one who

The Lord now defines a doer of the Råjasika type.
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⁄UÊªË ∑§◊Ô̧»§∂U¬̋å‚È∂Ȩ̀UéœÊ Á„¢U‚Êà◊∑§Ê̆ ≥ÊÈÁø—–
„U·¸≥ÊÊ∑§ÊÁãflÃ— ∑§ÃÊ¸ ⁄UÊ¡‚— ¬Á⁄U∑§ËÌÃÃ—H 27H

⁄UÊªË Passionate or full of attachment; ∑§◊Ô̧»§∂U¬̋å‚È— seeking the fruit of actions; ∂ÈUéœ— (and)
greedy; Á„¢U‚Êà◊∑§— oppressive by nature; •≥ÊÈÁø— of impure conduct; „U·¸≥ÊÊ∑§ÊÁãflÃ— affected by
joy and sorrow; ∑§ÃÊ¸ a doer; ⁄UÊ¡‚— Råjasika in character; ¬Á⁄U∑§ËÌÃÃ— has been spoken of.

The doer who is full of attachment, seeks the fruit of actions and is greedy, who
is oppressive by nature and of impure conduct, and is affected by joy and sorrow, has
been called Råjasika. (27)

continues to oppress others for the sake of
his own comfort and enjoyment, such a cruel
man is called ëHi≈såtmaka¨í.

He who has no regard for personal
cleanliness and morality, that is to say, who
neither cleans his body and clothes etc. by
the use of water and earth etc., nor maintains
the purity of his conduct through propriety of
behaviour, but who gives up cleanliness and
right conduct with a view to attaining
enjoyments of various kinds due to attachment
for the same, is called ëA‹uci¨í.

ëHar¶a‹okånvita¨í is he who is now
filled with delight and now plunged in grief
in course of every activity and at every
event, that is to say, whose mind is swayed
by joy and grief at every step inasmuch as he
cherishes a feeling of attraction and aversion
towards every action and its fruit.

A doer who is possessed of any of the
above characteristics belongs to the category
of a Råjasika doer; and a Råjasika doer
undergoes repeated births and deaths in different
species of life, he does not escape from the
whirligig of mundane existence. Hence a
seeker of liberation should not allow himself
to be a Råjasika doer.

He who entertains a feeling of mineness
and attachment in respect of actions and their
fruit in the shape of enjoyments of this world
and the next, that is to say, who remains
attached to whatever action he performs as
well as to its fruit, is called a ëRåg∂í.

He who goes on craving for wife,
progeny, wealth, house, honour, fame,
prestige and various other enjoyments of this
world and the next, and does everything
with a view to attaining these enjoyments
alone, such a self-centred man is called
ëKarmaphalaprepsu¨í.

The greedy man who on account of his
attachment to wealth and other possessions
refuses to spend money according to his
means even in a legitimate cause and cherishes
an ardent longing for amassing wealth by fair
means or foul, and who even seeks to usurp
the rights of others and strives to that end, is
called ëLubdha¨í.

He who is habitually disposed to inflict
suffering on others, by whatever means it
may be possible, who cares not the least for
the hardship of others while striving for the
realization of his own ambitions, his actions
being inspired by likes and dislikes, and who

The Lord now points out the characteristics of a Tåmasika doer.

•ÿÈQ§— ¬̋Ê∑Î§Ã— SÃéœ— ≥Ê∆UÊ̆ ŸÒc∑Î§ÁÃ∑§Ê̆ ∂U‚—–
Áfl·ÊŒË ŒËÉÊ¸‚ÍòÊË ø ∑§ÃÊ¸ ÃÊ◊‚ ©UëÿÃH 28H

•ÿÈQ§— lacking self-control and piety; ¬˝Ê∑Î§Ã— uncultured, vulgar; SÃéœ— arrogant; ≥Ê∆U—
deceitful; ŸÒc∑Î§ÁÃ∑§— robbing others of their livelihood; •∂U‚— slothful; Áfl·ÊŒË down-hearted;
ŒËÉÊ¸‚ÍòÊË procrastinating; ø and; ∑§ÃÊ¸ doer; ÃÊ◊‚— (as) Tåmasika; ©UëÿÃ is declared.
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ëAyukta¨í is he who has not been able
to subdue his mind and senses, but on the
other hand, who is under the control of his
mind and senses, and who is lacking in faith
and piety.

He who is naturally dull-witted and has
not received good education, who possesses
a childish nature, who has no knowledge of
his duty (XVI.7) and whose mind and senses
have not been improved by culture, is referred
to here as ëPråkæta¨í.

The arrogant man who is very
hardhearted by nature, who has no element
of humility in him, and who is ever intoxicated
with pride, is called ëStabdha¨í.

The crafty swindler who secretly harms
others, concealing his malicious intentions,
and is ever contriving plans to do them an ill
turn, is referred to here as ë›a¢ha¨í.

ëNai¶kætika¨í is he who deprives others
of their means of subsistence.

The slothful man who is wont to remain
lying down all the twenty-four hours, who
does not feel inclined or encouraged to perform

any sacred or secular duty, and whose mind
and senses are ever steeped in indolence, is
spoken of here as ëAlasa¨í.

The down-hearted man who grieves day
and night and whose worries know no end
(XVI.11) is called ëVi¶åd∂í.

And he who having taken up some
work does not finish it for a long time,ówho
goes on putting it off from day to day, so that
a work which could be finished in one day
takes many days and is yet left unfinished,
such a man of sluggish habits is called
ëD∂rghasµutr∂í.

The evil traits mentioned in the above
verse are all products of Tamoguƒa; hence
whoever possesses all these characteristics or
many of them should be regarded as a doer
of the Tåmasika type. And men of a Tåmasika
disposition fall in the scale of spiritual evolution
(XIV.18); they are born in sub-human species
of various kinds, such as beasts and birds,
insects and moths etc. (XIV.15). Hence a
man seeking beatitude should not allow any
of these characteristics to stay in him.

Having thus classified, J¤åna, Karma and Kartå in order of sequence out of the factors
which motivate action as well as the constituents of action in order that the Såttvika traits,
which are helpful in the realization of Truth, may be imbibed and the Råjasika and
Tåmasika propensities, which are prejudicial to such realization, may be discarded, the
Lord now undertakes to classify in their order of sequence Buddhi and Dhæti under three
heads, viz., Såttvika, Råjasika and Tåmasika.

’Èh÷¸Œ¢ œÎÃpÒfl ªÈáÊÃÁSòÊÁflœ¢ oÎáÊÈ–
¬˝Êëÿ◊ÊŸ◊≥Ê·áÊ ¬ÎÕÄàflŸ œŸÜ¡ÿH 29H

’Èh— of Buddhi (reason); ÷Œ◊˜Ô division; œÎÃ— of Dhæti (firmness); ø and; ∞fl also; ªÈáÊÃ—
based on the (predominance of) each Guƒa or mode of Nature; ÁòÊÁflœ◊˜ the threefold; oÎáÊÈ
hear; ¬˝Êëÿ◊ÊŸ◊˜Ô being told (by Me); •≥Ê·áÊ in full; ¬ÎÕÄàflŸ one by one; œŸTÿ O conqueror
of riches, Arjuna.

Now hear, Arjuna, the threefold division, based on the predominance of each
Guƒa, of understanding (Buddhi) and firmness (Dhæti) which I shall explain in detail,
one by one.  (29)

Lacking piety and self-control, uncultured, arrogant, deceitful, inclined to rob
others of their livelihood, slothful, down-hearted and procrastinating, such a doer is
called Tåmasika.                                                                              (28)
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The word ëBuddhií in this verse denotes
the faculty of determination; it is also called
ëAnta¨karaƒaí or the internal organ. The J¤åna
or knowledge which has been classified under
three heads in verses 20, 21 and 22 is a
product or function of Buddhi, which is the
source of it. Verse 18 mentions ëJ¤ånaí as
one of the factors that motivate action; while
Buddhi has been included in the constituents
of action under the name of ëKaraƒaí or
instrument.

This constitutes the difference between
Buddhi and J¤åna. The following verses
classify Buddhi which is the chief Karaƒa or
instrument, in order to bring out clearly the
threefold division of Karaƒas, which form
part of the constituents of action.

ëDhætií is the faculty of holding on to a

particular pursuit, belief or idea; it is also a
function of the intellect. It is through this
faculty that a man firmly adheres to a particular
activity or idea. Hence it is included in the
category of ëKaraƒaí. The word occurs in
verse 26 above among the characteristics of
a Såttvika doer; this is likely to give the
impression that Dhæti is Såttvika only. But
the truth is otherwise; Dhæti also is of three
kinds. It is in order to bring out this truth that
ëDhætií has been classified under three heads
in the following verses.

The obvious intention of the Lord in
classifying both Buddhi and Dhæti under three
heads is to point out that only the Såttvika
types of these are worth cultivating, while
the Råjasika and Tåmasika types are to be
given up.

In keeping with His promise to discuss the threefold divisions of Buddhi and Dhæti, the
Lord first of all defines Såttvika Buddhi.

¬˝flÎÁûÊ¢ ø ÁŸflÎÁûÊ¢ ø ∑§ÊÿÊ¸∑§Êÿ¸ ÷ÿÊ÷ÿ–
’ãœ¢ ◊ÊˇÊ¢ ø ÿÊ flÁûÊ ’ÈÁh— ‚Ê ¬ÊÕ¸ ‚ÊÁûfl∑§ËH 30H

¬˝flÎÁûÊ◊Ỗ the path of (right) activity; ø and; ÁŸflÎÁûÊ◊Ỗ the path of renunciation; ø and;
∑§ÊÿÊ¸∑§Êÿ¸ what ought to be done and what should not be done; ÷ÿÊ÷ÿ (what is) fear and
(what is) fearlessness; ’ãœ◊Ỗ (what is) bondage; ◊ÊˇÊ◊˜Ô (what is) liberation; ø and; ÿÊ which;
flÁûÊ knows (correctly); ’ÈÁh— the intellect; ‚Ê that (intellect); ¬ÊÕ¸ O son of Pæthå (Kunt∂),
Arjuna; ‚ÊÁûfl∑§Ë is Såttvika.

The intellect which correctly determines the paths of activity and renunciation,
what ought to be done and what should not be done, what is fear and what is
fearlessness, and what is bondage and what is liberation, that intellect is ëSåttvikaí. (30)

the craving for reward. This is known as the
path of activity. And right knowledge of this
path consists in forming a correct idea about
the same and following it according to the
ideals of the ancient kings Janaka and Ambar∂¶a
and that of great sages Vasi¶¢ha, Yåj¤avalkya
and so on.

The other path is the path of renunciation.
It consists in completely abstaining from all
activities and enjoyments both externally and
internally and remaining constantly engaged
in hearing, reflection and contemplation or in

The way to God-realization is twofold.
The first consists in practising worship of
God, performing noble deeds enjoined by
the scriptures such as sacrifice, charity and
austerity, vocational duties consistent with
oneís grade in society and stage in life, and
bodily functions such as eating and drinking
etc. All this has to be done in a disinterested
spirit for the sake of God-realization while
following the rules of any one of the first
three Å‹ramas or stages in life and giving up
the feeling of ëIí and ëmineí, attachment and
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The compulsion under which a J∂va or
embodied soul has to go through an unending
series of births and deaths from time without
beginning due to its connection with good or
evil actions is called ëBandhaí or bondage.
And when all the ties of good and evil
Karma that bind a soul are cut asunder by the
grace of God through the practice of
Karmayoga, Bhaktiyoga, J¤ånayoga or any
other discipline undertaken as a result of
association with holy men, and the soul attains
God-realization, it is said to have achieved
Mok¶a or liberation.

The correct knowledge of Bandha
consists in grasping the true nature of bondage
as defined above and ascertaining the causes
which have thrown the J∂va into bondage, as
well as the factors which go to tighten this
bond and so on; while true knowledge of
Mok¶a consists in correctly apprehending what
is meant by securing freedom from this
bondage and discovering how and by what
means it can be secured.

To sum up, the Såttvika type of intellect
is that which is capable of correctly determining
all these points, which neither errs nor wavers
in its judgment on any of these issuesó
which pronounces its correct verdict on
whatever point it is sought. The Såttvika type
of intellect frees man from the bondage of
mundane existence and leads to the attainment
of the supreme state; hence a seeker of
blessedness should improve his intellect by
cultivation of the above traits and make it
Såttvika.

the adoration and remembrance of God and
chanting His names etc., alongwith the practice
of control of mind and the senses, endurance
etc., while staying in the fourth Å‹rama of
Sannyåsa and remaining aloof from all kinds
of worldly distractions. Again, all this has to
be done for the sake of God-realization and
renouncing the feelings of ëIí and ëmineí as
well as attachment. And right knowledge of
this path consists in forming a correct notion
of it and following it according to the ideals
of Sanaka and his three brothers, Nårada,
Lord §R¶abhadeva and ›ukadeva.

ëKåryaí is that which a man ought to do
at a particular place and on a particular occasion
considering his grade in society, stage in life,
temperament and circumstances; and that which
should be shunned by him on a particular
occasion is ëAkåryaí for him. Right knowledge
of ëKåryaí and ëAkåryaí, therefore, consists in
correctly determining whether an action, one
is called upon to perform, is worth performing
or whether one should abstain from it.

The nervous excitement caused in oneís
mind by the presence of some disagreeable
object or occurrence or by the apprehension
of such an occurrence is called ëBhayaí or
fear; and the absence of such a feeling is
called ëAbhayaí or fearlessness. Right
knowledge of Bhaya and Abhaya, therefore,
consists in shaking off fear by knowing the
truth of both, i.e., ascertaining the causes
which go to make one feel nervous and the
way how to overcome this feeling and attain
the state of fearlessness.

The Lord now defines the Råjasika type of intellect.

ÿÿÊ œ◊¸◊œ◊Z ø ∑§ÊÿZ øÊ∑§Êÿ¸◊fl ø–
•ÿÕÊflà¬˝¡ÊŸÊÁÃ ’ÈÁh— ‚Ê ¬ÊÕ¸ ⁄UÊ¡‚ËH 31H

ÿÿÊ by which; œ◊¸◊˜Ô what is right; •œ◊¸◊Ỗ what is wrong; ø and; ∑§Êÿ¸◊Ỗ what ought to be
done; ø as well as; •∑§Êÿ¸◊Ỗ what should not be done; ∞fl also; ø and; •ÿÕÊflÃỖ not as they are;
¬˝¡ÊŸÊÁÃ (man) perceives; ’ÈÁh— intellect; ‚Ê that; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ⁄UÊ¡‚Ë (is)
Råjasika.

The intellect by which man does not truly perceive what is Dharma and what is
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Virtues like non-violence, truth,
compassion, tranquillity, continence, endurance,
subjugation of the mind and senses as well as
sacrifice, charity and austerity, study and
teaching of the scriptures, governance of the
people, agriculture, rearing of cattle and service,
and all other noble pursuits enjoined by the

›åstras with due regard to oneís grade in
society and stage in lifeóthe performance of
which, the ›åstras declare, is rewarded with
the enjoyments of this world and the nextó
and acts of benevolence, all these are covered
by the term ëDharmaí.*

That which has been enjoined by the

* The ›åstras have glorified Dharma in glowing terms. Bæhaddharma-Puråƒa has said as the
following:ó

Dharma, which protects this universe and has been represented in the form of a bull, is believed
to have four legs. In the Satyayuga it is whole with four legs, in the Tretå age the number of its legs
is reduced to three, in the Dvåpara it is further reduced to two, while in the Kali age only one leg remains.

The four legs of Dharma are: Truth, Compassion, Tranquillity and Non-violenceó
‚àÿ¢ ŒÿÊ ÃÕÊ ≥ÊÊÁãÃ⁄UÁ„¢U‚Ê øÁÃ ∑§ËÌÃÃÊ— – œ◊¸SÿÊflÿflÊSÃÊÃ  øàflÊ⁄U— ¬ÍáÊ¸ÃÊ¢ ªÃÊ—H

Of these, Truth presents itself in the following twelve forms:ó
•Á◊âÿÊfløŸ¢ ‚àÿ¢ SflË∑§Ê⁄U¬˝ÁÃ¬Ê∂UŸ◊˜Ô – Á¬˝ÿflÊÄÿ¢ ªÈ⁄UÊ— ‚flÊ ŒÎ…¢U øÒfl fl˝Ã¢ ∑Î§Ã◊˜ÔH
•ÊÁSÃÄÿ¢ ‚ÊœÈ‚XÔUp Á¬ÃÈ◊Ê¸ÃÈ— Á¬˝ÿVÔU⁄U— – ≥ÊÈÁøàfl¢ ÁmÁflœ¢ øÒfl OÔUË⁄U‚@ÿ ∞fl øH

ìUttering no untruth, keeping oneís promise, speaking agreeable words, service of the preceptor,
strict observance of a vow, piety, association with holy men, doing what pleases oneís parents, external
purity, internal purity, shyness and keeping no possessions.î

Compassion expresses itself in the following six forms:ó
¬⁄UÊ¬∑§Ê⁄UÊ ŒÊŸ¢ ø ‚fl¸ŒÊ ÁS◊Ã÷Ê·áÊ◊˜Ô – ÁflŸÿÊ ãÿÍŸÃÊ÷ÊflSflË∑§Ê⁄U— ‚◊ÃÊ◊ÁÃ—H

ìBenevolence, charity, unfailing geniality of speech, meekness, modesty and evenness of temper.î
Tranquillity presents the following thirty characteristics:ó

•Ÿ‚ÍÿÊÀ¬‚ãÃÊ· ßÁãº˝ÿÊáÊÊ¢ ø ‚¢ÿ◊—– •‚XÔU◊Ê ◊ÊÒŸ◊fl¢ Œfl¬Í¡ÊÁflœÊÒ ◊ÁÃ—H
•∑È§ÃÁpjÿàfl¢ ø ªÊê÷ËÿZ ÁSÕ⁄UÁøûÊÃÊ– •M§ˇÊ÷Êfl— ‚fl¸òÊ ÁŸ—S¬Î„Uàfl¢ ŒÎ…UÊ ◊ÁÃ—H
Áflfl¡¸Ÿ¢ sÔ∑§ÊÿÊ¸áÊÊ¢ ‚◊— ¬Í¡Ê¬◊ÊŸÿÊ— – ≥∂UÊÉÊÊ ¬⁄UªÈáÊ˘SÃÿ¢ ’˝rÊÔøÿZ œÎÁÃ— ˇÊ◊ÊH
•ÊÁÃâÿ¢ ø  ¡¬Ê „UÊ◊SÃËÕ¸‚flÊ˘˘ÿ¸‚flŸ◊˜Ô – •◊à‚⁄UÊ ’ãœ◊ÊˇÊôÊÊŸ¢ ‚¢ãÿÊ‚÷ÊflŸÊH

‚Á„UcáÊÈÃÊ ‚ÈŒÈ—π·È •∑§Ê¬¸áÿ◊◊Íπ¸ÃÊ–
ìAbsence of a cavilling spirit, contentment with a small amount or quantity, control of the senses,

freedom from attachment, taciturnity, devotion to the worship of gods, fearlessness, gravity, steadiness
of mind, absence of impassivity, freedom from craving of all sorts, a resolute will abstaining from prohibited
actions, equipoise in honour and ignominy, praising others, virtues, non-thieving, continence, fortitude,
forbearance, hospitality, practice of Japa or muttering of mystic formula, offering oblations into the sacred
fire, visiting sacred places, service of noble men, freedom from jealousy, knowledge of bondage and
freedom, a spirit of renunciation, endurance even in the face of great calamities, absence of stinginess
and absence of dull-wittedness.î

There are seven modes of Ahi≈så or Non-violence:ó
•Á„¢U‚Ê àflÊ‚Ÿ¡ÿ— ¬⁄U¬Ë«UÊÁflfl¡¸Ÿ◊˜Ô – üÊhÊ øÊÁÃâÿ‚flÊ ø ≥ÊÊãÃM§¬¬˝Œ≥Ê¸Ÿ◊˜ÔH

•Êà◊ËÿÃÊ ø ‚fl¸òÊ •Êà◊’ÈÁh— ¬⁄UÊà◊‚È–
ìControl over oneís squatting posture, abstaining from infliction of pain on others through mind,

speech or body, piety, hospitality, wearing a look of serenity, regarding all as oneís own, and a feeling
of oneness with others.î

This is Dharma. Even a little practice of this Dharma is supremely beneficial and violation of it
is highly detrimental.

Adharma, what ought to be done and what should not be done,óthat intellect is
Råjasika.                                                                                    (31)
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›åstras as worth performing for a man at a
particular time and place with due regard to
his grade in society, stage in life, temperament
and circumstances, is Kårya for him; while
that which has been declared in the ›åstras
as not only worth abstaining from or forbidden
but as something which must not be performed
in any case, is Akårya. Whereas sinful acts
prohibited by the ›åstras are worth abstaining
from for all, even out of noble acts enjoined
by the scriptures some are worth performing
for a particular class while others are worth
abstaining from for that very class. For example,
while service is worth performing for a ›µudra
(a member of the labouring class) the
performance of sacrifice and study of Vedas
etc., are worth shunning for him; while the
practice of Viveka (discrimination between
real and unreal, eternal and evanescent, matter
and spirit etc.), Vairågya (dispassion), control
of the mind and senses and so on are worth
performing for a recluse, the performance of
sacrifices and practice of charity etc., are worth
shunning for him; performing sacrifices and
officiating at them, bestowing and accepting
gifts, and the study and teaching of the Vedas
are worth performing, while service as a means
of subsistence is worth abstaining from for
the Bråhmaƒa (a member of the priestly class);
even so, for Vai‹ya (a member of the trading

class) agriculture, rearing of cows and trade
etc., are worth pursuing, while accepting gifts
is worth abstaining from. This proves that a
particular duty is not worth performing for all
simply because it is included in the category
of Dharma enjoined by the scriptures. In this
way, that which is Dharma can be worth
performing and worth shunning too. Here lies
the difference between Dharma and Kårya,
on the one hand, and between Adharma and
Akårya, on the other. The intellect which is
at a loss to judge whether a particular course
of action, which a man is required to choose
or reject, is worth adopting or abstaining
from, and to decide what he should do and
how and what he should not, is said not to
perceive correctly what is Kårya and what is
Akårya.

Such an intellect, which is unable to
determine the real nature of things, is never
established in Viveka and remains distracted
and fickle due to its contact with Rajoguƒa;
hence it is Råjasika. And a Råjasika tendency
is said to result in sorrow; hence he who
seeks blessedness should eliminate the Råjasika
traits present in oneís intellect through
association with saints, the study of good
books and cherishing noble ideas, and at
the same time strive to awaken and foster
Såttvika impulses.

ÿÕÊ SflÀ¬◊œ◊Z Á„U ¡ŸÿûÊÈ ◊„UÊ÷ÿ◊˜Ô SflÀ¬◊åÿSÿ œ◊¸Sÿ òÊÊÿÃ ◊„UÃÊ ÷ÿÊÃ˜ÔH
(Ibid., PµurvakhaƒŒa, I.47)

ìJust as a little deviation from virtue is fraught with great danger, even so, a little practice of this
Dharma protects from great fear.î

Side by side with this Dharma, consisting of four limbs, a man should perform duties consistent
with his grade in society and stage in life.

The Lord now defines the Tåmasika Buddhi.

•œ◊Z œ◊¸Á◊ÁÃ ÿÊ ◊ãÿÃ Ã◊‚ÊflÎÃÊ–
‚flÊ¸ÕÊ¸Áãfl¬⁄UËÃÊ¢p ’ÈÁh— ‚Ê ¬ÊÕ¸ ÃÊ◊‚ËH 32H

•œ◊¸◊Ỗ (even) Adharma; œ◊¸◊˜Ô (it is) Dharma; ßÁÃ thus; ÿÊ which; ◊ãÿÃ imagines; Ã◊‚Ê
ignorance; •ÊflÎÃÊ wrapped in; ‚flÊ¸ÕÊ¸Ÿ˜Ô (and sees) all other things; Áfl¬⁄UËÃÊŸỖ contrary; ø too;
’ÈÁh— intellect; ‚Ê that (intellect); ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ÃÊ◊‚Ë (is) Tåmasika.
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Steeped in ignorance, the intellect which imagines even Adharma to be Dharma,
and sees all other things pervertedly, that intellect is Tåmasika, Arjuna.  (32)

benevolence and other virtues enjoined by
the scriptures as Adharma. This is equally
implied by the first half of this verse, which
can be interpreted the other way as well by
treating ëDharmaí as the object and
ëAdharmamí as a complement.

Just as this intellect imagines Adharma
to be Dharma, even so it mistakes sorrow for
joy, the evanescent for the eternal, the impure
for the pure, loss for gain, and so on. All
these instances of a distorted vision are included
in seeing all things pervertedly.

In other words, a Tåmasika intellect is
that which has almost lost its critical faculty,
so that its verdict in all matters is warped.
This type of intellect brings down the human
soul in the scale of spiritual evolution; hence
those who seek beatitude should discard such
an intellect.

The intellect which regards denunciation
of God and other deities; defiance of the
authority of the scriptures, disrespect towards
oneís parents, preceptor and others, violation
of the rules of Varƒa and Å‹rama, discontent,
hypocrisy, duplicity, adultery, lying, oppressing
others, taking prohibited food, acting as one
pleases, usurpation of othersí rights and other
prohibited acts of a sinful nature as acts of
virtue is said to mistake Adharma for Dharma.
Such an intellect further regards fortitude,
forbearance, control of the mind and senses,
non-thieving, purity, discernment, right
knowledge, truthfulness, absence of anger,
worship of God and other deities, study of
sacred books, following the rules of Varƒa
and Å‹rama, carrying out the behests of
oneís parents and other superiors, artlessness,
continence, taking Såttvika food, non-violence,

The Lord now defines Såttvika Dhæti.

œÎàÿÊ ÿÿÊ œÊ⁄UÿÃ ◊Ÿ—¬˝ÊáÊÁãº˝ÿÁ∑˝§ÿÊ—–
ÿÊªŸÊ√ÿÁ÷øÊÁ⁄UáÿÊ œÎÁÃ— ‚Ê ¬ÊÕ¸ ‚ÊÁûfl∑§ËH 33H

œÎàÿÊ firmness; ÿÿÊ by which; œÊ⁄UÿÃ (man) controls; ◊Ÿ—¬˝ÊáÊÁãº˝ÿÁ∑˝§ÿÊ— the functions of the
mind, the vital airs and senses; ÿÊªŸ through the Yoga of meditation; •√ÿÁ÷øÊÁ⁄UáÿÊ
unwavering; œÎÁÃ— firmness; ‚Ê that; ¬ÊÕ¸ O son of Pæthå (Kunt∂), Arjuna; ‚ÊÁûfl∑§Ë (is) Såttvika.

The unwavering firmness by which man controls through the Yoga of meditation
the functions of the mind, the vital airs and the sensesóthat firmness, Arjuna, is
Såttvika.                                                                                     (33)

The faculty of resolutely maintaining or
keeping up any activity, feeling or idea,ó
sustained by which an activity, feeling or
idea does not languish but endures for a long
time,ósuch a faculty is called ëDhætií or
firmness. But so long as man continues with
the help of this firmness to clutch various
objects with different motives, its inconstancy
or fickleness does not cease. When, however,
man sets before him a fixed goal, the Dhæti
becomes constant. Såttvika Dhæti has only

one object, the realization of God. That is
why it is called ëAvyabhicåriƒ∂í.

The idea is that the Dhæti which remains
fixed on one and only one object, viz., God-
realization, which never deviates from its
purpose, which has no diverse motives and
by which man keeps his mind and senses
etc., directed towards God for the sake of
His realization and ever maintains his control
over them, allowing them on no account to
waver and get attached to sense-objects,ó
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who seeks beatitude should endeavour to
make his Dhæti Såttvika.

such a Dhæti is Såttvika. This type of Dhæti
enables man to attain God speedily; hence he

The Lord now characterizes Råjasika Dhæti.

ÿÿÊ ÃÈ œ◊¸∑§Ê◊ÊÕÊ¸ãœÎàÿÊ œÊ⁄UÿÃ˘¡È¸Ÿ–
¬̋‚XÔUŸ »§∂UÊ∑§Êæ̃UˇÊË œÎÁÃ— ‚Ê ¬ÊÕ̧ ⁄UÊ¡‚ËH 34H

ÿÿÊ by which; ÃÈ but; œ◊¸∑§Ê◊ÊÕÊ¸ŸỖ Dharma (virtue), Artha (earthly possessions) and Kåma
(worldly enjoyments); œÎàÿÊ Dhæti or firmness; œÊ⁄UÿÃ clutches; •¡È¸Ÿ O Arjuna; ¬˝‚XÔUŸ with
extreme fondness; »§∂UÊ∑§Êæ˜UˇÊË he who seeks a reward for his actions; œÎÁÃ— Dhæti (firmness);
‚Ê that; ¬ÊÕ¸ O son of Pæthå (Kunt∂); ⁄UÊ¡‚Ë (is) Råjasika.

The perseverance (Dhæti), however, by which the man seeking a reward for his
actions clutches with extreme fondness virtues, earthly possessions and worldly
enjoyments,óthat perseverance (Dhæti) is said to be Råjasika, Arjuna. (34)

The Lord now defines Tåmasika Dhæti.

ÿÿÊ Sfl¬A¢ ÷ÿ¢ ≥ÊÊ∑¢§ Áfl·ÊŒ¢ ◊Œ◊fl ø–
Ÿ Áfl◊È@ÁÃ ŒÈ◊¸œÊ œÎÁÃ— ‚Ê ¬ÊÕ¸ ÃÊ◊‚ËH 35H

ÿÿÊ by which (firmness); Sfl¬A◊Ỗ sleep; ÷ÿ◊Ỗ fear; ≥ÊÊ∑§◊Ỗ anxiety; Áfl·ÊŒ◊Ỗ sorrow; ◊Œ◊˜Ô
vanity; ∞fl too; ø and; Ÿ not; Áfl◊È@ÁÃ shakes off; ŒÈ◊̧œÊ— an evil-minded person; œÎÁÃ— firmness;
‚Ê that; ¬ÊÕ¸ O son of Pæthå (Kunt∂) Arjuna; ÃÊ◊‚Ë (is) Tåmasika.

The firmness by which an evil-minded person does not give up sleep, fear, anxiety,
sorrow and vanity as well, that firmness is Tåmasika.  (35)

of no other quality than Rajoguƒa hence it
is Råjasika in character. And such a Dhæti
binds man through actions; hence a seeker
of blessedness should strive to make his
Dhæti Såttvika and not allow it to lapse into
Rajoguƒa.

The idea is that the type of Dhæti by
which a man clings to virtue, wealth and
enjoyments alone in the aforesaid manner,
paying little heed to the means of attaining
liberation, is connected with Rajoguƒa
inasmuch as attachment and desire are products

The evil-minded man whose intellect is
extremely dull and impure and whose mind
is engrossed with ideas of harming others
and so on is referred to here as ëDurmedhå¨í.

The word ëSvapnaí here includes sleep,
drowsiness and all other tendencies which go
to wrap the mind and senses in ignorance
and make them inactive and dull; ëBhayaí
denotes the feeling of uneasiness and distraction
caused in the mind by the apprehension of
loss of fortune or other possessions,
death, trouble, loss of happiness or any other

agreeable object and any other untoward
occurrence; ë›okaí includes worries of various
kinds which torment the mind; and the
agony caused to the senses by such worries
is called ëVi¶ådaí; this is only a concrete
form of ë›okaí. And the feeling of intoxication
caused by richness in men and money
and physical strength etc., and divorced
from discernment, prudence and foresight, is
called ëMadaí; it is also known by other
names such as pride, arrogance and vanity.
Instead of trying to eliminate these and other
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unstriving. This is what is meant by speaking
of this joy as ìAbhyåsåt ramate yatra.î

Again, the man who finds enjoyment in
this type of joy is rid once for all of all kinds
of suffering,óincluding that which has its
origin in oneís own body or mind, that which
is attributable to natural causes and that which
is caused by other animals, and succeeds in
realizing the supreme eternal Spirit, who is
Truth, Consciousness and Bliss solidified and
is an embodiment of supreme joy (V.21,24;
VI.28). This is what is meant by the clause
ìDu¨khånta≈ ca nigacchati.î

The indeclinable ìAgreî denotes the time
when a man takes to the practice of Viveka

Just as the Lord classified J¤åna, Karma,
Kartå, Buddhi and Dhæti one after another,
even so He now undertakes to classify Sukha
under three heads in order that one may
choose the Såttvika type and reject the Råjasika
and Tåmasika ones. This is what is sought to
be conveyed by the first half of verse 36.

The relative adverb ëYatraí refers to the
supreme Bliss attained by the Yog∂ whose mind
is perfectly serene (VI.27). This type of joy
is experienced only when a man withdraws
his attachment from all enjoyments of this world
and the next, taking them as ephemeral, and
practises constant meditation on the reality of
God (V.21); it remains a sealed book to the

Having thus classified Buddhi and Dhæti under three heads, viz., Såttvika, Råjasika and
Tåmasika, in order of sequence, in order that the Såttvika types of both may be chosen and
the other two types of each, viz., Råjasika and Tåmasika, may be eschewed, the Lord now
undertakes to classify joy as well under three heads and begins with the characteristics of
Såttvika joy.

‚Èπ¢ ÁàflŒÊŸË¥ ÁòÊÁflœ¢ oÎáÊÈ ◊ ÷⁄UÃ·¸÷–
•èÿÊ‚Êº˝◊Ã ÿòÊ ŒÈ—πÊãÃ¢ ø ÁŸªë¿UÁÃH 36H
ÿûÊŒª˝ Áfl·Á◊fl ¬Á⁄UáÊÊ◊˘◊ÎÃÊ¬◊◊˜Ô–
Ãà‚Èπ¢ ‚ÊÁûfl∑¢§ ¬˝ÊQ§◊Êà◊’ÈÁh¬˝‚ÊŒ¡◊ỖH 37H

‚Èπ◊Ỗ joy; ÃÈ also; ßŒÊŸË◊Ỗ now; ÁòÊÁflœ◊Ỗ of three kinds; oÎáÊÈ hear; ◊ from Me; ÷⁄UÃ·¸÷ O best
among Bharatas; •èÿÊ‚ÊÃỖ through practice (of adoration, meditation and service to God etc.);
⁄U◊Ã (the Sådhaka) finds enjoyment; ÿòÊ in which; ŒÈ—πÊãÃ◊Ỗ the end of sorrow; ø and; ÁŸªë¿UÁÃ
reaches; ÿÃ˜Ô which (is of this type); ÃÃ˜Ô that (joy); •ª˝ in the beginning; Áfl·◊˜ ßfl (though)
appearing as poison; ¬Á⁄UáÊÊ◊ eventually, in the long run; •◊ÎÃÊ¬◊◊Ỗ (tastes) like nectar; ÃÃ˜Ô
(therefore) that; ‚Èπ◊˜Ô joy; ‚ÊÁûfl∑§◊Ỗ (as) Såttvika; ¬˝ÊQ§◊Ỗ has been declared; •Êà◊’ÈÁh¬˝‚ÊŒ¡◊Ỗ
born of the placidity of mind brought about by meditation on God.

Now hear from Me the threefold joy too. That in which the Sådhaka (aspirant)
finds enjoyments through the practice of adoration, meditation and service to God etc.,
and whereby he reaches the end of sorrow,ósuch a joy, though appearing as poison in
the beginning, tastes like nectar in the end; hence that joy, born as it is of the placidity
of mind, brought about by meditation on God, has been declared as Såttvika.   (36-37)

Tåmasika propensities such as carelessness
etc., from the mind, he who remains filled
with them is said to cling to ëSvapnaí, ëBhayaí
and so on.

This Tåmasika Dhæti is a source of evil
in every way; hence a seeker of blessedness
should immediately and wholly renounce this
form of Dhæti.
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(distinguishing the real from the unreal, the
eternal from the ephemeral and so on),
Vairågya (dispassion), control of the mind and
senses and endurance etc., as a means to the
attainment of Såttvika joy on hearing its glory.
It is a matter of common experience that on
hearing from his elders the glory of learning,
a boy tries to pursue his studies, but having
no real experience of its glory, he finds it most
unpleasant and difficult in the beginning to
prosecute his studies to the exclusion of play
and recreation. Even so, the man who strives
for the attainment of Såttvika joy finds it
extremely taxing and irksome to continue the
practice of Viveka, Vairågya, ›ama, Dama,
Titik¶å and so on, abstaining from sense-
enjoyments. This is what is meant by the Lord
when He speaks of Såttvika joy as appearing
like poison in the beginning.

As a result of continued practice when
the Sådhaka begins to experience the joy

derived from meditation, it tastes like nectar to
him; at that time all worldly enjoyments begin
to appear insignificant, negligible and
disagreeable to him. This is what is sought to
be conveyed by the words ëPariƒåme
amætopamamí.

The Såttvika joy referred to above is
experienced only when the mind gets purified
through constant practice of meditation on
God. This is what is meant by the compound
adjective ëÅtmabuddhiprasådajamí. By
calling it Såttvika the Lord means that this
type of joy alone is joy par excellence, the
Råjasika and Tåmasika types of joy being no
joy at all in the real sense of the term. They
are joy in name only, eventually they are the
same as sorrow; hence a man seeking his
redemption should constantly find enjoyment
in Såttvika joy alone, and not allow himself
to be caught into the trap of Råjasika and
Tåmasika joys.

The Lord now defines Råjasika joy.

Áfl·ÿÁãº˝ÿ‚¢ÿÊªÊlûÊŒª˝˘◊ÎÃÊ¬◊◊˜Ô –
¬Á⁄UáÊÊ◊ Áfl·Á◊fl Ãà‚Èπ¢ ⁄UÊ¡‚¢ S◊ÎÃ◊ỖH 38H

Áfl·ÿÁãº˝ÿ‚¢ÿÊªÊÃỖ (proceeds) from the contact of the senses with their objects; ÿÃỖ which;
ÃÃ˜Ô that (joy); •ª˝ at first, at the time of enjoyment; •◊ÎÃÊ¬◊◊Ỗ (even though appearing) like
nectar; ¬Á⁄UáÊÊ◊ in the end; Áfl·◊˜ ßfl (is) like poison; ÃÃ˜Ô that; ‚Èπ◊Ỗ the delight; ⁄UÊ¡‚◊Ỗ (as)
Råjasika; S◊ÎÃ◊Ỗ has been spoken of.

The delight which follows from the contact of the senses with their objects is
eventually poison-like, though appearing at first as nectar; hence it has been spoken
of as Råjasika.                                                                             (38)

The indeclinable ëAgreí in this verse
refers to the time when a man begins to
enjoy some object with his senses and mind
for the sake of attaining Råjasika joy. A man
experiences such delight only so long as he
enjoys some object with his senses and mind;
this is what is meant by the compound word
ëVi¶ayendriyasa≈yogåtí. And due to his
attachment for the same the joy appears
exceedingly agreeable to him; in the face of
such a joy he cares a straw for any unseen

joy. This is what is meant by the words
ëAgre amætopamamí.

Like poison, enjoyment of this Råjasika
delight is fraught with bitter consequences. This
type of joy is joy only in appearance, it is no
joy in the real sense of the term. The idea is
that as man fondly enjoys worldly pleasures
with his senses and mind, regarding them as
joy itself, impressions of those enjoyments are
left on the mind, due to which he seeks once
more to obtain those very enjoyments; and with
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that end in view he impulsively perpetrates
sins of various kinds through attachment. And
in order to reap the evil consequences of such
sinful acts he has to be reborn in subhuman
species like insects, moths, beasts and birds
etc., and to undergo terrible suffering in hells
abounding in tortures.

With the growth of attachment for sense-
objects, failure to obtain them again fills a man
with grief and the absence of those objects too
makes him extremely miserable. Seeing others
more happy and prosperous than himself he is
filled with jealousy; and the loss of strength,
vitality, energy, intelligence and valour as well
as the feeling of exhaustion following in the
wake of enjoyment are very painful. Similarly
there are many other bitter consequences
too. Therefore, even though this momentary
pleasure derived from the contact of senses
with their objects is really speaking disagreeable
in every way, nevertheless, a sensual man
ignorantly and fondly enjoys pleasures

regardless of consequences and, taking them
to be joy itself, undergoes terrible suffering of
various kinds and in numerous ways as a
result thereof. His case is similar to that of an
ailing man who takes an unwholesome diet
due to attachment and love of flavour regardless
of consequences, and suffers in consequence
due to aggravation of his malady or meets
with death. Or his case may be compared to
that of a moth, which on account of its attachment
to colour, the object of sight, finds pleasure in
deliberately dashing against the flame of a
lamp, taking it to be an embodiment of joy,
but suffers in the end by getting singed and
dies.

This momentary pleasure appears as
agreeable to us only because of our attachment
to sense-objects, and attachment is a form of
Rajoguƒa; hence it is Råjasika and binds
man through attachment. Therefore, a seeker
of beatitude should not allow himself to be
enticed into the trap of this type of delight.

The Lord now characterizes Tåmasika delight.

ÿŒª˝ øÊŸÈ’ãœ ø ‚Èπ¢ ◊Ê„UŸ◊Êà◊Ÿ—–
ÁŸº˝Ê∂USÿ¬˝◊ÊŒÊàÕ¢ ÃûÊÊ◊‚◊ÈŒÊNUÃ◊˜ÔH 39H

ÿÃ˜Ô which; •ª˝ during enjoyment; ø and; •ŸÈ’ãœ in the end; ø as well; ‚Èπ◊Ỗ the delight;
◊Ê„UŸ◊Ỗ •Êà◊Ÿ— stupefies the self; ÁŸº˝Ê∂USÿ¬˝◊ÊŒÊàÕ◊Ỗ (joy) derived from sleep, indolence and
obstinate error; ÃÃ˜Ô that; ÃÊ◊‚◊Ỗ Tåmasika; ©UŒÊNUÃ◊˜Ô has been called.

That which stupefies the self during its enjoyment as well as in the end,óderived
from sleep, indolence and obstinate error, such delight has been called Tåmasika. (39)

mind and senses as well as the Spirit, which
identifies itself with them. And due to
attachment for this joy, man has to be reborn
in the end in the species of stupid and inanimate
creatures such as trees, mountains etc., hence
this joy is said to stupefy the Self even in the
end.

Similarly, the sense of comfort that one
feels on giving up exertion of the mind,
senses and body while one remains lying,
abstaining from all forms of activity, is referred
to as ëÅlasyottha Sukhaí or joy derived from

During sleep the function of our mind
and senses is suspended; this relieves us of
the suffering caused by exhaustion and gives
rest to these organs. The joy that we experience
thereby is referred to here as ëNidrottha Sukhaí
or joy derived from sleep. This joy lasts only
so long as we are asleep, it is anything but
constant; hence it is momentary or ephemeral.
Besides this, the mind, intellect and senses
lose their perspicacity, they are no longer
capable of perceiving anything. In this way
this joy is said to stupefy the self, viz., the
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indolence. Like the joy derived from sleep,
this joy also robs the mind and senses of their
perspicacity and stupefies them during its
enjoyment; and inasmuch as it leads to rebirth
in the species of stupid creatures as a result
of infatuation and attachment, it stupefies the
Self even in the end.

Idle pursuits undertaken through
attachment for the sake of diversion and
foolish and deliberate neglect of dutyóthis is
called ëPramådaí or obstinate error. And the
delight that one ignorantly finds in taking to
idle pursuits because of the amusement they
afford, and in neglecting oneís duty because
one is spared exertion thereby is ëPramådottha
Sukhaí or joy derived from obstinate error.
During the time a man is engaged in some
frivolous pursuit by way of recreation, he
fails to perceive what he should do and what
he should not; his faculty of judgment gets
obscured through ignorance. And it is only

when a manís judgment gets clouded that he
neglects his duty. In this way this joy derived
from obstinate error stupefies the self during
its enjoyment. And in order to reap the
consequences of lying, duplicity, violence
and other sinful acts that one is liable to
commit due to ignorance and attachment in
course of such idle pursuits, as well as of the
neglect of duty involved therein, one is reborn
in vile species like swine and dogs and cast
into hells. In this way it stupefies the soul
even in the end.

Sleep, error and slothóall these three
are products of Tamoguƒa (XIV.17); hence
the joy that is derived from these is Tåmasika
in character. And it is by depicting these as
agreeable that Tamoguƒa binds the human
soul (XIV.8); hence a man seeking beatitude
should not allow himself to be caught in the
trap of this Tåmasika joy, which is momentary,
stupefying and only apparent.

any other part of the universe.
The word ëSattvamí here denotes

existence in general, i.e., the totality of living
beings and other objects. What the Lord
seeks to drive at in this verse is that all
objects in the universe are products of the
three Guƒas born of Prakæti, viz., Sattva,
Rajas and Tamas; and it is attachment for
these Guƒas born of Prakæti that is responsible
for the birth of living beings in various species
(XIII.21). Therefore, of the living beings and
other objects existing on the terrestrial plane,

The word ëPæthivyåmí in this verse denotes
the terrestrial plane, all the subterranean regions
such as Påtåla etc., and all animate as well as
inanimate beings and objects comprised in
those regions ëDivií stands for the sky or the
middle region existing immediately beyond
the earth and all living beings and objects
comprised therein. And the word ëDeve¶uí
signifies all gods as well as the different celestial
worlds and all objects existing in those worlds.
The indeclinable ëPuna¨í is intended to cover
all other objects or living beings existing in

Having thus classified all the principal categories mentioned in verse 18 above under
three heads, viz., Såttvika, Råjasika and Tåmasika, the Lord now winds up this topic by declaring
all the objects of this creation as characterized by the three Guƒas or modes of Prakæti.

Ÿ ÃŒÁSÃ ¬ÎÁÕ√ÿÊ¢ flÊ ÁŒÁfl Œfl·È flÊ ¬ÈŸ—–
‚ûfl¢ ¬˝∑Î§ÁÃ¡Ò◊Ȩ̀Q¢§ ÿŒÁ÷— SÿÊÁàòÊÁ÷ªÈ¸áÊÒ—H 40H

Ÿ not; ÃÃ˜Ô that; •ÁSÃ is (there); ¬ÎÁÕ√ÿÊ◊Ỗ on earth; flÊ or; ÁŒÁfl in heaven; Œfl·È among the
gods or celestials; flÊ or; ¬ÈŸ— or anywhere else; ‚ûfl◊Ỗ being; ¬˝∑Î§ÁÃ¡Ò— born of Prakæti or Nature;
◊ÈQ§◊Ỗ free; ÿÃ˜Ô which; ∞Á÷— from these; SÿÊÃ˜Ô may be; ÁòÊÁ÷— ªÈáÊÒ— three Guƒas.

There is no being on earth or in Åkå‹a or even among the gods or anywhere else,
who is free from these three Guƒas born of Prakæti.  (40)
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in the middle region and in the celestial and
all other worlds, there is no object or living
being free from or beyond these three Guƒas.
For while all material creation is undeniably
for the same essence as the Guƒas, being a
product of the same, all living beings are
connected with those Guƒas as well as with
the objects which are their products; hence
they too are  characterized by the three Guƒas.

Here it may be urged that those who
have risen above the three Guƒas are also
comprised in Godís creation; how, then, can
it be said that no living being in this universe
is free from the Guƒas ? In this connection it
may be submitted that even though in the
eyes of the world the Guƒåt∂ta (he who has
risen above the three Guƒas) forms part of

the universe, really speaking, the creation
does not exist in his eyes nor does he abide
in Godís creation or in the body for the
matter of that; it is in God alone that he lives
in eternal union with Him, hence he is identical
in essence with God. That is why he cannot
be counted among ordinary creatures. Of
course, if he is called a living being from the
point of view of his body, which is a
conglomeration of mind, intellect and senses
etc., and is perceptible to all, we see no
objection to it; for that conglomeration is
nothing but a product of the Guƒas, hence
how can it be declared as existing beyond the
Guƒas ? Thus it can be safely asserted that no
living being or object in this creation is free
from the three Guƒas.

In the opening verse of this chapter Arjuna sought enlightenment on the truth about
Sa≈nyåsa and Tyåga separately; hence with a view to expounding the truth of both, the
Lord first of all cited the opinion of various thinkers on the subject and then gave His own
definitions of Tyåga (Renunciation) and a Tyåg∂ (men of renunciation) in verses 4 to 12
above. Thereafter, discussing the true conception of Sa≈nyåsa (Så∆khyayoga) in verses 13
to 17, He classified in verses 18 to 40 principal categories such as J¤åna, Karma and Kartå
etc., according to the predominance of the three Guƒas in order that one may adopt
Sattvaguƒa which is helpful to the practice of Sa≈nyåsa, and reject Rajas and Tamas, which
are prejudicial to the same, and wound up the topic by declaring in the end the entire
creation as characterized by the three Guƒas.

While discussing the nature of Tyåga in the introductory verses of this chapter, the Lord
stated that it was not advisable to shirk oneís prescribed duty (XVIII.7); on the other hand,
He declared real Tyåga to consist in continuing to perform oneís allotted duties while
renouncing attachment and the desire for fruit (XVIII.9). But in that context He did not
mention what duty is prescribed for whom. Therefore, in order to discuss in brief the true
nature of prescribed duties, the part played by Bhakti or Devotion in Karmayoga discussed
under the name of Tyåga and to show that its practice ultimately leads to the attainment of
highest perfection, the Lord resumes discussion of the topic of Karmayoga under the name
of Tyåga and undertakes to point out the natural duties allotted to the Bråhmaƒa, the
K¶atriya, the Vai‹ya and the ›µudra.

’˝ÊrÊÔáÊˇÊÁòÊÿÁfl≥ÊÊ¢ ≥ÊÍº˝ÊáÊÊ¢ ø ¬⁄UãÃ¬–
∑§◊Ê¸ÁáÊ ¬˝Áfl÷Q§ÊÁŸ Sfl÷Êfl¬˝÷flÒªÈ¸áÊÒ—H 41H

’˝ÊrÊÔáÊˇÊÁòÊÿÁfl≥ÊÊ◊˜Ô of the Bråhmaƒa (the priestly class), the K¶atriya (the warrior class)
and the Vai‹ya (the trading class); ≥ÊÍº˝ÊáÊÊ◊˜Ô of the ›µudras (the labouring class); ø and; ¬⁄UãÃ¬
O scourge of foes, Arjuna; ∑§◊Ê¸ÁáÊ the duties or functions; ¬˝Áfl÷Q§ÊÁŸ have been divided;
Sfl÷Êfl¬˝÷flÒ— ªÈáÊÒ— according to the inborn qualities.



742 * Bhagavad-G∂tµa *

The duties of the Bråhmaƒas, the K¶atriyas and the Vai‹yas, as well as of the
›µudras, have been divided according to their inborn qualities, Arjuna.              (41)

it is in accordance with the manifestation of
these Guƒas that men are born in different
castes such as the Bråhmaƒas and so on.
Therefore, it is on the basis of these Guƒas
that the duties of the four Varƒas or grades of
society have been apportioned by the ›åstras.
The man who possesses an abundance of
unmixed Sattva is born as a Bråhmaƒa; hence
control of the mind and senses etc., have been
declared to be his natural duties or functions.
He whose nature is marked by an abundance
of Rajas mixed with Sattva is born as a K¶atriya;
hence exhibition of valour and interpidity have
been declared as his natural duties. He whose
nature possesses an abundance of Rajas
blended with Tamas is born as a Vai‹ya; hence
agriculture and rearing of cows etc., have been
declared to be his natural avocation. And he
whose nature is dominated by Tamas mixed
with Rajas is born as a ›µudra; hence service
of the other three classes has been declared
his natural duty. This very idea has been
explained at length in the commentary on verse
13 of Chapter IV.

The Bråhmaƒa, the K¶atriya and the
Vai‹yaóall these three belong to the category
of Dvijas or the twice-born. All the three are
entitled to wear the sacred thread (Yaj¤opav∂ta)
and to study the Vedas and perform Vedic
rites such as sacrifices and so on. That is
why the three words ëBråhmaƒaí, ëK¶atriyaí
and ëVi‹aí have been compounded. The ›µudras
are not included among the Dvijas and are
not competent to wear the sacred thread,
study the Vedas or perform sacrifices and
other Vedic rites. It is in order to bring out
this distinction that the word ë›µudråƒåmí has
been separately used.

The sum-total of tendencies or
predispositions formed as a result of actions
performed by a particular J∂va through a
number of lives is known by the name of
Svabhåva or nature. It is in accordance with
this nature that the three Guƒas,óSattva, Rajas
and Tamasómanifest themselves in the mind
of living beings. This is what is sought to be
conveyed by the use of the compound adjective
ëSvabhåvaprabhavai¨í before ëGuƒai¨í. Again,

According to the introduction given in the preceding verse the Lord first mentions the
natural duties of a Bråhmaƒa.

≥Ê◊Ê Œ◊SÃ¬— ≥ÊÊÒø¢ ˇÊÊÁãÃ⁄UÊ¡¸fl◊fl ø–
ôÊÊŸ¢ ÁflôÊÊŸ◊ÊÁSÃÄÿ¢ ’˝rÊÔ∑§◊¸ Sfl÷Êfl¡◊ỖH 42H

≥Ê◊— subjugation of the mind; Œ◊— subjugation of the senses; Ã¬— enduring hardships for the
discharge of oneís sacred obligations;  ≥ÊÊÒø◊Ỗ external and internal purity; ˇÊÊÁãÃ— forgiving the
faults of others; •Ê¡¸fl◊Ỗ straightness of mind, senses and behaviour; ∞fl all these (constitute);
ø and; ôÊÊŸ◊Ỗ (acquiring and imparting) knowledge (of the Vedas and other scriptures); ÁflôÊÊŸ◊Ỗ
realization of the truth relating to God; •ÊÁSÃÄÿ◊Ỗ belief in the Vedas and other scriptures, God
and life after death etc; ’˝rÊÔ∑§◊¸ Sfl÷Êfl¡◊Ỗ the natural duties of a Bråhmaƒa.

Subjugation of the mind and senses, enduring hardships for the discharge of oneís
sacred obligations, external and internal purity, forgiving the faults of others, uprightness
of mind, senses and conduct, belief in the Vedas and other scriptures, God and
life after death etc., study and teaching of the Vedas and other scriptures and
realization of the truth relating to Godóall these constitute the natural duties of a
Bråhmaƒa.                                                                                   (42)
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›ama consists in subjugating and
composing the mindófreeing it from all
distractions and abandoning all thoughts of
worldly objects.

Subduing all the senses, withdrawing them
from external objects and employing them in
practices for God-realization is called ëDamaí.

Enduring hardships for the discharge of
oneís sacred obligationsóthat is to say,
observing the major vows of non-violence
etc., forgoing luxuries and leading a simple
life, observing a fast and other vows on
every Ekåda‹∂ (the eleventh day of every
dark and bright fortnight) and other sacred
days and living in the woodsóall these are
included in ëTapasí.

Verse 3 of Chapter XVI speaks of external

purity under the name of ë›aucaí, while the
opening verse of the same chapter mentions
purity of mind under the name of
ëSattvasa≈‹uddhií; the word ë›aucamí in the
present verse covers both these forms of purity.
The word ë›aucamí occuring in verse 7 of
Chapter XIII also implies both these kinds of
purity. That is to say, ë›aucamí consists in
maintaining the purity of oneís mind, senses
and body as well as of their activities, and not
allowing impurity of any kind to creep into them.

The idea of forbearance has been
explained at length in the commentary on
verse 4 of Chapter X under the name of
ëK¶amå and in that on verse 7 Chapter XIII
under the name of ëK¶åntií.*

Harbouring no perversity or crookedness

* Once upon a time king Vi‹våmitra, son of Gådhi, accidentally arrived at the hermitage of the great
sage Vasi¶¢ha. He was followed by a huge army. Through the grace of Nandin∂, a celestial cow yielding all
desires, Vasi¶¢ha treated the monarch alongwith his army to dishes of various kinds and gave him a present
of jewels, wearing apparel and ornaments. The wonderful cow caught the imagination of Vi‹våmitra, who
asked Vasi¶¢ha for the same. Vasi¶¢ha refused to part with the cow on the plea that she had been kept by him
for the service of gods, the manes and newcomers, as well as for sacrificial purposes. Vi‹våmitra was proud
of his strength in men and arms, he wanted to take her away by force. Nandin∂ approached Vasi¶¢ha and
piteously told him that the hard-hearted men of the royal army mercilessly belaboured her with whips and
cudgels and wondered how he had shut his eyes to their tyranny. Vasi¶¢ha gave her the following reply:ó

ˇÊÁòÊÿÊáÊÊ¢ ’∂¢U Ã¡Ê ’˝ÊrÊÔáÊÊŸÊ¢ ˇÊ◊Ê ’∂U◊˜Ô–
ˇÊ◊Ê ◊Ê¢ ÷¡Ã ÿS◊ÊŒ˜ÔªêÿÃÊ¢ ÿÁŒ ⁄UÊøÃH

(Mahåbhårata, Ådiparva, 175, 28)
ìThe strength of K¶atriyas lies in their indomitable courage, while the strength of the Bråhmaƒas lies

in their forbearance. I cannot give up forbearance; you can leave me if you please.î
Nandin∂ assured the sage that none could take her by force if he did not forsake her. And Vasi¶¢ha

in his turn gave her to understand that he had no intention to abandon her and that she was at liberty to
stay if she could.

Thereupon Nandin∂ assumed a terrible aspect, her tail began to rain fire; thereafter, a host of barbarous
tribes sprang up from her tail. The army of Vi‹våmitra was utterly confounded. Nandin∂ís host did not kill
a single member of the royal army, they all fled in terror. Vi‹våmitra saw none who could protect him. Then
he was filled with great wonder and said:ó

ÁœÇ’∂¢U ˇÊÁòÊÿ’∂¢U ’˝rÊÔÃ¡Ê’∂¢U ’∂U◊˜Ô–
(Mahåbhårata, Ådiparva, 175, 44)

ìFie upon the might of the K¶atriyas; the strength in the shape of spiritual glow of the Bråhmaƒas
is real strength.î

Thereafter king Kalmå¶apåda, who had assumed the form of a demon under the force of an imprecation,
killed all the sons of Vasi¶¢ha at the instigation of Vi‹våmitra; yet Vasi¶¢ha did not try to retaliate.

In the Råmåyaƒa of Vålm∂ki we have it that Vi‹våmitra then renounced his sovereignty and undertook
austere penance, and as a result of his terrible penance extending over thousands of years he gradually
earned the titles of Råjar¶i (a royal sage) and Mahar¶i (a great sage) and finally became known as a
Brahmar¶i (a sage among the Bråhmaƒas). At the instance of gods the forbearing Mahar¶i Vasi¶¢ha
acknowledged him a Brahmar¶i. In the endó
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ÁflEÊÁ◊òÊÊ˘Á¬ œ◊Ê¸à◊Ê ∂UéäflÊ ’˝ÊrÊÔáÿ◊ÈûÊ◊◊˜Ô–
¬Í¡ÿÊ◊Ê‚ ’˝rÊÔÁ·Z flÁ‚DÔ¢U ¡¬ÃÊ¢ fl⁄U◊˜ÔH

(Vålm∂ki Råmåyaƒa, I.65.27)
ìHaving attained the highest position of a Bråhmaƒa, the pious sage Vi‹våmitra too offered his

homage to the Bråhmaƒa sage Vasi¶¢ha, the best of those who mutter sacred formulas.
* •äÿÊ¬Ÿ◊äÿÿŸ¢ ÿ¡Ÿ¢ ÿÊ¡Ÿ¢ ÃÕÊ–

ŒÊŸ¢ ¬˝ÁÃª˝„¢U øÒfl ’˝ÊrÊÔáÊÊŸÊ◊∑§À¬ÿÃ˜ÔH

This is what is meant by declaring them as
the natural duties of a Bråhmaƒa. They,
however, include some common duties as well.
This should be taken to mean that although
they are not the natural duties of K¶atriyas
and others, yet they can be performed by them
with some effort inasmuch as God-realization
is open to all and sundry.

The duties mentioned above are
purely Såttvika in character, hence they are
particularly congenial to the temperament of
a Bråhmaƒa; that is why the Lord has thought
fit to include these alone in the duties of a
Bråhmaƒa; and has not gone into further
detail. They should, therefore, be supplemented
by other duties that have been mentioned in
Manusmæti (the Code of Manu) and other
works. Study and teaching of the Vedas,
performing sacrifices and officiating at them,
and accepting as well as bestowing giftsó
are the six duties of a Bråhmaƒa mentioned
in Manusmæti.*

in the mind expressing through the senses
what one feels in the mind and allowing no
contortion in the bodyóthis is what is meant
by straightness of the mind, senses and body.

Believing in the authority and infallibility
of the Vedas and other scriptures and in the
existence of God and life after death, putting
trust in the words of holy men and reposing
unwavering faith in piety and virtueóall this
is covered by ëÅstikyamí.

ëJ¤ånam, consists in devoutly studying
and teaching the Vedas and other scriptures
and fully grasping their teachings.

And ëVij¤ånamí means directly perceiving
the reality of God through practices taught in
the Vedas and other scriptures and
recommended by holy men.

A Bråhmaƒa is dominated by unmixed
Sattva; therefore, he has a natural bias for the
duties enumerated above; his temperament is
suited to the performance of these duties, hence
he experiences no difficulty in performing them.

Having thus mentioned the duties of a Bråhmaƒa, the Lord now points out the duties
of a K¶atriya.

≥ÊÊÒÿZ Ã¡Ê œÎÁÃŒÊ¸ˇÿ¢ ÿÈh øÊåÿ¬∂UÊÿŸ◊Ỗ–
ŒÊŸ◊ËE⁄U÷Êflp ˇÊÊòÊ¢ ∑§◊¸ Sfl÷Êfl¡◊ỖH 43H

≥ÊÊÒÿ¸◊Ỗ (exhibition of) valour; Ã¡— fearlessness; œÎÁÃ— firmness; ŒÊˇÿ◊Ỗ cleverness; ÿÈh from
battle; ø and; •Á¬ all these (constitute); •¬∂UÊÿŸ◊Ỗ refusing to flee; ŒÊŸ◊Ỗ bestowing gifts;
ß¸E⁄U÷Êfl— lordliness; ø and; ˇÊÊòÊ◊˜Ô of a K¶atriya; ∑§◊¸ Sfl÷Êfl¡◊Ỗ Ôthe natural duty.

Exhibition of valour, fearlessness, firmness, diligence and dauntlessness in battle,
bestowing gifts, and lordlinessóall these constitute the natural duty of a K¶atriya. (43)

ë›auryamí consists in fearlessly offering
righteous opposition to the mightiest foe and

remaining ever ready to fight in a just cause
and putting up a sober and stout fight on the
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field of battle. The life of the great patriarch
Bh∂¶ma is a glowing example of this virtue.*

ëTejasí is that moral stamina by dint of
which a man firmly adheres to his duty under
all circumstances, resisting all pressure

exerted to the contrary, and due to which other
people hesitate to do anything wrong or that
which is not liked by him. It is also known
by other names such as majesty and glory etc.

He who does not get unnerved even

* Bh∂¶ma, the grand old man of the Kaurava army, remained a strict celibate all his life. He exhibited
in himself all the virtues of a K¶atriya. He received instruction in the use of arms from the avowed enemy
of the K¶atriya race, Lord Para‹uråma. When the latter pressed him hard to marry Princess Ambå, the eldest
daughter of the King of Kå‹∂, he most respectfully declined in order to maintain his vow of celibacy. But
when Para‹uråma could not be reconciled in anyway and began to indulge in severe threats, he plainly told
him:ó

Ÿ ÷ÿÊÛÊÊåÿŸÈ∑˝§Ê≥ÊÊÛÊÊÕ¸∂UÊ÷ÊÛÊ ∑§ÊêÿÿÊ – ˇÊÊòÊ¢ œ◊¸◊„¢U ¡sÔÊÁ◊ÁÃ ◊ fl˝Ã◊ÊÁ„UÃ◊˜ÔH
ÿìÊÊÁ¬  ∑§àÕ‚ ⁄UÊ◊ ’„ÈU≥Ê— ¬Á⁄Uflà‚⁄U – ÁŸÁ¡¸ÃÊ— ˇÊÁòÊÿÊ ∂UÊ∑§ ◊ÿÒ∑§ŸÁÃ Ãë¿ÎUáÊÈH
Ÿ  ÃŒÊ ¡ÊÃflÊŸ˜Ô ÷Ëc◊— ˇÊÁòÊÿÊ flÊÁ¬ ◊Ámœ— – ¬pÊîÊÊÃÊÁŸ Ã¡Ê¢Á‚ ÃÎáÊ·È ÖflÁ∂UÃ¢ àflÿÊH

√ÿ¬ŸcÿÊÁ◊ Ã Œ¬Z ÿÈh ⁄UÊ◊ Ÿ ‚¢≥Êÿ—–
(Mahå., Udyoga., 178)

ìI cannot abandon the duty of a K¶atriya either out of fear, compassion, greed of wealth or for any
other gain; this is my cherished vow. As for your boast that for many years together you wiped out the
K¶atriyas single-handed more than once (as many as twenty-one times), hear, O Råma my reactions about
it. The fact is that the heyday of your glory did not witness the birth of Bh∂¶ma or any other K¶atriya of
his category. You have burnt only straw. Luminaries among the K¶atriyas appreared only later. Surely,
Råma, I shall curb your pride on the field of battle presently.î

Para‹uråma got enraged. A duel ensued between them and raged furiously for full twenty days and
three; but Parasuråma could not get the better of Bh∂¶ma. At last it was at the intervention of Nårada and
the celestial sages and of Bh∂¶maís celestial mother, goddess Ga∆gå herself, who bodily appeared on the
scene, on Para‹uråma dropping down his bow, that the conflict ended. Bh∂¶ma neither turned his back on
the battle-field nor laid down his arms first (Mahå., Udyoga., 185).

Out of the eighteen days that the Mahåbhårata war lasted, the great Bh∂¶ma held the field as the
commander-in-chief of the Kaurava forces for full ten days. During the remaining eight days many
generalissimos succeeded one after the other.

Bhagavån ›r∂ Kæ¶ƒa had taken a vow not to take up arms during the Mahåbhårata war. They say
Bh∂¶ma took a counter-vow for some reason to the effect that he would compel the Lord to break His vow
and take up arms. Although the epic does not describe the episode in the same way, the celebrated Hindi
poet Sµuradåsa has drawn an exquisite pen-picture of Bh∂¶maís vow, Bh∂¶maí says:ó

ìIf I fail to make ›r∂ Hari take up arms, I should prove to be a shame to mother Ga∆gå and shall no
longer call myself a son of ›åntanu. I shall break the mighty chariot and shake it alongwith the flag which
bears a monkey (Hanumån) on its crest. Should I fail to do all this, I swear by the Lord Himself, let me not
attain the high destiny of a K¶atriya. I shall march in front of the PåƒŒava  host and shed a river of blood.
Without attaining victory I shall not turn my back on the field of battle so long as there is life in me.î

Be that as it may, the Mahåbhårata says, on the third day from the outbreak of the war, when Bh∂¶ma
waged a fierce fight, the Lord got enraged and dropped the reins of the horses, and taking up His discus,
which blazed like the sun, leapt down from the chariot revolving it in His hand. Seeing ›r∂ Kæ¶ƒa armed with
a discus, all those assembled on the field gave a loud yell of fear. Like the fire at the dissolution of the
universe, the Lord darted with great speed towards Bh∂¶ma. Seeing ›r∂ Kæ¶ƒa advance towards him, discus in
hand, the high-souled Bh∂¶ma did not get the least frightened and, heroically sounding the string of his bow,
addressed Him thus: ìO God of gods, O abode of the universe, O Lord of Lak¶m∂ (the goddess of prosperity).
O wielder of Discus, You are welcome; I bow to You, O Refuge of all, knock me down from this excellent car
by force. Kæ¶ƒa! being slain at Your hands, I shall be highly blessed here as well as hereafter. O Lord of the
Yadus, You personally rushed to kill me; this  has enhanced my glory in all the three worlds.î

Arjuna ran, clasped the Lordís feet from behind and somehow persuaded Him to return.
(Mahå., Bh∂¶ma., 59)
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when faced with the gravest danger,óe.g.,
on being mortality wounded on the battle-
field, on the death of his son, grandson or
any other near relation, on losing his all or on

being confronted with any other grave
disasteróand remains devoted to his legitimate
duty and never shirks it, is said to have what
is called ëDhætií or firmness.

Once again, on the ninth day of the war, Lord beheld that the grand old man had let loose a hell of
destruction on the PåƒŒava host. Dropping down the rein of the horses, the Lord darted once more towards
Bh∂¶ma, whip in hand. And on every stride of the Lord the earth cracked, as it were, due to the fire of energy
of the Lord. The heroes of the Kaurava army lost their nerve and exclaimed: ìBh∂¶ma is gone!î ìBh∂¶ma
is no more!î Seeing the Lord rush towards him as a lion towards an elephant, Bh∂¶ma did not lose his
balance and, stringing his bow, the grand old man said:ó

∞sÔÁ„U ¬Èá«U⁄UË∑§ÊˇÊ ŒflŒfl Ÿ◊Ê˘SÃÈ  Ã – ◊Ê◊l ‚ÊàflÃüÊDÔU ¬ÊÃÿSfl ◊„UÊ„UflH
àflÿÊ Á„U Œfl  ‚¢ª˝Ê◊ „UÃSÿÊÁ¬ ◊◊ÊŸÉÊ – üÊÿ ∞fl ¬⁄¢U ∑Î§cáÊ ∂UÊ∑§ ÷flÁÃ ‚fl¸Ã—H
‚ê÷ÊÁflÃÊ˘ÁS◊ ªÊÁflãŒ òÊÒ∂UÊÄÿŸÊl  ‚¢ÿÈª – ¬˝„U⁄USfl ÿÕCÔ¢U flÒ ŒÊ‚Ê˘ÁS◊ Ãfl øÊŸÉÊH

(Mahå., Bh∂¶ma., 106.64ó66)
ìO lotus-eyed Lord, O God of gods, my obeisance to You. O best of the Yadus, hail, hail to You;

slay me in this great battle. O sinless Lord, O Kæ¶ƒa, meeting my death at Your hands today, I shall be
blessed in everyway in this world. O Protector of cows, honoured in this way by you I have been honoured
by all the three worlds. O sinless One, I am Your bond-slave; strike me at Your will.

Arjuna ran and clasped the hands of the Lord, but the latter did not stop and moved along, dragging
Arjuna behind Him. At last, when Arjuna reminded him of His vow and took a solemn pledge to kill Bh∂¶ma,
the Lord returned to His post.

Having fought for ten days when Bh∂¶ma was thinking of dropping his body, the seers and Vasus (a
class of gods) present in the sky told Bh∂¶ma that they approved of his idea. Thereafter, refusing to strike
›ikhaƒŒ∂, Bh∂¶ma the life long Brahmacår∂, succumbed to the shafts of Arjuna and fell down on a bed of
arrows. While falling down Bh∂¶ma saw that the sun was still coursing in a southerly direction; hence he
did not give up the ghost. Goddess Gangå (Bh∂¶maís mother) despatched great seers in the form of swans
to him. Bh∂¶ma told them that he would survive till the sun had changed its course and would give up the
ghost only at the proper hour. Hardly an inch of space had been left in Bh∂¶maís body, which was not
penetrated by Arjunaís shafts (Mahå., Bh∂¶ma., 119). His head alone was suspended in the air. The grey-
haired warrior asked for a pillow. Duryodhana and others ran with valuable soft cushions. Bh∂¶ma laughed
and said, ìMy valiant sons, such pillows hardly fit in with the bed of a fallen warrior.î At last he asked
Arjuna to provide him with a pillow suited to his needs. Arjuna shot three arrows under the head of Bh∂¶ma
in such a way that it was raised and the shafts served him as a pillow. Bh∂¶ma was much pleased at this
and spoke to Arjuna thus:ó

∞fl◊fl ◊„UÊ’Ê„UÊ œ◊¸·È ¬Á⁄UÁÃDÔUÃÊ – Sfl#√ÿ¢ ˇÊÁòÊÿáÊÊ¡ÊÒ ≥Ê⁄UÃÀ¬ªÃŸ flÒH
(Ibid., 120.49)

ìIt is in this way that a K¶atriya who is strictly devoted to his duty should repose on a bed of arrows
while casting off his mortal coil on the field of battle.î

The great Bh∂¶ma was lying wounded on his bed of arrows. At this expert surgeons, proficient in the
art of extracting arrows, were summoned. Bh∂¶ma told them that he had attained the highest destiny of a
K¶atriya; the surgeons were, therefore, no longer of any use to him (Ibid., 120).

The wounds and cuts in the body of Bh∂¶ma were causing great pain to him. He asked for cold water.
People ran with jars of ice-cold water. Bh∂¶ma reminded them that he was lying on a bed of arrows and
was awaiting the change of course of the sun, and wondered what kind of drink they had brought for him.
At last he summoned Arjuna and told him that his throat was getting parched with thirst and asked him
to provide him with water as Arjuna was competent to do so. Arjuna mounted the chariot, strung his
illustrious bow, GåƒŒ∂va, and shot an arrow consecrated with a mystical, formula called Parjanyåstra into
the ground to the right of his granduncle, Bh∂¶ma. Immediately there welled up a jet of nectar-like and
fragrant water and fell into Bh∂¶maís mouth. Bh∂¶ma quaffed that drink to his heartís content (Ibid., 121).

At the conclusion of the Mahåbhårata war King Yudhi¶¢hira called on Bh∂¶ma along with Bhagavån
›r∂ Kæ¶ƒa. All leading sages and seers, who had realized God, were present on the scene. Seeing the Lord,
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Bh∂¶ma greeted and extolled Him. ›r∂ Kæ¶ƒa told Bh∂¶ma that it would take some time before the sun would
change its course towards the north; in the meantime He requested Bh∂¶ma to relieve Yudhi¶¢hira of his
grief imparting to him the knowledge of the sacred lore that he had acquired. Bh∂¶ma submitted to the Lord
that his body was smarting with pain on account of its wounds, that his mind and intellect were fidgety,
that he was unable to speak, that he fainted every now and then, that it was by the Lordís grace alone that
he had been surviving till then. Moreover, he felt that it would be presumptuous on his part to speak,
anything in the presence of the Preceptor of the Universe. He was feeling tongue-tied, and therefore begged
to be excused. With tears of love gushing from His eyes the Lord spoke in a voice choked with emotion,
ìBh∂¶ma dear, your exhaustion, fits of swoon, the sensation of burning agony, pangs of hunger and torporó
everything shall presently disappear by My grace. Knowledge of every description shall flash on your mind,
your intellect shall have a fixed resolve, your mind shall be ever established in the quality of Sattva, your
reason shall begin to guide you in the matter of Dharma or any other branch of learning that you may fix
your mind upon.î He further told Bh∂¶ma that instead of doing it Himself He was asking him to speak only
in order that the fame and glory of His devotee may be enhanced. By the grace of God all the agonies that
Bh∂¶ma felt in his body disappeared then and there, his mind became alert and his intellect was fully
awakened. By dint of his lifelong chastity, intuition, wisdom and devotion of God, Bh∂¶ma, whose
knowledge was unfathomable, instructed Yudhi¶¢hira in all the aspects of Dharma with the same youthful
vigour as he had evinced on the field of battle for ten days, and brought solace to the latterís heart, which
was tormented with grief (Mahå., ›ånti., Anu‹åsana).

Having lain on his bed arrows for full fifty days and eight, Bh∂¶ma resolved to give up his ghost on
the day the sun turned towards the north, and spoke to Bhagavån ›r∂ Kæ¶ƒa as follows: ìO Deity, O Supreme
God of gods, O Lord who is adored by gods as well as demons, O Trivikrama (He who in His cosmic form
measured all the three worlds in three strides), O Wielder of the celebrated Conch, Discus and Mace, I offer
obeisance to You. O Våsudeva (all-pervading Lord), You are Hiraƒyåtmå (flaming like fire), the supreme
Puru¶a Savitå (the Creator), Virå¢ (one endowed with a cosmic Body), the embodied soul, atom-shaped, the
supreme Spirit and Sanåtana (the everlasting one). O lotus-eyed one, O highest Person, pray redeem this
soul. O Kæ¶ƒa, O Vaikuntha, O Puru¶ottama, now grant me leave to depart. I strongly admonished the dull-
headed Duryodhana to realize the truth that:ó

ÿÃ— ∑Î§cáÊSÃÃÊ œ◊Ê¸ ÿÃÊ œ◊¸SÃÃÊ ¡ÿ—–
ìWhere there is Kæ¶ƒa, Dharma or righteousness is there, and where there is righteousness, victory is

assured.î
ìBut the fool did not listen to my advice. I recognize You to be the Ancient Person Himself. You

are Nåråyaƒa Himself descended on earth.
‚ ◊Ê¢ àfl◊ŸÈ¡ÊŸËÁ„U ∑Î§cáÊ ◊Êˇÿ ∑§∂Ufl⁄U◊˜Ô–
àflÿÊ„¢U ‚◊ŸÈôÊÊÃÊ ªë¿Uÿ¢ ¬⁄U◊Ê¢ ªÁÃ◊˜ÔH

(Mahå; Anu; 167., 45)
ìKæ¶ƒa, pray! allow me to cast off my body. Leaving this body with Your leave I shall attain the

supreme state.î
The Lord gave His assent. Thereupon Bh∂¶ma stopped the inhalation and exhalation of his breath

through Yoga and gradually began to push it upwards. As the outgoing breath left a particular part of the
body in its upward journey, the shafts stuck into that part were immediately forced out and the wounds
got healed. In an instant all the arrows dropped out of Bh∂¶maís body, not a single wound was left and his
vital breath forced its way upwards through what is known as Brahmarandhra (an apperture in the crown
of the head). People saw that a column of light issued from the Brahmarandhra and disappeared in the sky
in the twinkling of an eye.

The diligence shown in dispensing justice
to two or more contending parties, in
determining and discharging oneís duty, in
fighting with the enemy and in dealing properly
with oneís friends, foes and neutrals, is referred
to here as ëDåk¶yam.í

He who never turns his back on the
field of battle even in the face of the gravest
danger, who offers righteous opposition to
the enemy under all circumstances and
continues to exert his strength against him
and remains fixed to his post risking his own
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life, serves as an illustration of ëYuddhe
apalåyanamí. Keeping this very ideal before
him the youthful hero Abhimanyu courted
death while contending with six great generals
single-handed, but refused to lay down his
arms (Mahå., Droƒa, 49.22). Even in the
medieval history of Rajasthan we come across
many such examples in which the valiant
Rajputs did not turn their back on the enemy
even on being vanquished in battle and laid
down their life by fighting single-handed
against hundreds and thousands.

Liberally bestowing oneís possessions
on deserving persons according to their needs
is what is called ëDånamí (XVII.20).

ëIsvarabhåva¨í consists in deterring the
people from wrong-doing and turning them
towards the right path, punishing the evil
doers, enforcing lawful obedience to oneís
orders and taking care of and looking after
the people as oneís own progeny in a loving
and disinterested spirit keeping in mind the
interests of the general public.

The temperament of the K¶atriyas is
dominated by Rajoguƒa mixed with Sattva;
hence they have a natural bias towards these
duties, they experience no difficulty in
performing them. Of these duties, again, those

of a universal nature, such as firmness, charity
etc., being open to all, are neither ëAdharmaí
(prohibited) nor Paradharma (alien) for non-
K¶atriyas; they are, however, not their natural
duties. That is why their performance involves
exertion on their part. This is what is meant
by declaring the above duties as natural to
K¶atriya.

The Manusmæti or the Code of Manu
briefly mentions the following as the duties
for a K¶atriya. They are: (1) governance of
the people, (2) bestowing gifts, (3) performing
sacrifices (4) study of the Vedas and (5) non-
attachment to sensuous pleasures. The Lord,
however refers in this context to those duties
alone that bear special affinity to the
temperament of the K¶atriyas: hence He has
included in this verse only two of the five
duties prescribed by Manu, viz., governance
of the people and charity under the names of
ë∫svarabhåvaí and ëDånaí, which bear special
affinity to the K¶atriya temperament. The
other duties of the warrior class have not
been dealt with at length in this verse. Hence
the duties mentioned in this verse should be
taken to include other duties as well that
have been prescribed for the K¶atriyas in
other scriptures.

ëKæ¶ií or agriculture consists in sowing
seeds of various crops in the soil and lawfully
rearing all kinds of foodstuffs such as wheat,

barley, grams, paddy, maize, peas, turmeric
and coriander, cotton, herbs of various kinds
and other pure substances useful for the

Having thus pointed out the natural duties of the K¶atriya, the Lord now mentions those
of the Vai‹ya and the ›µudra.

∑Î§Á·ªÊÒ⁄UˇÿflÊÁáÊÖÿ¢ flÒ≥ÿ∑§◊¸ Sfl÷Êfl¡◊ỖÔ–
¬Á⁄UøÿÊ¸à◊∑¢§ ∑§◊¸ ≥ÊÍº˝SÿÊÁ¬ Sfl÷Êfl¡◊ỖH 44H

∑Î§Á·ªÊÒ⁄UˇÿflÊÁáÊÖÿ◊Ỗ agriculture, rearing of cows and honest trade of merchandise; flÒ≥ÿ∑§◊¸
Sfl÷Êfl¡◊Ỗ (constitute) the natural duty of a Vai‹ya or member of the trading class; ¬Á⁄UøÿÊ¸à◊∑§◊Ỗ
service (of the other classes); ∑§◊¸ duty; ≥ÊÍº˝Sÿ •Á¬ of the ›µudra or member of the labouring
class also; Sfl÷Êfl¡◊Ỗ Ô(is) the natural.

Agriculture, rearing of cows and honest trade of merchandiseóthese constitute the
natural duty of a Vai‹ya (a member of the trading class). And service of the other classes
is the natural duty even of a ›µudra (a member of the labouring class).  (44)
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consumption of gods, human beings and
animals etc.

Keeping cows in oneís own household
like Nanda and other cowherds, grazing them
in the woods. Serving them with fodder even
at oneís own place according to their needs,
giving them water to drink and protecting
them from tigers and other destructive animals,
obtaining milk, curds, butter and other dairy
products from them and supplying the needs
of the public through these products, and
lawfully maintaining oneself along with oneís
own family out of the sale proceeds of these
commoditiesóall this is covered by
ëGaurak¶yamí. The cow is the chief among
cattle and it is also the most serviceable to
mankind; hence instead of using the word
ëPa‹upålanamí the Lord uses ëGaurak¶yamí.
Hence this should be taken to mean that the
rearing of other animals serviceable to man,
such as the buffalo, the camel, the horse and
the elephant etc., is also part of the duty of a
Vai‹ya; of course, the rearing of the cow is
the most important of his duties.

ëVåƒijyamí consists in buying and selling
in a righteous spirit commodities useful for
human beings and gods, beasts, birds and all
other living beings and supplying the needs
of the public by transporting them from one
place to another according to local needs.
Giving less or taking more in weight,
measurement and number etc., while

conducting a business transaction, giving an
inferior quality for a superior quality or taking
a superior quality for an inferior quality by
changing the quality of or adulterating a
commodity, taking more or giving less than
the stipulated amount by way of profit,
commission or brokerage, and even so
wrongfully appropriating othersí dues by
resorting to lying, duplicity, stealing and
violence or any other unlawful means in any
business whatsoeveróall these are foul
practices in trade. Honesty in trade consists
in avoiding all these foul practices and
conducting oneís dealings in a truthful manner.
It is through such dealings that Tulådhåra
attained perfection.*

The temperament of Vai‹ya is dominated
by Rajoguƒa mixed with Tamas, hence he
comes to have a natural bias towards the
duties mentioned in this verse. His disposition
is suited to these pursuits; that is why
he experiences no difficulty in undertaking
them. This is what is meant by the words
ëVai‹yakarma svabhåvajamí.

In addition to these, the Manusmæti (the
Code of Manu) prescribes four more duties
for the Vai‹ya, viz., performing sacrifices,
study of the Vedas, charity and money-
lending.– The Lord, however, mentions here
only those duties which bear particular affinity
to the temperament of a Vai‹ya. Noble pursuits
such as the performance of a sacrifice are

* In Kå‹∂ (the modern Banaras) there was a Vai‹ya trader, Tulådhåra by name. He was a great ascetic
and embodiment of virtue. He carried on business transaction with honesty and truthfulness.

A Bråhmaƒa, named Jåjali, performed austere penance on the sea-shore. Birds built nests in his
matted hair; this made him proud of his austerity. Then a voice from heaven addressed him thus: ìJåjali,
you are not so pious as Tulådhåra; he does not feel proud like you.î Jåjali went all the way to Kå‹∂
and saw that Tulådhåra traded in fruits and roots, condiments, clarified butter and so on. He received
the Bråhmaƒa kindly, treated him with respect, bowed to him, and then said, ìYou have performed
rigorous penance on the sea-shore. Birds laid eggs in your matted hair, this elated you and now the
voice from heaven has brought you to this place. Pray tell me how can I be of service to You.î Jåjali
was greatly surprised at this wonderful knowledge of Tulådhåra. Asked by Jåjali, Tulådhåra gave a
beautiful dissertation on Dharma or duty. Hearing the secret of Dharma or virtue from the lips of
Tulådhåra, Jåjali derived much solace. This beautiful anecdote is given in Chapters 261 to 264 of
›åntiparva of the Mahåbhårata.

– ¬≥ÊÍŸÊ¢ ⁄UˇÊáÊ¢ ŒÊŸÁ◊ÖÿÊäÿÿŸ◊fl ø– flÁáÊ∑˜§Ô¬Õ¢ ∑È§‚ËŒ¢ ø flÒ≥ÿSÿ ∑Î§Á·◊fl øH         (I. 90)
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prescribed for all the twice-born classes (those
who are entitled to wear the sacred thread
and study the Vedas), hence they have not
been included in the natural duties of a Vai‹ya;
and money-lending has been recognized as
inferior to other duties prescribed for the
Vai‹yas, hence that too has not been
enumerated among the natural duties of a
Vai‹ya. Besides these, subjugation of the
mind and senses and other practices conducive
to liberation, being open to all, are not excluded
from the natural duties of a Vai‹ya; but since
a Vai‹ya has no natural tendency towards
such practices, they have not been reckoned
among his natural duties.

Living by the service of the twiceborn
classes, viz., the Bråhmaƒas, the K¶atriyas
and the Vai‹yas, carrying out their orders,
supplying their household with water, helping
them in their ablutions, affording them facilities
in carrying out their vocational duties, duly
helping them in their daily routine, tending
their animals, taking care of their belongings,

washing their clothes, shaving them and
gratifying them with all other kinds of services,
or manufacturing articles of common use by
manual skill and serving them with those
articles and making oneís living by serving
them with those articles,óall these are covered
by the words ëParicaryåtmakam karmaí.

The temperament of a ›µudra is dominated
by Tamoguƒa mixed with Rajas, hence he
comes to have a natural leaning towards the
above-mentioned acts of service. These duties
are suited to his temperament, that is why he
experiences no difficulty whatsoever in
performing them. This is what is meant by
calling them the natural duties of a ›µudra.
Again, the use of the particle ëApií with
›µudrasyaí is intended to convey that just as
other duties are natural for members of other
Varƒas or castes, even so in the case of the
›µudra service is natural duty. It further shows
that service is the only duty prescribed for a
›µudra* and the same is natural with him, so
that its performance is very easy for him.–

* ∞∑§◊fl ÃÈ  ≥ÊÍº˝Sÿ ¬˝÷È— ∑§◊¸ ‚◊ÊÁŒ≥ÊÃ˜Ô – ∞Ã·Ê◊fl fláÊÊ¸ŸÊ¢ ≥ÊÈüÊÍ·Ê◊Ÿ‚ÍÿÿÊH
(Manu. I.91)

ìThe Lord has prescribed only one duty for the ›µudra, viz., ungrudging service to the twice-born
classes mentioned above.î

– Today it is alleged that the division of society into four grades or orders is a selfish creation of
members of the higher or twice-born classes, who have been in power. But careful thought would reveal
that for the healthy organization of society Varƒadharma is most essential and it is no human creation either.
The institution of Varƒa is a creation of God. The Lord Himself says:ó

øÊÃÈfl¸áÿZ ◊ÿÊ ‚ÎCÔ¢U ªÈáÊ∑§◊¸Áfl÷Êª≥Ê—– (G∂tå IV.13)
ìThe four orders of society (viz., the Bråhmaƒa, the K¶atriya, the Vai‹ya and the ›µudra) have been

created by Me, classifying them according to the mode of Prakæti predominant in each and apportioning
corresponding duties to them.î

The great sages and seers of India who were endowed with a prophetic vision and had an intuition
of the past and future as well, directly perceived this divine truth and raising the edifice of society on the
solid foundation of this truth, gave it an ordered shape and made it peaceful and prosperous, morally sound,

Having thus enumerated the natural duties of the four Varƒas, the Lord now tells us,
in the following two verses, the mode of their performance which would easily enable the
performer to attain the highest perfection. The Lordís motive in doing so is to reveal the true
nature of ëKarmayoga coupled with Devotion and its reward.

Sfl Sfl ∑§◊¸áÿÁ÷⁄UÃ— ‚¢Á‚Áh¢ ∂U÷Ã Ÿ⁄U—–
Sfl∑§◊¸ÁŸ⁄UÃ— Á‚Áh¢ ÿÕÊ ÁflãŒÁÃ Ãë¿ÎUáÊÈH 45H
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active, unselfish, beneficient and secure. For the efficient organization of the human society the need of
a fourfold division has been felt at all time and in all climes and the same has existed and does exist in
all parts of the world. But the systematized form in which this division existed in this land of sages and
seers did not exist anywhere else.

For establishing and maintaining the rule of Dharma or righteousness in society and in order that the
society may continue to lead a happy life, and for diligently removing any clog that may present itself in the
smooth working of the society, for ending the vicious circle of Karma, for resolving tangles and for giving an
authoritative decision when the society is faced with a conflict of duties, what is needed is a clear and unfogged
brain. Even so muscular strength or prowess is essential for protecting Dharma as well as the society that has
taken its stand on Dharma. Wealth and food are essential for properly nourishing the brain and the muscles. And
for the proper discharge of these functions physical exertion or labour is equally essential.

That is why the Bråhmaƒa represents the brain of the social organism, the K¶atriya is its arm,  the
Vai‹ya its thigh and the ›µudra represents its feet. They are the four essential limbs of the same social
organism and depend for their protection and life on mutual help and co-operation. Contempt or contumely
being altogether out of the question, one cannot afford to entertain the least disregard for another. Nor is
there any idea of superiority or inferiority between them. All of them are superior in their own position and
sphere of activity. The Bråhmaƒa is superior by virtue of his knowledge and wisdom, the K¶atriya by virtue
of his valour, the Vai‹ya by virtue of his wealth or material resources, and the ›µudra by virtue of his
numerical strength or capacity for physical exertion. And all the four have their full utility. They have
sprung from the body of one and the same God,óthe Bråhmaƒa from His mouth, the K¶atriya from His arms,
the Vai‹ya from His thighs and the ›µudra from his feetó

’˝ÊrÊÔáÊÊ˘Sÿ ◊Èπ◊Ê‚ËŒ˜Ô ’Ê„ÍU ⁄UÊ¡ãÿ— ∑Î§Ã—– ™§M§ ÃŒSÿ ÿŒ˜ÔflÒ≥ÿ— ¬Œ˜ÔèÿÊ¢ ≥ÊÍº˝Ê •¡ÊÿÃH
(§Rgveda-Sa≈hitå X.90.12)

But the respective strength of these orders or classes is neither conducive to the attainment of their
own selfish ends nor aims at self-exaltation by relegating others to a subordinate position. Duties have
been divided between them as between the essential limbs of the social organism according to their
respective capacity or aptitude. And all this has been done in order that one may discharge oneís own
duty and enable others to do the same! Since duties have been properly apportioned without any idea
of superiority or inferiority, balance of power is maintained between the four orders. None can disregard
another or encroach upon the legitimate rights of another. Built as it is on the solid foundation of division
of duties on the basis of qualifications this institution of Varƒa is so well-organized that balance of power
is automatically maintained. By clearly and separately mentioning the duties of each order, God Himself
as well as the seers who have laid down rules for the conduct of society have afforded all enhanced facilities
for discharging their respective duties unhampered and the due discharge of oneís own duty can never
disturb the balance of power.

By using the pronoun ëSveí twice in
this verse the Lord intends to convey that a
man reaches the supreme state by performing
whatever duty is natural to him. That is to
say, the same reward which is obtained by a
Bråhmaƒa through practices such as the
subjugation of his mind and senses and so

on, by a K¶atriya through exhibition of valour,
governance of the people, bestowing gifts,
and other such duties, and by a Vai‹ya through
agriculture and other such pursuits is gained
by a ›µudra through acts of service. Therefore,
whatever duty is natural to a man is conducive
to the highest good for him. For attaining

Sfl Sfl ∑§◊¸ÁáÊ to his own natural duty; •Á÷⁄UÃ—Ô keenly devoted; ‚¢Á‚Áh◊Ỗ the highest
perfection (in the form of God-realization); ∂U÷Ã attains; Ÿ⁄U— man; SflÔ∑§◊¸ÁŸ⁄UÃ— (a man) engaged
in his natural duty; Á‚Áh◊Ỗ (the highest) perfection; ÿÕÊ whereby; ÁflãŒÁÃ attains; ÃÃỖ that (mode
of performance); oÎáÊÈ hear.

Keenly devoted to his own natural duty, man attains the highest perfection in the
form of God-realization. Hear the mode of performance whereby the man engaged in
his inborn duty reaches that highest consummation.                                  (45)
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blessedness a particular Varƒa need not adopt
the duties or vocation of another.

The word ëSa≈siddhimí in this verse does
not stand for accomplishment in the shape of
purity of heart or the attainment of heaven or
the acquisition of supernatural powers such
as that of assuming an atomic form; it denotes
that highest consummation which is variously

Even though the aforesaid four divisions of society naturally exist in Europe and other countries as
well, there is no balance of power between them inasmuch as the divisions are not governed by definite
principles. That is why the intellect now prevail, over military strength, while at other times the masses or
the proletariate get the better of the capitalist. In the Indian division of society this does not happen
inasmuch as it prescribes separate duties for each group or division.

In the caste system adopted by the °R¶is the Bråhmaƒa occupies the highest rank; he is the law-giver
of the society; it is his precepts that are respected by all. He is the teacher and guide of all; but he does
not accumulate riches nor wields the rod of punishment and has no relish for luxuries and enjoyments either.
Self-interest has no place in his life as it were. Spurning wealth and power and high position, he lives on
fruits and root and resides with his family in a forest far from the din and bustle of town life. He remains
engaged day and night in the performance of penance, the practice of virtue and the acquisition of
knowledge or wisdom. By dint of his remarkable power of religious austerities coupled with control of mind
and the senses, endurance, forbearance etc., he acquires the eye of wisdom, which is so difficult to attain,
and perceiving the truth in the transcendental light of that wisdom, propagates that truth in the society in
a selfless spirit through pious and morally upright men. He seeks no return for his services. He leads a most
simple life, depending on whatever the society voluntarily bestows on him or on whatever he gets by way
of alms. Such is the pious ideal of his life.

The K¶atriya rules over all. He punishes the offender and rewards men of good conduct. Wielding the rod
of punishment he does not allow the wicked to rear their head and protects Dharma and society from evil-doers,
burglars, dacoits and enemies. A K¶atriya meets out punishment, but does not frame the laws himself. He
follows the laws made by the Bråhmaƒas. It is in accordance with those laws that he levies taxes on the people
and, again, it is in accordance with those very laws that he spends the revenue so collected in a systematic
manner in the interest of the people. The laws are framed by the Bråhmaƒas and the stock of wealth lies in the
hands of the Vai‹ya. The role of the K¶atriya is that of a constitutional manager and guardian only.

The sources of wealth, viz., trade, cattle and foodóall these remain in the keeping of the Vai‹ya. He
produces and multiplies wealth, but not for himself. Protected by the knowledge of the Bråhmaƒa and the
physical strength of the K¶atriya he spends the wealth in the interest of all the four castes in accordance
with the laws referred to above. He has no share in the administration of the state nor does he need it. For
the Bråhmaƒa and the K¶atriya never meddle with his trade, they never take his wealth with a selfish motive,
on the other hand, they protect it and with the help of their wisdom and prowess, manage things in such
an organized way that he is able to carry on his business efficiently and unhampered. Thus he has no
discontent in his heart. And he gladly accepts from the very start the leadership of the Bråhmaƒa and the
K¶atriya and also deems it necessary to do so; for therein lie his own interests. He willingly pays the tax
to the king, renders services to the Bråhmaƒa and duly provides food and clothing etc., to the ›µudra with
honour, fully satisfying his needs.

Now comes the ›µudra; he is naturally superior in number. In the ›µudra physical strength predominates,
but intellectual capacity is a bit deficient in him. That is why physical exertion alone has been assigned
to him. And for the well-being of the community physical strength is most essential too. But his physical
strength is in no way less valuable than any other kind of strength. It is on the numerical strength of the
›µudra that the other three Varƒas take their stand. He is the basis or foundation. It is on the strength of the
feet that the body moves. That is why the other three Varƒas look upon the ›µudra as their beloved limb.
In return for his labour the Vai‹ya gives him ample money, the K¶atriya protects his wealth and family and
the Bråhmaƒa shows him the path of virtue, the way to God-realization. No other Varƒa robs him of his

termed as God-realization, attainment of the
supreme goal, of the eternal state, of the
supreme state or of Brahma who is all peace.
Besides this, the eternal duties of a Bråhmaƒa
include the  study and teaching of the Vedas
and God-realization; hence it is merely
preposterous to believe that these duties can
lead to anything else than the supreme state.
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In the first half of this verse the Lord
proclaimed that engaged in oneís own duties
man attains the highest perfection. Here it
may be urged that actions, as a matter of fact,
bind a man; how, then, can a man who is
keenly devoted to them attain the highest
consummation? The Lord answers this possible
query in the latter half. That is to say. He
undertakes to point out unequivocally, in the
next verse, the way to attain the supreme
state even while engaged in those duties.

The word ëNara¨í denotes every human
being belonging to the four orders of society,
hence the latter half of the verse expounds that
evey human being is qualified to attain liberation.
It further shows that for the realization of God
one need not actually give up oneís duties,
that a man can attain God by merely continuing
to perform without interruption duties
appropriate to his Varƒa or grade in society
and Å‹rama or stage in life with the object of
God-realization (XVIII.56).

livelihood for the realization of its own ends nor do the other Varƒas selfishly underpay him, nor do they
ill-treat him taking him to be inferior or lower in rank. They all believe that every Varƒa gets its own due,
that none puts another under any obligation. Yet all help one another and all advance his interests along
with theirs and consider his advancement as their own and his degradation as their own downfall. Under
such circumstances the ›µudra, who is superior in number, remains contented; none of the four orders is
handicapped by another and none of them is subjected to ignominy at the hands of another.

Like four brothers forming a joint family, the four Varƒas remain engaged in discharging their
respective and essential duties, ungrudgingly divided according to the capacity of each, for the joint
advancement of their family. They add to the strength of the community by advancing the interests of one
another,óthe Bråhmaƒa by establishing the rule of virtues, the K¶atriya by exerting his valour, the Vai‹ya
by using his material resources and the ›µudra by employing the strength of physical exertion or labour.
Neither do they all seek to undertake the same work or occupation nor do they entertain any feeling of
superiority or inferiority in performing separate duties. That is how balance of power is maintained between
them and the cause of virtue is strengthened and promoted more and more. Such is the grand idea underlying
the institution of Varƒa or the caste system.

In this division of society into so many Varƒas or castes is based on the diversity of Guƒas or qualities and
Karma or duties. This however, does not mean that the Varƒa of a man is changed by his taking to an arbitrary
occupation. Varƒa has its root in birth and occupation is the principal factor in preserving its identity or
individual character. In this way birth and occupation both are essential in determining oneís Varƒa. Those who
determine Varƒa by occupation alone do not really believe in Varƒa. If Varƒa is determined by occupation
alone, there is no knowing how many times a man will have to change his Varƒa in the course of a single day.
Society will no longer be governed by any order or law. There will be complete chaos. But no such thing exists
in the Indian caste system or Varƒadharma, as it is called. Had Varƒa been determined by occupation alone, the
Lord would not have taught in the G∂tå the duties of a K¶atriya to Arjuna, who had got ready to take up the
duties of a Bråhmaƒa at the commencement of the Battle. It is only in accordance with oneís virtuous or sinful
acts performed in previous lives that one is born in different Varƒas or castes. He who is born in a particular
Varƒa or caste should perform the duties prescribed for that Varƒa alone; for that is his own Dharma or duty. And
death in the performance of oneís duty has been proclaimed by the Lord as conducive to blessednessóëSflœ◊̧
ÁŸœŸ¢ üÊÿ—í At the same time ëParadharmaí, the duty of another, has been declared as ëfraught with danger.í This
is quite true; for the balance of power in society is maintained only when all perform their respective duties and
then only is the Dharma of a society maintained and promoted. The abandonment of oneís duty and the
adoption of anotherís duty are harmful both for the individual and the community. It is a matter for regret that
due to various causes disorganization has set in the caste system of the Aryan race. No caste or Varƒa is devoted
to its own duty. There is a general tendency to act according to oneís own will and the evil consequences of this
tendency are becoming evident.

ÿÃ— ¬˝flÎÁûÊ÷Í¸ÃÊŸÊ¢ ÿŸ ‚fl¸Á◊Œ¢ ÃÃ◊˜Ô–
Sfl∑§◊¸áÊÊ Ã◊èÿëÿ¸ Á‚Áh¢ ÁflãŒÁÃ ◊ÊŸfl—H 46H



754 * Bhagavad-G∂tµa *

Realizing this with supreme faith and reverence
and wholly giving up the feeling of mineness,
attachment and the desire for fruit, he who
serves the whole universe through the
performance of His natural duties in
accordance with the  commandment of God
and for the sake of His pleasure only, or in
other words, he who performs his duties in a
selfless spirit in the above manner with a
view to gratifying all living beings, is said to
worship God through the performance of his
natural duties.

Any man, to whatever Varƒa or Å‹rama
he belongs, can attain God or the supreme
Spirit in the form of the highest perfection by
worshipping Him through his actions; God-
realization is equally open to all. A K¶atriya
who worships God through exhibition of
valour and other duties reaches the same
state which is attained by a Bråhmaƒa
worshipping Him through his religious
practices. Such as the control of mind and
senses etc., by dedicating those practices to
Him. Even so, a ›µudra who worships God
through his acts of service reaches the same
supreme goal as is reached by the Vai‹ya
worshipping Him through agriculture and
other appropriate pursuits. Hence that is a
most easy way to get rid of the shackles of
Karma and realize God. Therefore, a man
should practise worship of God by performing
his duties in the aforesaid spirit. This is what
is meant by the latter half of this verse.

In order to show how to worship God
through the performance of oneís duties the
Lord first of all draws the attention of Arjuna,
in the first half of this verse, to His all-
pervading aspect along with His virtues, glory
and power. The idea is that while performing
each and every duty a man should bear in
mind that it is from God that the whole of
this universe including all animate and inanimate
beings has emanated, and that it is He who
pervades it, or in other words, it is God alone
who has revealed Himself in the form of this
universe through His Yogamåyå or deluding
potency. Hence this world is identical with
Him. How He pervades the whole of this
universe, has been made clear in the
commentary on verse 4 of Chapter IX.

God is the creator, preserver and destroyer
of this universe; He is all powerful, all
supporting, the director of all, the universal
soul, the inner controller of all and all-pervading.
The whole of this universe is His creation
and it is He who has revealed Himself through
His own Yogamåyå in the form of the universe;
hence the whole of this universe is His. The
body, senses, mind and intellect of the
worshipper, as well as whatever duties
appropriate to his Varƒa or grade in society,
such as sacrifice, charity and so on, are being
done by him, also belong to Him, and the
worshipper himself is His. And being the
Self of all gods and other living beings, it is
He who is the enjoyer of all acts (V.29).

In the preceding verse it was stated that a man attains the highest perfection by
worshipping God through the performance of his natural duties. This raises the question:
If a K¶atriya abstains from his stern duties such as fighting etc., and strives to attain God
by earning his livelihood through a peaceful avocation such as teaching etc., or even so if

ÿÃ— from whom; ¬˝flÎÁûÊ— the emanation (has taken place); ÷ÍÃÊŸÊ◊Ỗ of (all) living beings;
ÿŸ (and) by whom; ‚fl¸◊Ỗ entire (universe); ßŒ◊˜Ô this; ÃÃ◊˜Ô (is) pervaded; Sfl∑§◊¸áÊÊ through his
own (natural) duties; Ã◊Ỗ Him (God); •èÿëÿ¸ worshipping; Á‚Áh◊Ỗ (the highest) perfection;
ÁflãŒÁÃ attains; ◊ÊŸfl— man.

Man attains the highest perfection by worshipping through his own natural duties
Him, from whom the tide of creation has streamed forth and by whom all this universe
is pervaded.                                                                                (46)
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A ëwell-performedí duty is that which is
accomplished with due attention to all its
details. The Lord, however, uses the
qualification ëViguƒa¨í with ëSvadharma¨í;
hence ëParadharmåtí should be taken by
implication to be qualified by some such
adjective as ëPossessed of merit.í Therefore,
the words ìSvanu¶¢hitåt paradharmåtî should
be taken to mean a duty which, though
possessed of merit and performed with
scrupulous care, is not prescribed for the
performer, but only for others. The special
duties of a Bråhmaƒa are marked by a larger
proportion of noble virtues such as non-
violence etc., than the duties of a K¶atriya, a
Vai‹ya and a ›µudra; the duties pertaining to
the order of Sa≈nyåsa possess more merits
than those pertaining to the life of a
householder; even so, the duties of a Vai‹ya
and a K¶atriya are of greater merit than the
duties of a ›µudra. But just as it is spiritually
beneficial for a wife to serve her husband in
any case, even though he has an ugly
appearance and is devoid of merit, even so
that duty alone which has been prescribed
for a man is good for him, no matter if it is
devoid of merit on the face of it and even
though it has not been fully acomplished in
all its details. This is what is conveyed by the
first half of this verse.

That duty alone which has been prescribed

for a man with due regard to his grade in
society, stage in life, temperament and
circumstances etc., is ëSvadharmaí or natural
duty for him. Lying, duplicity, thieving,
violence, cheating, adultery and other prohibited
acts are ëSvadharmaí for none; and actions
motivated by desire too are binding on none.
Hence they have not been recognized as the
Svadharma of any. Other than these, those
that have been declared as the special duties
attaching to a particular Varƒa or Å‹rama,
and for which men belonging to other Varƒas
and Å‹ramas are not eligible, are the exclusive
Svadharma of men belonging to that particular
Varƒa or Å‹rama; while those duties which
have been declared as open to every Dvija or
member of the twice-born classes, viz., the
study of the Vedas and the performance of
sacrifices etc., are the Svadharma of the twice-
born classes. Again, those duties of a general
or universal character for which men and
women of all classes and Å‹ramas are eligible,
viz., Devotion to God, truthfulness, service
of oneís parents, control of the senses, chastity
and modesty etc., are the Svadharma of all.

The adjective ëViguƒa¨í signifies
deficiency of merit. The natural duty of a
K¶atriya is to engage in a conflict, and punish
the wicked etc. The duties of a Vai‹ya such
as agriculture etc., are likewise characterized
by a preponderance of evils like destruction

a Vai‹ya or a ›µudra gives up his own duties regarding them as inferior to those of the higher
castes and seeks to realize God by following the vocation of a higher caste, will he be
justified in doing so or not? Anticipating this query the Lord deprecates the abandonment
of oneís own duty declaring it as superior to anotherís.

üÊÿÊãSflœ◊Ê¸ ÁflªÈáÊ— ¬⁄Uœ◊Ê¸àSflŸÈÁDÔUÃÊÃỖ–
Sfl÷ÊflÁŸÿÃ¢ ∑§◊¸ ∑È§fl¸ÛÊÊ¬AÊÁÃ Á∑§ÁÀ’·◊ỖH 47H

üÊÿÊŸ˜Ô (is) better; Sflœ◊¸— oneís own duty; ÁflªÈáÊ— (even) devoid of merit; ¬⁄Uœ◊Ê¸Ã˜Ô SflŸÈÁDÔUÃÊÃ˜Ô
than the duty of another well-performed; Sfl÷ÊflÁŸÿÃ◊Ỗ ∑§◊¸ the duty ordained by his own
nature; ∑È§fl¸ŸỖ performing; Ÿ not; •Ê¬AÊÁÃ (man) incurs; Á∑§ÁÀ’·◊Ỗ sin.

Better is oneís own duty, though devoid of merit, than the duty of another
well-performed; for, performing the duty ordained by his own nature, man does not
incur sin.                                                                                          (47)
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Hence the words ëSvabhåvaniyata≈ Karmaí
carry the same idea as is conveyed by
ëSvadharmaí. The man who performs such
duty is not held responsible for the sins of
violence etc. that are incidentally committed
during the lawful discharge of his duty; whereas
by adopting anotherís duty one incurs the
sin of robbing another of his means of
livelihood even though the duty adopted is
comparatively free from evils, such as violence
etc. This is what is meant by the latter half of
this verse.

of life and so on; hence, when compared to
the peaceful duties of a B◊ahmaƒa, they too
are devoid of merit. And as for the duties of
a ›µudra, they are inferior even to those of a
Vai‹ya and a K¶atriya. Besides this the omission
of a particular item or detail during the
performance of a duty also constitutes a defect
or imperfection.

A duty which has been prescribed by
the ›åstras for a man belonging to a particular
Varƒa or Å‹rama in accordance with his
temperament is ëSvabhåvaniyataí for him.

‚„U¡¢ ∑§◊¸ ∑§ÊÒãÃÿ ‚ŒÊ·◊Á¬ Ÿ àÿ¡ÃỖ–
‚flÊ¸⁄Uê÷Ê Á„U ŒÊ·áÊ œÍ◊ŸÊÁªAÁ⁄UflÊflÎÃÊ—H 48H

‚„U¡◊Ỗ ∑§◊¸ oneís innate duty; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ‚ŒÊ·◊˜ •Á¬ has a measure
of evil; Ÿ àÿ¡ÃỖ (one) should not relinquish; ‚flÊ¸⁄Uê÷Ê— all undertakings; Á„U because; ŒÊ·áÊ with
demerit; œÍ◊Ÿ in smoke; •ÁªA— ßfl as fire (is covered); •ÊflÎÃÊ— are beset with.

Therefore, Arjuna, one should not relinquish oneís innate duty, even though it
may have a measure of evil; for, even as fire is covered with smoke, all undertakings
are beset with some imperfection or the other.                                                                     (48)

Those duties alone which have been
prescribed for a particular man with due regard
to his grade in society, stage in life, temperament
and circumstances, are ëSahajaí or innate for
him. Therefore, the words ëSahajam Karmaí
in this verse refer to those very duties or actions
which have been variously termed in the course
of this chapter as ëSvadharmaí, ëSvakarmaí,
ëNiyata Karmaí, ëSvabhåvaniyata Karmaí and
ëSvabhåvaja Karmaí.

The abandonment of such innate duties
as are possessed of excellent virtues being out
of the question, even those prescribed and
legitimate duties which ordinarily appear as
tainted with evils like violence etc., are not
really defective, though appearing as such,
and hence should not be given up. That is to
say, they too should be duly performed; for far
from incurring sin through their performance
one is liable to be held guilty for renouncing
them. This is what is meant by the first half of
this verse.

Just as fire is mixed with smoke, which
cannot be wholly separated from it, even so
every undertaking is tainted with demerit.
Every form of activity does involve in one
way or other destruction of life in some form;
for even in the case of those belonging to the
order of recluses activities such as answering
the calls of nature, bathing and begging alms
from door to door involve destruction of life
in some measure, and sacrifice and other acts
of the Bråhmaƒa too involve destruction of
small creatures due to the elaborate ritual.
Therefore, ordinarily speaking, the duties of
any Varƒa or Å‹rama whatsoever are not
altogether free from blemish; and none can
help doing some work (III.5). Hence even
after giving up his own duty a man must do
some work; and whatever he does will be
contaminated with sin. That is why a man
must not give up his own duty under the
belief that a particular action or duty is inferior
or tainted with evil; on the other hand, he
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fruit. By doing so a manís heart gets purified
and he speedily attains God.

should rightly perform it renouncing the evils
of mineness, attachment and the desire for

In order to expound the truth of Tyåga and Sa≈nyåsa in response to Arjunaís enquiry,
the Lord discussed the subject of Tyåga in verses 4 to 12 and expounded Sa≈nyåsa or the
path of Knowledge in verses 13 to 40 above. Then in order to enlighten Arjuna on the truth
relating to Tyåga, which is only another name for Karmayoga or the path of Action, He
discussed from verse 41 up to the preceding verse the nature of innate actions and their
obligatory character, and showing the alliance of Bhakti with Karmayoga pointed out God-
realization as its reward. But while on the subject of Sa≈nyåsa the Lord did not mention
its reward, nor did He point out how to practise Så∆khyayoga along with worship
disclaiming the doership of actions. Therefore, in order to point out the method and reward
of carrying this practice in seclusion with discrimination and dispassion, the Lord resumes
the discussion of Så∆khyayoga.

•‚Q§’ÈÁh— ‚fl¸òÊ Á¡ÃÊà◊Ê ÁflªÃS¬Î„U—–
ŸÒc∑§êÿ¸Á‚Áh¢ ¬⁄U◊Ê¢ ‚ÛÿÊ‚ŸÊÁœªë¿UÁÃH 49H

•‚Q§’ÈÁh— he whose intellect is unattached; ‚fl¸òÊ everywhere; Á¡ÃÊà◊Ê who has subdued
his mind; ÁflªÃS¬Î„U— who is free from thirst for enjoyment; ŸÒc∑§êÿ̧Á‚Áh◊̃Ô ¬⁄U◊Ê◊̃Ô the consummation
of actionlessness; ‚ÛÿÊ‚Ÿ through Så∆khyayoga (the path of Knowledge); •Áœªë¿UÁÃ attains.

He whose intellect is not attached anywhere, whose thirst for enjoyment has
altogether disappeared and who has subdued his mind, reaches through Så∆khyayoga
(the path of Knowledge) the consummation of actionlessness.                       (49)

for the practice of Så∆khyayoga. The idea
is that he alone who is endowed with
these three qualifications can attain true
knowledge of God through the practice of
Så∆khyayoga.

The word ëSa≈nyåsenaí in this verse
stands for J¤ånayoga or the path of Knowledge.
It is also called Sa≈nyåsayoga. The true
nature of this discipline has been discussed
in verses 51 to 53 below, ëParamåm
Nai¶karmyasiddhimí means securing freedom
from the bondage of Karma and attaining
ture knowledge of God who is beyond all
change and who is Truth, Consciousness and
Bliss solidified, as a result of this practice.

ëSarvatra Asaktabuddhi¨í is he whose
attachment for the body including the mind
and the senses, for the activities performed
by them as well as for all enjoyments and for
the whole universe including animate and
inanimate beings has altogether disappeared,ó
in other words, whose mind and intellect
no longer entertain a partiality or attraction
for anything. He whose thirst for enjoyment
has altogether ceased, who has no need for
any worldly object, is referred to here as
ëVigataspæha¨í; and Jitåtmå is he whose
mind and senses stand subdued. The use
of these three compound adjectives is
intended to point out those who are qualified

In the above verse it is stated that one attains the highest state of actionlessness through
Sa≈nyåsa; this leads one to enquire what is the true nature of Sa≈nyåsa (Så∆khyayoga) and
through what process one attains the consummation of actionlessness and then Brahma Itself.
Therefore, undertaking to discuss all these points the Lord invites Arjuna to hear His exposition.
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as the ëParå Ni¶¢håí of J¤åna in the present
verse and as Parå Bhakti in verse 54 below.

The realization of Brahma or the Absolute
follows immediately after the attainment of
this ëSiddhií. This is what is indicated in the
first half of this verse.

The word ëBrahmaí stands for the eternal
and immutable supreme Spirit or the Absolute,
which is without form and attributes and
which is Truth, Consciousness and Bliss
solidified. And the attainment of Brahma
consists in merging oneís identity in It through
the realization of Truth as mentioned in verse
55 below.

The substantive ëNi¶¢håí, qualified by
the adjective ëParåí, denotes the final stage of
J¤ånayoga (the path of Knowledge), which
is also termed as Parå Bhakti and Tattvaj¤åna
(the realization of Truth), which is the limit
of all Sådhanås or spiritual discipline. The
sum total of practices forming part of the
discipline of Knowledge is called ëJ¤ånani¶¢håí
and Tattvaj¤åna, or the realization of Truth,
which is the reward of all such practices, is
called the ëParå Ni¶¢hå of Knowledgeí.

The ëSiddhií referred to in this verse is
the same as the ëNai¶karmyasiddhií mentioned
in the preceding verse; it has been spoken of

As undertaken in the preceding verse, the Lord now describes J¤ånayoga in all its
details in the following three verses.

’ÈhKÊ Áfl≥ÊÈhÿÊ ÿÈQ§Ê œÎàÿÊà◊ÊŸ¢ ÁŸÿêÿ ø–
≥ÊéŒÊŒËÁãfl·ÿÊ¢SàÿÄàflÊ ⁄UÊªm·ÊÒ √ÿÈŒSÿ øH 51H
ÁflÁflQ§‚flË ∂UÉflÊÔ≥ÊË ÿÃflÊÄ∑§Êÿ◊ÊŸ‚—–
äÿÊŸÿÊª¬⁄UÊ ÁŸàÿ¢ flÒ⁄UÊÇÿ¢ ‚◊È¬ÊÁüÊÃ—H 52H
•„UVÔUÊ⁄¢U ’∂¢U Œ¬Z ∑§Ê◊¢ ∑˝§Êœ¢ ¬Á⁄Uª˝„U◊˜Ô–
Áfl◊Èëÿ ÁŸ◊¸◊— ≥ÊÊãÃÊ ’˝rÊÔ÷ÍÿÊÿ ∑§À¬ÃH 53H

’ÈhKÊ Áfl≥ÊÈhÿÊ with a pure intellect; ÿÈQ§— endowed; œÎàÿÊ through firmness (of a Såttvika
type); •Êà◊ÊŸ◊Ỗ the mind and senses; ÁŸÿêÿ restraining; ø and; ≥ÊéŒÊŒËŸ˜Ô Áfl·ÿÊŸ˜Ô sound and other
objects of sense; àÿÄàflÊ turning oneís back on; ⁄UÊªm·ÊÒ attraction and aversion; √ÿÈŒSÿ wiping out;
ø and; ÁflÁflQ§‚flË living in a lonely and undefiled place; ∂UÉflÊ≥ÊË partaking of a light, Såttvika
and regulated diet; ÿÃflÊÄ∑§Êÿ◊ÊŸ‚— having controlled the mind, speech and body; äÿÊŸÿÊª¬⁄U—
devoted to the Yoga of meditation; ÁŸàÿ◊Ỗ ever; flÒ⁄UÊÇÿ◊Ỗ dispassion; ‚◊È¬ÊÁüÊÃ— taking a firm stand
on; •„UVÔUÊ⁄U◊Ỗ egotism; ’∂U◊˜Ô violence; Œ¬¸◊˜Ô arrogance; ∑§Ê◊◊Ỗ lust; ∑˝§Êœ◊Ỗ anger; ¬Á⁄Uª˝„U◊Ỗ luxuries;

Á‚Áh¢ ¬˝Ê#Ê ÿÕÊ ’˝rÊÔ ÃÕÊ¬AÊÁÃ ÁŸ’Êœ ◊–
‚◊Ê‚ŸÒfl ∑§ÊÒãÃÿ ÁŸc∆Ê ôÊÊŸSÿ ÿÊ ¬⁄UÊH 50H

Á‚Áh◊̃Ô that state of actionlessness; ¬˝Ê#— having attained; ÿÕÊ through which (process); ’̋rÊÔ
Brahma or the Absolute; ÃÕÊ that (method); •Ê¬AÊÁÃ (man) attains; ÁŸ’Êœ know; ◊ from Me;
‚◊Ê‚Ÿ in brief; ∞fl only; ∑§ÊÒãÃÿ O son of Kunt∂; ÁŸc∆Ê consummation; ôÊÊŸSÿ of J¤ånayoga or
the path of Knowledge; ÿÊ which; ¬⁄UÊ highest.

Arjuna, know from Me only briefly the process through which man having
attained actionlessness, which is the highest consummation of J¤ånayoga (the path of
Knowledge), reaches Brahma.                                                             (50)
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is what is sought to be conveyed by the
compound adjective ëYatavåkkåyamånasa¨í.

Attraction and aversion lie hidden in all
enjoyments of sense, they are great enemies
of the Sådhaka (III.34). Therefore, wiping
out from oneís mind all traces of attraction or
aversion for any enjoyment of this world or
the next, or for any living being, object,
activity or occurrenceóthis is what is meant
by the phrase ëRågadve¶au vyudasyaí; and
he who remains ever merged in dispassion is
said to have taken a firm stand on Vairågyaó
ëVairågyam samupå‹rita¨í.

ëAha∆kåraí is the feeling of identification
with oneís body, senses and mind; it is due
to this that man comes to regard himself as
the doer in relation to what is being done by
the mind, intellect and body. Therefore,
completely getting rid of this feeling of self-
identification with the body is what is meant
by giving up egotism. The audacity to bring
others under oneís sway in a wrongful manner
through coercion is called ëBalamí or violence;
vain consciousness of oneís riches, large family,
learning, birth and physical strength etc., is
known as ëDarpaí or arrogance; the longing
for obtaining the enjoyments of this world
and the next is spoken of as ëKåmaí; the
feeling of excitement or provocation aroused
in the mind when somebody acts against
oneís will or behaves wrongfully,ówhich
manifests itself in the form of blood-shot
eyes, the throbbing of lips, a burning sensation
in the heart and a distortion of the face, is
termed as ëKrodhaí. The means of enjoyment

An intellect which retains no trace of
sins incurred in previous lives is referred to
here by the words ëVi‹uddhayå Buddhyåí,
and he who is possessed of such a purified
intellect is called ëBuddhyå vi‹uddhayå yukta¨í.

ëLaghvå‹∂í is he who is regulated in diet
(VI.17), that is to say, who takes articles of
food which are suitable for spiritual practice,
easily digestible and Såttvika in character
(XVII.8) and whose diet is suited to his
nature, needs and digestive capacity, governed
by certain rules and fixed in quantity.

The word ëVi¶ayåní in this verse stands
for all worldly pleasures of sense. The man
referred to in this verse does not waste his
precious time in the enjoyment of such
pleasures. In order to carry on uninterrupted
spiritual practice he takes up his residence on
a river bank, in a place of worship, forest or
mountain cave or any other such place, which
has a holy atmosphere, is not frequented by
many, is naturally secluded and clean or has
been cleaned by sweeping and washing. This
is what is meant by the expressions ë›abdåd∂n
vi¶ayån tyaktvåí and ëViviktasev∂í.

Through unwavering firmness as defined
in verse 33 above, and with irreproachable
persistence he empties his mind of all thoughts
of mundane objects and does not allow the
senses to run after worldly enjoyments. This
is what is meant by the phrase ëDhætyå åtmånam
niyamyaí. And  through such discipline he
succeeds in subduing the mind, senses and
bodyórobs them of their freedom as well as
of their capacity to unsettle the intellect. This

Áfl◊Èëÿ giving up; ÁŸ◊̧◊— devoid of the feeling of meum; ≥ÊÊãÃ— tranquil of heart, calm; ’˝rÊÔ÷ÍÿÊÿ for
oneness with Brahma (who is Truth, Consciousness and Bliss); ∑§À¬Ã becomes fit.

Endowed with a pure intellect and partaking of a light, Såttvika and regulated
diet, living in a lonely and undefiled place, having rejected sound and other objects of
sense, having controlled the mind, speech and body by restraining the mind and senses
through firmness of a Såttvika type, taking a resolute stand on dispassion, after having
completely got rid of attraction and aversion and remaining ever devoted to the Yoga
of meditation, having given up egotism, violence, arrogance, lust, anger and luxuries,
devoid of the feeling of meum and tranquil of heart,ósuch a man becomes qualified
for oneness with Brahma, who is Truth, Consciousness and Bliss. (51, 52, 53)
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taken together are known as ëParigrahaí; hence
giving up ëParigrahaí primarily means actually
shunning all luxuries or objects of enjoyment.
Broadly speaking, however, even he who
does accumulate objects, but not with the
idea of enjoying them, may be indirectly said
to renounce ëParigrahaí.

Giving up all these and suspending the
function of the mind and senses through the
Såttvika form of Dhæti and completely
eliminating all worldly thoughts, a
Så∆khyayog∂ constantly contemplates on
Brahma, who is Truth, Consciousness and
Bliss solidified, as his own self (VI.25). He
continues to dwell on the divine truth or
being of God at all timesówhile awake or
asleep, sitting or standing, and even while
performing unavoidable bodily functions such
as answering the calls of nature, bathing,
eating and drinking, and so on,óand regards
this as his supreme and paramount duty. This
is what is meant by remaining devoted to the
Yoga of meditation.

ëNirmama¨í is he who completely
renounces the feeling of ëmineí in respect of

the body including the mind and senses, in
respect of all living beings, actions and
enjoyments and even with regard to oneís
birth, race, nationality, grade in society and
stage in lifeówho ceases to distinguish an
object, activity or living being as his own or
alien.

As a result of the above practices, the
mind of the Så∆khyayog∂ is no longer distracted
by worldly thoughts and is ever pervaded by
an unruffled calm and pure, Såttvika joy.
The quietist who is possessed of such a
tranquil mind is called ë›ånta¨í.

A man who is endowed with all these
accomplishments not only becomes eligible
for oneness with Brahma but immediately
becomes one with the Absolute. That is to
say, the distinction between the soul and the
Oversoul no longer exists in his eyes and the
realization that he is no other than Brahma,ó
who is Truth, Consciousness and Bliss
solidified,ógets firmly rooted in him. In that
state he beholds his own self as projected in
the whole universe and the whole universe
as conceived in his own being (VI.29).

Having thus discussed the true nature of Sa≈nyåsa or Så∆khyayoga (the path of
Knowledge) in all its details, the Lord now points out the marks of the Yog∂ who has become
one with Brahma through the practice of that discipline, and tells us how he reaches the
culmination of J¤ånayoga, termed as Parå Bhakti.

’˝rÊÔ÷ÍÃ— ¬˝‚ÛÊÊà◊Ê Ÿ ≥ÊÊøÁÃ Ÿ ∑§ÊæUÔ˜ˇÊÁÃ–
‚◊— ‚fl¸·È ÷ÍÃ·È ◊jÁQ¢§ ∂U÷Ã ¬⁄UÊ◊ỖH 54H

’̋rÊÔ÷ÍÃ— the Så∆khyayog∂ who has become one with Brahma (who is Truth, Consciousness
and Bliss solidified); ¬˝‚ÛÊÊà◊Ê cheerful in mind; Ÿ no longer; ≥ÊÊøÁÃ grieves (for anyone); Ÿ
nor; ∑§Êæ˜ UˇÊÁÃ craves (for anything); ‚◊— the same; ‚fl¸·È ÷ÍÃ·È to all beings; ◊ŒỖ÷ÁQ§◊Ỗ devotion
to Me; ∂U÷Ã attains; ¬⁄UÊ◊˜Ô supreme.

Established in identity with Brahma (who is Truth, Consciousness and Bliss
solidified), and cheerful in mind, the Så∆khyayog∂ no longer grieves nor craves for
anything. The same to all beings, such a Yog∂ attains supreme devotion to Me.  (54)

ever irrevocably established in identity with
God according to the spirit of the great formulas
ìI am Brahmaî (Bæh. Up., I. iv.10), ìI am
Thatî and so on. Verse 24 of Chapter V and

The compound word ëBrahmabhµuta¨í
refers to the Så∆khyayog∂ who has become
one with the Absolute, in whose eye everything
other than Brahma ceases to exist, who is
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verse 27 of Chapter VI also speak of the
Yog∂ who has reached this state as
ëBrahmabhµutaí.

ëPrasannåtmåí is he whose mind is sinless,
free from impurities and unruffled, and ever
remains merged in pure delight. The use of
this adjective is intended to convey that
everything other than Brahma having ceased
to exist in the eyes of the man who has attained
oneness with Brahma, his mind is ever calm
and never gets excited on any account.

The words ëNa ‹ocati na kå∆k¶atií
represent the distinguishing marks of the Yog∂
who has attained oneness with Brahma. The
idea is that having come to recognize Brahma
in everything such a Yog∂ no longer
differentiates any object from himself nor
regards anything as attractive nor entertains
the feeling of ëmineí with regard to anything.
That is why it makes no difference to him
when anyone gets united with or disjoined
from the body etc. Hence on no account and

in no circumstance whatsoever does he give
way to grief or anxiety in the least degree.
And he gets sated inasmuch as he ceases to
veiw anything as other than Brahma; hence
he craves for nothing.

The adjectival phrase ëSarve¶u bhµute¶u
sama¨í is intended to show his feeling of
non-differentiation towards all beings. The
idea is that the Så∆khyayog∂ referred to above
does not view any living being as other than
himself; hence he ceases to differentiate one
from another. He comes to develop the feeling
of oneness towards all. This very idea has
been brought out in verse 29 of Chapter VI
by the words ëSarvatra samadar‹ana¨í.

The compound word ëMadbhaktimí,
qualified by the adjective ëParåmí, denotes
that which is the fruit of J¤ånayoga and
which is also termed as the culmination of
J¤åna and the realization of Truth; for having
revealed the true nature of God it unites one
with Him.

Declaring thus that the Så∆khyayog∂ who has become one with Brahma attains ëParå
Bhaktií, the Lord now points out its reward.

÷ÄàÿÊ ◊Ê◊Á÷¡ÊŸÊÁÃ ÿÊflÊãÿpÊÁS◊ ÃûflÃ—–
ÃÃÊ ◊Ê¢ ÃûflÃÊ ôÊÊàflÊ Áfl≥ÊÃ ÃŒŸãÃ⁄U◊ỖH 55H

÷ÄàÿÊ through (that) devotion; ◊Ê◊Ỗ Me (the supreme Spirit); •Á÷¡ÊŸÊÁÃ comes to know;
ÿÊflÊŸ˜Ô of what magnitude; ÿ— what (I am); ø and; •ÁS◊ (I); ÃûflÃ— in truth; ÃÃ—Ô (and) through
that (devotion); ◊Ê◊Ỗ Me; ÃûflÃ— in reality; ôÊÊàflÊ having known; Áfl≥ÊÃ merges (into My being);
ÃŒŸãÃ⁄U◊Ỗ immediately.

Through that supreme devotion he comes to know Me in reality, what and who
I am; and thereby knowing Me truly, he forthwith merges into My being.  (55)

The word ëBhaktyåí in this verse refers
to the same realization of Truth which has
been spoken of as ëParåm madbhaktimí in
the preceding verse and as the culmination
of knowledge in verse 50. This is the fruit
of J¤ånayoga, Bhaktiyoga, Karmayoga,
Dhyånayoga and all other disciplines; it is
through this that all Sådhakas attain true
knowledge of God and realize God Himself.
It is in order to point out the identity of the fruit

of all disciplines that the word ëBhaktyåí has
been used in this context dealing with J¤ånayoga.

Synchronously with the attainment of this
Parå Bhakti, which is only another name for
the realization of Truth, the Så∆khyayog∂,
referred to above, comes to know the real
character of God with the help of that
realization. The nature of His absolute, formless
aspect, His qualified formless aspect as well
as of His qualified aspect with form, and how
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even though it follows the verb ëJ¤åtvåí,
does not imply sequence of time. The use of
the verb ëJ¤åtvå (having known) no doubt
gives one the impression that the Så∆khyayog∂
enters into the being of God some time after
realizing the truth about Him. But it is in
order to remove this impression that the Lord
uses the word ëTadanantaramí. The idea is
that there is no interval or lapse of time
between the knowledge of the true nature of
God and His own realization; true knowledge
of His essential character and entering into
His beingóboth come together. God, being
the Self of all, is not really something
unattained by any; therefore, He is realized
as soon as His reality is known. Hence it is
in order to bring out this idea that the word
ëTadanantaramí, has been taken to mean
ëimmediatelyí or ëat onceí. For the verb ëJ¤åtvåí
was enough to denote sequence of time; the
use of the word ëTadanantaramí would,
therefore, become superfluous or redundant
if it were taken in that sense.

he emerges with a form from the formless
state and how He withdraws His form and
reverts to the formless stateóall this becomes
known to him. That is why diversity of any
kind ceases to exist in his eyes. It is in order
to reveal the identity of God in His qualified
aspect with the absolute, formless Brahma,
attained through the practice of J¤ånayoga or
the discipline of Knowledge, that the Lord
has used the personal pronoun ëMåmí.

The indeclinable ëTata¨í implies cause.
God-realization takes place as soon as the
essential character or true nature of God is
knownóthere is no interval or lapse of time
between the two events; hence the word has
not been interpreted to mean ëthereafterí. The
word ëTata¨í refers to a cause which forms
the subject of discussion; and it was also
necessary to repeat the cause alongwith the
verb ëJ¤åtvåí; hence ëTata¨í should be taken
to refer to the ëParå Bhaktií mentioned in the
first half of the verse.

The compound adverb ëTadanantaramí,

Having thus expounded severally the truth relating to Tyåga or Karmayoga on the one
hand and that of Sa≈nyåsa or Så∆khyayoga on the other in response to the enquiry of
Arjuna, the Lord concluded here the discussion of Så∆khyayoga. He, however, did not tell
him which of the two disciplines should be followed by him. Therefore, with a view to
inducing him to adopt Karmayoga with special emphasis on Bhakti, the Lord now glorifies
Karmayoga dominated by Bhakti.

‚fl¸∑§◊Ê¸áÿÁ¬ ‚ŒÊ ∑È§flÊ¸áÊÊ ◊ŒỖ√ÿ¬ÊüÊÿ—–
◊à¬˝‚ÊŒÊŒflÊ¬AÊÁÃ ≥ÊÊEÃ¢ ¬Œ◊√ÿÿ◊˜ÔH 56H

‚fl¸∑§◊Ê¸ÁáÊ all (his) duties; •Á¬ though; ‚ŒÊ ever; ∑È§flÊ¸áÊ— performing; ◊ŒỖ√ÿ¬ÊüÊÿ— (the
Karmayog∂) who has taken refuge in Me; ◊à¬˝‚ÊŒÊÃỖ by My grace; •flÊ¬AÊÁÃ attains; ≥ÊÊEÃ◊Ỗ ¬Œ◊Ỗ
•√ÿÿ◊Ỗ the eternal, imperishable supreme state or abode.

The Karmayog∂, however, who depends on Me, attains by My grace the eternal,
imperishable state, though performing all actions.  (56)

The compound adjective ëMad-
vyapå‹raya¨í in this verse refers to the man
who practises Karmayoga with special
emphasis on Bhakti. Such a Karmayog∂ gives
up dependence on all actions and their fruit
in the shape of all enjoyments and takes

refuge in God alone. Having dedicated his
body, including the mind and senses, and all
its activities as well as their fruit to God, he
no longer treats them as his own, withdraws
his attachment from them and ceases to hanker
for anything, and remains exclusively devoted
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to Him. He looks upon God as his supreme
goal, the highest object of his love, his greatest
well-wisher, chief supporter and sole refuge,
and remains cheerful under all circumstances
taking them to be a dispensation of God.
That is to say, he never rejoices nor grieves
over the appearance or disappearance of any
worldly object or over any event and ever
depends on God. Whatever he does is according
to His behest, for His pleasure, and under
His guidance and inspiration regarding himself
as a mere instrument and working just as he
is made to work, and views himself as entirely
subject to His control. All this is covered by
the adjective ëMadvyapå‹raya¨í.

The compound word ëSarvakarmåƒií
covers all duties that have been prescribed in
the ›åstras with due regard to the Varƒa and
Å‹rama of an individual, that have been
referred to above by the terms ëNiyatam
Karmaí and ëSvabhåvajam Karmaí and which
conform to the commandments and directions
of God.

The use of the particle ëApií is intended
to glorify the man who practises Karmayoga
with special emphasis on Bhakti, and to
show that Karmayoga is easy to practise.
The idea is that while the Så∆khyayog∂ realizes
God by renouncing all luxuries and enjoyments
and practising constant meditation on God in

a lonely place, the Karmayog∂ who has taken
refuge in God realizes the same God even
while performing all duties appropriate to his
Varƒa or grade in society and Å‹rama or
stage in life. There is no disparity whatsoever
in the fruit of the two disciplines.

The substantive ëPadamí qualified by the
adjectives ë›å‹vatamí and ëAvyayamí, stands
for the almighty and all-supporting God, who
has existed from eternity and remains for ever,
who never ceases to be, and who is Truth,
Consciousness and Bliss solidified. He has
been called ëPadamí in order to show that He
alone is the supreme goal. The same principle
which has been termed as ëSa≈siddhií in verse
45 above, as ëSiddhií in the next verse and as
ëMåmí or God in verse 55 above has been
referred to in the present verse as the eternal,
imperishable state. The idea is that the same
truth has been called by different names.
Impressed and pleased with the sentiment of
the man practising Karmayoga with special
emphasis on Bhakti, the Lord confers on him
of His own accord the Yoga of wisdom known
as Parå Bhakti (X.10); realizing the true nature
of God through that Buddhiyoga the devotee
becomes one with or gets merged in God,
who is Truth, Knowledge and Bliss solidified.
This is what is meant by the latter half of this
verse.

Extolling thus the man who practises Karmayoga with the element of Bhakti preponderating
in it, the Lord now commands Arjuna to become such a Karmayog∂.

øÃ‚Ê ‚fl¸∑§◊Ê¸ÁáÊ ◊Áÿ ‚ÛÿSÿ ◊à¬⁄U—–
’ÈÁhÿÊª◊È¬ÊÁüÊàÿ ◊ÁìÊûÊ— ‚ÃÃ¢ ÷flH 57H

øÃ‚Ê mentally; ‚fl¸∑§◊Ê¸ÁáÊ all duties or actions; ◊Áÿ to Me; ‚ÛÿSÿ resigning; ◊à¬⁄U—
exclusively devoted to Me; ’ÈÁhÿÊª◊Ỗ Yoga in the form of even-mindedness; ©U¬ÊÁüÊàÿ (and)
adopting; ◊ÁìÊûÊ— ‚ÃÃ◊Ỗ with your mind constantly fixed on Me; ÷fl be.

Mentally resigning all your duties to Me, and taking recourse to Yoga in the
form of even-mindedness, be solely devoted to Me and constantly fix your mind
on Me.                                                                                           (57)

The man who resigns all his actions to
God feels that his mind, senses and body, the

activities performed by them and everything
in the world belong to Him, and accordingly
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have taken recourse to the Yoga of equanimity.
He who is exclusively devoted to God

(ëMatpara¨í) looks upon Him as his supreme
goal, highest asylum, greatest wellwisher,
dearest object of love and chief support. He is
ever contented with His dispensation and
remains devoted to practices of God-realization.

Even so ëMaccitta¨í is he who has his
mind and intellect irrevocably fastened on God.
Conceiving not the least attachment for anyone
other than God, he remains solely engaged in
thinking of God in terms of exclusive love.
Even a momentís gap in the thought of God
becomes unbearable to him. He continues to
perceive Him with his mind at all times, even
while he is sitting or standing, walking or
moving from one place to another, eating or
drinking, dreaming or awake, and doing
everything else. This is what Arjuna has been
asked to do in the concluding verse of Chapter
IX as also in verse 65 of the present chapter
by the wrods ìManmanå bhava.î

ceases to look upon any of these as his own,
withdraws attachment from them and no longer
craves for anything. He believes that he is
incapable of doing anything, that it is God
who infuses the necessary energy into him and
gets everything done by him according to His
own will, while he does nothing himself. And
believing thus, he continues to perform all
actions according to His behest, for His sake
and under His guidance and inspiration, acting
as a mere instrument or puppet.

Viewing success and failure, joy and
sorrow, gain and loss and similarly objects
and living beings as alike is what is referred
to here as Buddhiyoga. Therefore, believing
that whatever happens in the world is controlled
by the will and promptings of God, he who
no longer entertains the discriminative feelings
of attraction, and aversion, delight and
grief, etc., in respect of the various objects,
living beings and occurrences, and remains
equipoised under all circumstances, is said to

Having thus commanded Arjuna to practise Karmayoga with special emphasis on
Bhakti, the Lord now points out to him the reward of obeying His command and shows what
great harm will befall him in the event of his not obeying Him.

◊ÁìÊûÊ— ‚fl¸ŒÈªÊ¸ÁáÊ ◊à¬˝‚ÊŒÊûÊÁ⁄UcÿÁ‚–
•Õ øûfl◊„UVÔUÊ⁄UÊÛÊ üÊÊcÿÁ‚ ÁflŸæ˜UˇÿÁ‚H 58H

◊ÁìÊûÊ— with your mind given to Me (in the aforesaid manner); ‚fl¸ŒÈªÊ¸ÁáÊ all difficulties;
◊à¬˝‚ÊŒÊÃ˜Ô by My grace; ÃÁ⁄UcÿÁ‚ you shall tide over; •Õ and; øÃ˜Ô if; àfl◊Ỗ you; •„UVÔUÊ⁄UÊÃ˜Ô from
egotism; Ÿ üÊÊcÿÁ‚ you will not listen; ÁflŸæU Ô ˜ ÔˇÿÁ‚ you will be lost.

With your mind thus given to Me, you shall, by My grace, tide over all difficulties.
But, if from egotism you do not care to listen to Me, you will be lost.                           (58)

Having resigned all his actions to God
in the manner suggested above, and constantly
fixing his mind on Him, Arjuna would be
required to do nothing more. By the Lordís
grace all his sorrows in this world as well as
in the next would be easily obviated. Rid of
all vices and evil propensities, he would be
exempted for ever from the great ordeal in
the shape of birth and death and would attain
God, who is eternal Bliss solidified. This is

what the Lord seeks to convey in the first
half of this verse.

Arjuna was a devotee and beloved friend
of the Lord; he was, therefore, sure to obey
Him. The Lord, however, warned Arjuna that
just as obedience to Him was highly beneficial,
disobedience to Him involved great risk;
therefore, if from self-conceit Arjuna did not
obey the Lord and acted according
to his own will he was doomed. In that case he
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that the Lord has already met this objection by
the use of the conditional conjunction ëCetí. It
is no doubt an axiomatic truth that a devotee
of God never falls; and it is equally true that
Arjuna was supremely devoted to the Lord.
That he should not listen to the Lord, and should
disobey Him, was, therefore, something out of
the question. Nevertheless, should he prove so
selfconceited as to disobey Him, he could no
longer be counted as a devotee of God, and in
that eventuality it was but reasonable that he
would fall.

would have no real peace or joy in this world
or the next and lapsing from his duty he would
fall from the spiritual level already attained by
him. This is what the Lord  seeks to impress
on Arjuna in the latter half of the verse.

The Lord has on a previous occasion
acknowledged Arjuna as his devotee (IV.3) and
has further proclaimed that his devotee never
falls (IX.31). In the present verse, however,
He warns Arjuna against a fall. How is this to
be reconciled with His former estimation of
Arjuna? In this connection it may be submitted

mere display of his vanity the Lord seeks to
convey that he would not be able to stick to
his resolve, i.e., he could not remain aloof
from war; for he was not free to act, he was
subject to his nature.

The word ëPrakætií in this verse denotes
the sum-total of tendencies formed as a result
of actions performed through a number of
lives, and manifesting themselves in the current
life of an individual in the form of temperament
or disposition; it is also called the nature of
an individual. It is this nature that determines
the birth of a soul in a community endowed
with an aptitude for a particular type of
actions; and it is under the influence of this
nature that different individuals are inclined
towards diverse types of actions. The words
ëPrakæti¨ twåm niyok¶yatií are, therefore,
intended to impress upon Arjuna that the
nature, which has caused his birth in the

Commanded by the Lord on a previous
occasion to fight (II.3), Arjuna openly said,
ìI will not fightî (II.9). The first half of the
present verse has reference to that refusal on
the part of Arjuna. The idea is that the
resolve of Arjuna not to fight was nothing
but a display of vanity on his part: he was
not free to desist from war. It was, therefore,
most undesirable that Arjuna should thus
allow himself to be possessed by egotism
born of ignorance, and should accordingly
regard himself as wise, competent and free
and take upon himself on the strength of
such egotism the responsibility of accomplishing
a particular act in a particular way and make
up his mind to desist from a particular course
of action. This is what the Lord seeks to
impress upon Arjuna in the first half of this
verse.

By denouncing Arjunaís resolve as a

In the preceding verse the Lord plainly told Arjuna that he was sure to fall if he proved
conceited enough to disobey Him. In support of this very statement the Lord now points out
in the following two verses that his resolve was not a sound one.

ÿŒ„UVÔUÊ⁄U◊ÊÁüÊàÿ Ÿ ÿÊàSÿ ßÁÃ ◊ãÿ‚–
Á◊âÿÒ· √ÿfl‚ÊÿSÃ ¬˝∑Î§ÁÃSàflÊ¢ ÁŸÿÊ̌ ÿÁÃH 59H

ÿÃ˜Ô if; •„UVÔUÊ⁄U◊Ỗ egotism; •ÊÁüÊàÿ taking your stand on; Ÿ ÿÊàSÿ I will not fight; ßÁÃ thus;
◊ãÿ‚ you think; Á◊âÿÊ (is) vain; ∞·— this; √ÿfl‚Êÿ— resolve; Ã your; ¬˝∑Î§ÁÃ— nature; àflÊ◊Ỗ you;
ÁŸÿÊˇÿÁÃ drive (to the act).

If, taking your stand on egotism, you think ëI will not fightí, vain is this resolve
of yours; nature will drive you to the act.                                             (59)
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performing his duty, he needs must fight.
What Arjuna has been told about war on
account of his being a K¶atriya should be
understood by members of other castes to
apply to their own natural duties.

K¶atriya race, would perforce drive him even
against his will to war. To put up a heroic
fight when the occasion demanded it and not
to lose heart or flee from a battle was his
natural duty; hence Arjuna could not help

Sfl÷Êfl¡Ÿ ∑§ÊÒãÃÿ ÁŸ’h— SflŸ ∑§◊¸áÊÊ–
∑§ÃÈZ Ÿë¿UÁ‚ ÿã◊Ê„UÊà∑§Á⁄UcÿSÿfl≥ÊÊ̆ Á¬ ÃÃ̃ÔH 60H

Sfl÷Êfl¡Ÿ born of your nature; ∑§ÊÒãÃÿ O son of Kunt∂, Arjuna; ÁŸ’h— bound; SflŸ ∑§◊¸áÊÊ
by your own past action; ∑§ÃȨ̀◊Ỗ to do; Ÿ ßë¿UÁ‚ you are not willing; ÿÃỖ (the action) which; ◊Ê„UÊÃỖ
through ignorance; ∑§Á⁄UcÿÁ‚ you will do; •fl≥Ê— perforce; •Á¬ too; ÃÃ˜Ô that.

That action, too, which you are not willing to undertake due to ignorance, you
will perforce perform,óbound by your own duty born of your nature.  (60)

to the process laid down in verse 57 above,
Arjuna would be free from the bondage of
Karma and realize the Lord; or else being
caught in the meshes of attraction and aversion
he would continue to drift in the ocean of
mundane existence in the form of birth and
death. This is what the Lord seeks to impress
on Arjuna in the present verse.

The idea is that a man who is being
carried away by the current of a river can
never be able to cross it by forcing his way
against the current; while he who moves
along the current by catching hold of a barge
or a log of wood or by floating on the
surface of water through the art of swimming
reaches the bank and even goes beyond it.
Similarly, the man who having been caught
in the stream of Prakæti struggles against it,
i.e., wilfully neglects his duties, cannot go
beyond Nature, but on the other hand gets
involved in it more and more; while he who
betaking himself to God or to Karmayoga
(the path of Action) or rising above Prakæti
according to the process of J¤ånayoga,
continues to perform duties according to his
nature, is freed from the bondage of Karma
and transcends Prakæti, i.e., realizes God.

Kunt∂, Arjunaís mother, was a very brave
lady; while sending her message through ›r∂
Kæ¶ƒa Himself, she urged the PåƒŒavas to take
to war. Therefore, by addressing Arjuna as
Kunt∂ís son, He seeks to impress on him that
being the son of a brave mother and a heroic
soul himself, he would not be able to keep aloof
from war.

Arjuna was a K¶atriya, fighting was his
natural duty; hence it was not sinful for him
to participate in war. Under such circumstances,
it was in no way desirable for him to seek to
avoid it. That he was nevertheless unwilling
to perform his natural duty in the shape of
fighting in a righteous cause showed nothing
but want of thought on his part; otherwise
there was no sufficient ground for his shirking
the duty. This is what the Lord seeks to
convey by the words ëKartum na icchasi yat
mohåtí.

Again, fighting was a natural duty with
Arjuna; hence he was bound by it, i.e.,
intimately connected with it. Under such
circumstances, it would drag him perforce to
it even against his will and impelled by his
nature he would have to do it. Therefore, if
he did it as the Lord bade him do, i.e., according

In the foregoing verses man has been declared as dependent on his nature in the matter
of performing actions. Here one may ask: Prakæti or nature is unconscious, how can it bring
anyone under its sway? The Lord, therefore, says:
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he dependóon his own nature or on Prakæti
or God? For, at one place man has been
declared free as having the right to act (II.47),
and at another place as subject to his individual
nature (III.33) and at a third place as dependent
on God (X.8). In this very chapter he has
been declared as dependent on or subject to
his own peculiar nature in verses 59 and 60
and in the present verse as dependent on
God. This point evidently needs elucidation.

In this connection it may be submitted
that man is neither free to act nor to abstain
from action. That is why it has been said that
no living being can remain inactive even for
a moment (III.5). Even the statement that
man has the right to act is intended not to
declare him free but only to proclaim him as
dependent; for he has thereby been pronounced
as incapable of giving up action. Now as
regards the agency on which he depends, our
submission is that it is just the same to call
him as dependent on Prakæti, on his own
nature or on God. For, as a matter of fact,
Prakæti and nature are synonymous terms;
and as for God, He urges the different J∂vas
or embodied souls to action through His
illusive power according to their individual
nature in quite an unconcerned way, i.e.,
remaining altogether unaffected or unattached.
Therefore, to call a man dependent on God is
just the same as to declare him subject to his
own nature. In the alternative case it is God
who is the lord and director of Prakæti, so that
even to call a man as subject to his own

Though the man who is seated in a
vehicle moves not himself, the motion of the
vehicle imparts locomotion to him; even so
though the Self is immovableóis really
speaking wholly beyond all activity,óyet,
being identified with a body due to ignorance
that has existed from time without beginning,
the activity of the body is attributed to the
Soul. This is what the Lord means by
figuratively speaking of the body as a vehicle.

The driver who propels a vehicle remains
in the vehicle himself; even so God dwells in
the heart of all creatures and it is while seated
in their heart that He causes them to revolve
according to their Karma. Hence no decree
of God is liable to the least error; for all-
powerful, all-pervading and omniscient as
He is, He is fully aware of all the doings of
those creatures. This is what is meant by the
first half of this verse.

In order to reward or punish the various
J∂vas or embodied souls according to the
doings of their previous lives, God causes
them to be born in different species. He
unites them with or disjoins them from various
objects, activities and living beings and urges
them to newer forms of activity in accordance
with their nature. This is how God causes
living beings to revolve through His Måyå.

This raises the question of freedom of
will. Is man free to act according to his will
or does he depend for his actions on any
other agency? If he is dependent, what is the
nature of his dependence and on whom does

ß¸E⁄U— ‚fl¸÷ÍÃÊŸÊ¢ NUg≥Ê˘¡¸ÈŸ ÁÃDÔUÁÃ–
÷˝Ê◊ÿã‚fl¸÷ÍÃÊÁŸ ÿãòÊÊM§…UÊÁŸ ◊ÊÿÿÊH 61H

ß¸E⁄U— God (who is their inner controller); U‚fl¸÷ÍÃÊŸÊ◊Ỗ of all beings; Ng≥Ê in the heart; •¡Ȩ̀Ÿ
O Arjuna; ÁÃDÔUÁÃ abides; ÷˝Ê◊ÿŸỖ turning round and round (according to their respective
Karmas); ‚fl¸÷ÍÃÊÁŸ all living beings; ÿãGÊM§…UÊÁŸ mounted on the vehicle of the body; ◊ÊÿÿÊ by
His illusive power.

Arjuna, God abides in the heart of all beings, causing them to revolve, according
to their Karma by His illusive power ëMåyåí, as though mounted on a machine
(the body).  (61)
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his duties, and to encourage him to perform
his duties in a righteous spirit. Hence, though
bound by his own nature in performing
actions, he is not so fettered in the matter
of reforming this nature. Therefore, waking
up as a result of the teachings of the ›åstras
and holy men, if he takes refuge in Almighty
God, who is the director of Prakæti, and,
giving up morbid feelings such as those of
attraction and aversion etc., rightly performs
his natural duties in a disinterested spirit
according to the scriptural injunctions, he can
surely be redeemed.

nature is tantamount to calling him dependent
on God.

Here it may be asked: If man is absolutely
dependent, what is the way of redeeming
him and what need is there for scriptures
determining what a man should do and what
he should not. Our reply to this question is
that the ›åstras are not intended to divert a
man from his natural duties or to urge him
to acts which are antagonistic to his nature.
Their intention is to deter him from wrongful
acts which he is liable to commit under the
impulse of likes and dislikes while discharging

In the preceding verse it has been proved that man is not free to abandon his duties,
he is driven to his natural duties under the prompting of his own nature; for Almighty God,
who remains seated in the heart of all as their inner controller, causes all living beings to
revolve according to their own nature and it is not possible for man to resist His prompting.
The question, therefore, arises: If such is the case, what should a man do in order to get
rid of the bondage of Karma and attain supreme peace? Thereupon the Lord prescribes the
duty for Arjuna in the following verse:

Ã◊fl ≥ÊÔ⁄UáÊ¢ ªë¿U ‚fl¸÷ÊflŸ ÷Ê⁄UÃ–
Ãà¬˝‚ÊŒÊà¬⁄UÊ¢ ≥ÊÊÁãÃ¢ SÕÊŸ¢ ¬˝ÊåSÿÁ‚ ≥ÊÊEÃ◊ỖH 62H

Ã◊˜Ô Him (God); ∞fl alone; ≥Ê⁄UáÊ◊Ỗ ªë¿U take refuge in; ‚fl¸÷ÊflŸ with all your being; ÷Ê⁄UÃ
O descendant of Bharata; Ãà¬˝‚ÊŒÊÃ˜Ô by His mere grace; ¬⁄UÊ◊Ỗ ≥ÊÊÁãÃ◊Ỗ supreme peace; SÕÊŸ◊Ỗ
state; ¬˝ÊåSÿÁ‚ you shall attain to; ≥ÊÊEÃ◊Ỗ the eternal.

Take refuge in Him alone, with all your being, Arjuna. By His mere grace you
shall attain supreme peace and the eternal state.                                     (62)

The personal pronoun ëTamí refers to
the same almighty, all-supporting and all-
pervading God, who is the director and inner
controller of all and has been spoken of in
the preceding verse as seated in the heart of
all living beings. And he who, having offered
his mind, intellect, senses, and vital airs, as
well as all his wealth and relations etc., to
Him, throws his entire responsibility on Him,
is said to have taken refuge in him with all
his being.

That is to say, having devoutly ascertained
the virtues, glory, truth and essential character
of God, such a man looks upon Him alone as
his supreme goal and safest retreat, chief

support and total wealth; and recognizing
Him as his lord, protector, supporter, director
and greatest wellwisher, he depends on Him
in everyway and is rid of all fear. Regarding
everything as belonging to God and feeling
His presence everywhere, he gives up the
feeling of mineness and the sense of doership,
as well as attachment and desire, in respect
of all actions and serves God, seated in the
heart of all living beings, according to His
behests through the performance of his duties.

Whatever pleasurable or painful
experiences he is subjected to, he treats them
as a boon sent by God and remains ever satisfied.
He never feels the least aggrieved over any
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in the aforesaid manner begins to receive a
never-ending flood of grace from the supremely
compassionate, benevolent and almighty God,
which washes away all his sorrows and
bondage. Thus rid of all sorrows and bondage
the devotee is filled with supreme joy and
realizes the eternal Brahma or God, who is
Truth, Consciousness and Bliss solidified.
This is what is meant by his attaining supreme
peace and the eternal supreme abode through
the grace of God.

dispensation of Providence. Turning his back
on honour, fame and prestige he never entertains
the feeling of mineness or attachment in respect
of anything other than God. With utmost
reverence and exclusive attachment he ever
continues to hear, reflect on and recite the
divine names, virtues, glory, stories, truth and
essential character of God. All these sentiments
and practices are covered by taking refuge in
God with all oneís being.

The devotee who takes refuge in God

Thus commanding Arjuna to take refuge in God, the inner controller of all, the Lord
now winds up His teaching on the subject and says:

ßÁÃ Ã ôÊÊŸ◊ÊÅÿÊÃ¢ ªÈsÔÊe‰sÔÃ⁄¢U ◊ÿÊ–
Áfl◊Î≥ÿÒÃŒ≥Ê·áÊ ÿÕë¿UÁ‚ ÃÕÊ ∑È§L§H 63H

ßÁÃ thus; Ã to you; ôÊÊŸ◊Ỗ wisdom; •ÊÅÿÊÃ◊Ỗ has been imparted; ªÈsÔÊŒỖ ªÈsÔÃ⁄U◊Ỗ more secret
than secrecy itself; ◊ÿÊ by Me; Áfl◊Î≥ÿ pondering carefully; ∞ÃÃỖ this (esoteric wisdom); •≥Ê·áÊ
fully; ÿÕÊ as; ßë¿UÁ‚ you like; ÃÕÊ accordingly; ∑È§L§ do.

Thus, has this wisdom, more secret than secrecy itself, been imparted to you by
Me. Fully pondering over it, do as you like.                                                 (63)

The partcle ëItií in this verse marks the
conclusion of the gospel and covers all that
has been taught by the Lord from verse 11 of
Chapter II up to the preceding verse.

The word ëJ¤ånamí covers the entire
range of the Lordís teachingsówhatever He
has told Arjuna from verse 11 of Chapter II
to the preceding verse with a view to unfolding
in clear terms the secret of His virtues, glory,
truth, and essential character. The whole of
this teaching is conducive to the direct
knowledge of God, hence it has been termed
as ëJ¤ånaí (wisdom). Of all those secrets in
the secular as well as in the sacred domain
that have been considered as worth keeping
from general knowledge, the teaching which
gives a correct idea of the virtues, glory and
essential character of God has been recognized
as the most esoteric. The use of the qualification
ëGuhyåt guhyataramí with ëJ¤ånamí is,
therefore, intended to bring out the glory of
this teaching as well as to impress on Arjunaís

mind the truth that these things should not be
revealed before the unqualified.

The personal pronoun ëMayåí has been
used by the Lord to show that none else
could expound the truth of His divine virtues,
glory and essential character as He Himself
would do; hence the wisdom taught by Him
above was exceedingly valuable. Even so
the use of the pronoun ëTeí is intended to
convey that the wisdom referred to above
has been imparted by the Lord for the spiritual
well-being of Arjuna considering him as
qualified to receive it. And the passive participle
ëÅkhyåtamí indicates that whatever the Lord
had got to say on the subject had already
been told; and that he had nothing more to
say.

Commencing His teaching from verse
11 of Chapter II, the Lord declared the vocation
of fighting at more than one place (II.18,37;
III.30; VIII.7; XI.34) as the duty of Arjuna
according to both Så∆khyayoga and
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caution him; and with that end in view He
told him that God was the inspirer of all and
dwelt in the heart of all, and accordingly
asked him to betake himself to Him, When
Arjuna remained silent even on this, the Lord
wound up His teaching in the first half of the
present verse; and glorifying the teaching
already imparted, He admonished Arjuna to
ponder over the same and in conclusion
asked him to do as he liked (ÿÕë¿UÁ‚ ÃÕÊ
∑È§L§). In other words, He exhorted Arjuna to
follow any of the several disciplines taught
by Him, viz., Karmayoga, J¤ånayoga and
Bhaktiyoga etc., whichever appealed to him,
or to do whatever he thought fit.

Karmayoga, the disciplines of Knowledge
and Action, and exhorted him to take refuge
in Him. Then, after fully expounding in Chapter
XVIII the truth of Sannyåsa (Så∆khya) and
Tyåga (Yoga) in response to Arjunaís enquiry,
He reiterated in verses 56 and 57 the glory of
Karmayoga with the element of Bhakti
preponderating in it and invited him to approach
Him for shelter. Nevertheless, since Arjuna
did not express his willingness to do so, the
Lord once more showed the unique reward
of obeying His commands to that effect and
also pointed out the great harm involved in
disobeying Him. When Arjuna made no answer
even then, the Lord deemed it necessary to

When Arjuna made no answer even on being thus asked to decide on his course after
pondering the entire range of the Lordís teaching, and when he got despondent as it were,
thinking himself to be unqualified and unable to determine his duty, the Lord, who is the inner
controller of all and knows the mind of all, took compassion on Arjuna of his own accord, and
with the intention of telling him the quintessence of the whole teaching of the G∂tå, said:

‚fl¸ªÈsÔÃ◊¢ ÷Íÿ— oÎáÊÈ ◊ ¬⁄U◊¢ flø—–
ßCÔUÊ˘Á‚ ◊ ŒÎ…UÁ◊ÁÃ ÃÃÊ flˇÿÊÁ◊ Ã Á„UÃ◊ỖH 64H

‚fl¸ªÈsÔÃ◊◊Ỗ the most esoteric of all; ÷Íÿ— again, once more; oÎáÊÈ hear; ◊ to Me; ¬⁄U◊◊Ỗ
supreme; flø— word; ßCÔU— dear; •Á‚ you are; ◊ My; ŒÎ…U◊˜Ô exceedingly; ßÁÃ this; ÃÃ— therefore;
flˇÿÊÁ◊ I shall give; Ã you; Á„UÃ◊Ỗ salutary (advice).

Hear again My supreme word, the most esoteric of all truths. You are extremely
dear to Me; therefore, I shall give you this salutary advice.  (64)

All that the Lord has told Arjuna so far
is worth preserving as a secret; hence the
Lord has spoken of it time and again as
ësupremely esotericí and ëthe supreme secret.í
Of all those teachings, again, the words in
which He has revealed His own virtues,
glory, greatness, essential character and divine
power, that is to say, wherever He has declared
Himself as no other than the all-pervading,
all-supporting, all-powerful God, who is both
with and without attributes, and asked Arjuna
to practise His adoration and take shelter in
Him, are worth keeping from othersí knowledge
more than anything else. That is why the
Lord has used the adjective ëGuhyatamamí

(most secret) in the opening verse of Chapter
IX and the word ëRåjaguhyamí (the sovereign
secret) in the very next; for, fully describing
His own virtues, glory, essential character,
mystery and divinity in that chapter, He has
clearly asked Arjuna to practise His worship
and place himself under His protection. Even
so, while introducing once more the topic of
self-surrender to Himself in Chapter X, the
Lord has similarly used the adjective ëParamamí
with ëVaca¨í in the very opening verse. In
the same way, by using the qualifications
ëSarvaguhyatamamí and ëParamamí with
ëVaca¨í the present verse, the Lord indicates
that He would deliver to Arjuna in the next
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two verses the most important and esoteric
part of His teaching.

The secret that the Lord seeks to confide
to Arjuna in the following two verses has
been communicated to him even before (IX.34;
XII.6,7; XVIII.56-57). Arjuna, however, failed
to take special note of it; that is why, sifting
that most valuable gospel from the entire
body of His teachings He was going to
repeat it once more and expected that Arjuna
would carefully listen to it and treasure it.
That is what is implied by the use of the
words ëBhµuya¨ ‹æƒuí.

In the preceding verse the Lord directed
Arjuna to use his independent judgment in
determining his duty, He did not keep to
Himself the responsibility in respect of the
same. This filled the mind of Arjuna with

dejection. He wondered why the Lord spoke
to him in that strain and began to doubt his
faith in the Lord, his devotion and attachment
to Him. Therefore, with a view to driving
away the despondency of Arjuna and in
order to cheer him up, the Lord assures him,
that he was exceptionally dear to Him, that
the tie of love obtaining between them was
indissoluble; hence he need not feel downcast.
This is what He seeks to impress upon him
through the words ëI¶¢a¨ asi Me dæŒhamí.

The indeclinable ëTata¨í implies cause.
The Lord thereby shows that, Arjuna being
His most intimate friend, He would keep
nothing from Arjuna and would confide the
most esoteric truth to him in his own interest,
and that whatever He would tell Arjuna
would prove highly beneficial to him.

The Lord now unfolds the secret of all secrets that He promised in the preceding verse
to reveal.

◊ã◊ŸÊ ÷fl ◊jQ§Ê ◊lÊ¡Ë ◊Ê¢ Ÿ◊S∑È§L§–
◊Ê◊flÒcÿÁ‚ ‚àÿ¢ Ã ¬˝ÁÃ¡ÊŸ Á¬˝ÿÊ˘Á‚ ◊H 65H

◊ã◊ŸÊ ÷fl give your mind to Me; ◊ŒỖ÷Q§— (be) My devotee; ◊lÊ¡Ë (be) My worshipper;
◊Ê◊Ỗ to Me; Ÿ◊S∑È§L§ bow; ◊Ê◊Ỗ to Me; ∞fl alone; ∞cÿÁ‚ you will come; ‚àÿ◊Ỗ truly; Ã to you;
¬˝ÁÃ¡ÊŸ I promise; Á¬˝ÿ— beloved; •Á‚ you are; ◊ My.

Give your mind to Me, be devoted to Me, worship Me and bow to Me. Doing so, you
will come to Me alone, I truly promise you; for you are exceptionally dear to Me. (65)

Knowing the Lord as all-powerful, all-
supporting, all-wise, all-pervading, the ruler
and inner controller of all, and a veritable
ocean of surpassing beauty, love, divinity
and other virtues, he who steadily fixes his
mind on Him with exclusive love and cannot
bear even a momentís separation from Him
is said to have given his mind to Him. For a
detailed explanation of the term ëManmanå¨í
the reader is referred to the commentary on
the concluding verse of Chapter IX.

A devotee of the Lord recognizes Him
as his only supporter, master, guardian, supreme
goal and chief support, and places himself
wholly under the Lordís control. He does not
reserve the least freedom to himself and entirely

depends on the Lord. He remains ever
contented with every dispensation of the Lord,
obeys Him under all circumstances, and loves
Him with an undivided heart and with utmost
reverence. This is what the Lord expects
Arjuna to do when He asks Arjuna to be
devoted to Him.

A votary of the Lord offers worship to
His image with reverence, devotion and love,
by means of leaves and flowers as mentioned
in verse 26 of Chapter IX. He invokes the
Lordís presence with his heart and worships
the Lord mentally. He revers the Lordís
utterances, the scene of His sports, and His
images in everyway; and realizing the Lordís
presence everywhere or treating all living beings
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verse of Chapter IX.
By adopting the course of discipline

indicated in the above paragraphs one is sure
to realize the almighty Lord, who is Truth,
Consciousness and Bliss solidified. What is
meant by His realization has also been pointed
out in the commentary on the concluding
verse of Chapter IX.

Arjuna was a beloved devotee and friend
of the Lord. Therefore, out of love and
kindly feelings towards him, the Lord was
anxious that Arjuna, and through him all
qualified souls, should repose unwavering
faith in the Lord. It is with this idea that He
uses the words ìTe satyam pratijåne (I truly
promise you).î That is to say, reposing firm
faith in the assurance of the Lord that one
who pursues the course of discipline suggested
above surely realizes Him, a man should
strive his level best to attain the qualifications
mentioned in the verse.

The words ìMe priya¨ asiî are intended
to justify the assurance given by the loving Lord
in the words ìTe satyam pratijåneî. What He
means to say is that it was His love for Arjuna
that compelled Him to give the above assurance
in order to strengthen his faith; otherwise there
was no need for Him to do so.*

Not only does the man who practises in

as His own manifestations he renders them
appropriate service and homage and treats them
with due honour and respect. All this is included
in His worship. The subject has been discussed
more fully in the commentary on verses 26 to
28 and 34 of Chapter IX.

The personal pronoun ëMåmí in this
verse stands for the integral Divinity or the
Supreme Person, who is all-powerful and
adorned with all virtues, who is the inner
controller and the chief support of all, who
has many aspects such as qualified and
unqualified, formless and endowed with form,
and so on. It is He who manifested Himself
in the form of ›r∂ Kæ¶ƒa and is represented
here as delivering His gospel of the G∂tå to
Arjuna. It is He, again, who manifested Himself
as ›r∂ Råma in the Tretåyuga and set up the
ideal of virtue. And He is the same who
manifested Himself in the form of a man-lion
in the Satyayuga and rescued Prahlåda.

Prostration before any image, picture,
footprints or wooden sandals of the Lord or
before the scriptures depicting His virtues,
glory and truth, or bowing to all living beings
realizing His presence in all or regarding all
as His manifestations or living imagesóthis
is what is meant by bowing to the Lord. The
idea has been elaborated in the concluding

* Who can glorify the high-souled Arjuna, for whose sake God Himself delivered with His own lips
the divine message of the G∂tå. In the Udyoga-Parva of the Mahåbhårata we read as follows:ó

∞· ŸÊ⁄UÊÿáÊ— ∑Î§cáÊ— »§ÊÀªÈŸp  Ÿ⁄U—  S◊ÎÃ— – ŸÊ⁄UÊÿáÊÊ Ÿ⁄UpÒfl ‚ûfl◊∑¢§ ÁmœÊ ∑Î§Ã◊˜ÔH   (49. 20)
ì›r∂ Kæ¶ƒa is the divine sage Nåråyaƒa Himself and Arjuna has been declared as Nara (the twin-born

brother of Nåråyaƒa). Nåråyaƒa and Nara are one life manifested in two forms.î
Our object here is to show how great was the love the Lord bore towards Arjuna. This itself will

indicate how dearly he was loved by Arjuna.
Bhagavån ›r∂ Kæ¶ƒa was a close companion of Arjuna and often remained by his side even during

his excursions into the forest and his sports in water, at the royal court as well as during sacrificial
performances etc. They were on such intimate terms with each other that even in their domestic life one
came across scenes of free interchange of pure and unadulterated love between them. Returning from the
camp of the PåƒŒavas, Sa¤jaya, King Dhætarå¶¢raís minister, gave the following account to his master:ó

ìI have seen unique love between ›r∂ Kæ¶ƒa and Arjuna. In order to have a talk with them I called
at their inner apartment in a most humble spirit ! I saw there the two noble souls seated on a most precious
seat, clad in rich constumes and adorned with costly jewels. In the lap of Arjuna rested the feet of ›r∂ Kæ¶ƒa,
while Arjunaís own feet rested in the lap of Draupad∂ (the common consort of the PåƒŒavas) and Satyabhåmå
(›r∂ Kæ¶ƒaís consort). Finding me there Arjuna pushed the gold stool from beneath his feet towards me and
beckoned to me take my seat on it. I touched it with reverence and squatted on the floor.î

Bhagavån ›r∂ Kæ¶ƒa called on the PåƒŒavas in the forest and in course of His conversation He spoke
to Arjuna thus:ó
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a full measure all the four items mentioned
above attain God; but the practice of even one
of these can lead to God-realization. For the
Lord Himself declares in verse 14 of Chapter
VIII that He is easy of realization through mere
exclusive thought; verse 23 of Chapter VII
and verse 25 of Chapter IX state that he who
is solely devoted to the Lord eventually attains

Him; while verses 26 to 28 of Chapter IX
and verse 46 of the present chapter declare
Him as attainable through mere worship. Of
course, it is true that the specific practice of
anyone of the aforesaid times incidentally
involves the practice of other limbs too; and
the feeling of reverence and devotion is
involved in the practice of all these limbs.

◊◊Òfl àfl¢ ÃflÒflÊ„¢U ÿ ◊ŒËÿÊSÃflÒfl Ã– ÿSàflÊ¢ mÁCÔU ‚ ◊Ê¢ mÁCÔU ÿSàflÊ◊ŸÈ ‚ ◊Ê◊ŸÈH
(Mahå., Vana., XII.45)

ìArjuna, you are Mine and I am yours. Those who are Mine are wholly and solely yours. In other
words, whatever is Mine belongs to you. He who is on inimical terms with you is My enemy; and whoever
is devoted to you is devoted to me.î

When Bh∂¶ma had mowed down the PåƒŒava army for nine days, Yudhi¶¢hira approached the Lord
at night and said to Him in great perturbation, ì›r∂ Kæ¶ƒa, our encounter with Bh∂¶ma is just like the rushing
of moths into the burning flame for being devoured by it. Now tell me what to do.î To this Bhagavån ›r∂
Kæ¶ƒa comfortingly said, ìBe not worried. Tell Me and I will dispose of Bh∂¶ma. Rest assured that Arjuna
will kill him.î Then, revealing the tie of love which bound Him to Arjuna, the Lord said:ó

Ãfl ÷˝ÊÃÊ ◊◊ ‚πÊ ‚ê’ãœË Á≥Êcÿ ∞fl ø – ◊Ê¢‚ÊãÿÈà∑Î§àÿ ŒÊSÿÊÁ◊ »§ÊÀªÈŸÊÕ¸ ◊„UË¬ÃH
∞· øÊÁ¬ Ÿ⁄U√ÿÊÉÊ˝Ê ◊à∑Î§Ã ¡ËÁflÃ¢ àÿ¡Ã˜Ô – ∞· Ÿ— ‚◊ÿSÃÊÃ ÃÊ⁄Uÿ◊ ¬⁄US¬⁄U◊˜ÔH

(Mahå., Bh∂¶ma., 107.33-34)
ìO King ! your brother, Arjuna, is My friend, relation and disciple too. I can cut My own flesh and

part with it for the sake of Arjuna. And this tiger among men can as well lay down his life for My sake.
We have pledged our word, dear cousin, that we shall stand by each other till the end.î

This can furnish some clue to the tie of uncommon love that bound Bhagavån ›r∂ Kæ¶ƒa to Arjuna.
Karƒa was in possession of an infallible weapon (a kind of lancet) which he had received from, Indra,

the lord of paradise. The latter had told him that the warrior at whom he hurled it would surely die. But
he could use the missile only once. Karƒa had kept the lancet in reserve for being used against Arjuna.
Duryodhana and others repeatedly urged him to use the missile against Arjuna and kill him outright. Karƒa
himself would feel inclined to do so. But as soon as he came face to face with Arjuna, Bhagavån ›r∂ Kæ¶ƒa,
who occupied the charioteerís box in the latterís car, cast such a spell on Karƒa that he forgot to discharge
the missile. When Gha¢otkaca, Bh∂maís son from a demon wife, played havoc among the Kaurava army by

‚fl¸œ◊Ê¸ã¬Á⁄UàÿÖÿ ◊Ê◊∑¢§ ≥Ê⁄UáÊ¢ fl˝¡–
•„¢U àflÊ ‚fļ¬Ê¬èÿÊ ◊Ê̌ ÊÁÿcÿÊÁ◊ ◊Ê ≥ÊÈø—H 66H

‚fļœ◊Ȩ̂Ÿ̃Ô all duties; ¬Á⁄UàÿÖÿ resigning (to Me); ◊Ê◊Ỗ Me (the all-powerful and all-supporting
Lord); ∞∑§◊Ỗ only; ≥Ê⁄UáÊ¢ fl˝¡ take refuge in; •„U◊Ỗ I; àflÊ you; ‚fl¸¬Ê¬èÿ— of all sins; ◊Ê̌ ÊÁÿcÿÊÁ◊ shall
absolve; ◊Ê ≥ÊÈø— worry not.

Resigning all your duties to Me, the all-powerful and all-supporting Lord, take
refuge in Me alone. I shall absolve you of all sins, worry not.                         (66)

The compound word ëSarvadharmåní in
this verse denotes all those duties enjoined by
the ›åstras, which have been prescribed for a
particular man according to his grade in society,
stage in life, temperament and circumstances,
and which have been referred to in verse 6 of

Chapter XII as ëSarvåƒi Karmåƒ∂í and by the
term ëSarvakarmåƒií in verse 57 of the present
chapter. Laying down all these duties in God
in the manner suggested in the commentary
on the verses mentioned above is what is meant
by the verb ëParityajyaí. For, while discussing
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ëParityajyaí be interpreted in the sense of
abandoning all duties.

Besides this, the Lord has commanded
Arjuna at more than one place (III.30; VIII.7;
XI.34) not to desist from fighting, which is a
sacred duty with the K¶atriyas, but to
participate in war resigning all duties to him.

the conception of ëTyågaí in the course of this
chapter, the Lord has unequivocally declared
in verse 7 that it is not justifiable to abandon
oneís allotted duties, so that giving them
up through ignorance is what has been
characterized as Tåmasika Tyåga. Therefore,
by no stretch of imagination can the word

his demoniac stratagems, Duryodhana and others were all unnerved. They all exclaimed with one voice,
ìFirst dispose of this wretch by hurling Indraís missile, so that we may be spared. At this dead of night if
this demon finishes us all, of what avail would that missile be to us, which you have specially reserved
for Arjuna?î Therefore, Karƒa felt constrained to hurl  the missile at Gha¢otkaca, who died instantaneously.
His death cast a gloom over the entire PåƒŒva family. Bhagavån ›r∂ Kæ¶ƒa, however, was immensely pleased.
As if maddened with joy, He clasped Arjuna to His bosom again and again. Later on He took Såtyaki into
His confidence and said, ìSåtyaki, on the battlefield it was I who kept Karƒa spell-bound. That is why he
could not discharge the missile against Arjuna so far. So long as the missile, which was capable of
despatching Arjuna, remained with Karƒa, I was in perpetual anxiety. Anxiety played so much on My nerves
that I could not get a wink of sleep at night, nor did I ever have a gleam of joy. Seeing that infallible weapon
used up today, I deem Arjuna to have escaped the jaws of death. Look here, My beloved parents, friends
and kinsmen like you and My own life are not dearer to Me than Arjuna. In the field of battle protection
of Arjunaís life is more essential in My eyes than that of any other life. I would not barter away Arjuna
even for anything which is more valuable than the kingdom of the three worlds. Today I cannot contain
Myself for joy to see Arjuna reborn as it were.î

òÊÒ∂UÊÄÿ⁄UÊÖÿÊŒ˜Ô ÿÁà∑§Á@Œ˜Ô  ÷flŒãÿà‚ÈŒÈ∂¸U÷◊˜Ô – Ÿë¿Uÿ¢ ‚ÊàflÃÊ„¢U ÃÁmŸÊ ¬ÊÕZ œŸTÿ◊˜ÔH
•Ã— ¬˝„U·¸— ‚È◊„UÊŸ˜Ô ÿÈÿÈœÊŸÊl ◊˘÷flÃ˜Ô – ◊ÎÃ¢ ¬˝àÿÊªÃÁ◊fl ŒÎ¶ÔUÊ ¬ÊÕZ œŸTÿ◊˜ÔH

(Mahå., Droƒa., 182.44-45)
The friendship of ›r∂ Kæ¶ƒa and Arjuna was so well-known that Duryodhana himself once said:ó

•Êà◊Ê Á„U ∑Î§cáÊ— ¬ÊÕ¸Sÿ  ∑Î§cáÊSÿÊà◊Ê œŸTÿ—– ÿŒ˜Ô ’˝ÍÿÊŒ¡¸ÈŸ— ∑Î§cáÊ¢ ‚flZ ∑È§ÿÊ¸Œ‚¢≥Êÿ◊˜ÔH
∑Î§cáÊÊ œŸTÿSÿÊÕ¸ Sflª¸∂UÊ∑§◊Á¬ àÿ¡Ã˜Ô – ÃÕÒfl ¬ÊÕ¸— ∑Î§cáÊÊÕ¸ ¬˝ÊáÊÊŸÁ¬ ¬Á⁄Uàÿ¡Ã˜ÔH

(Mahå., Sabhå., 52.31-33)
ì›r∂ Kæ¶ƒa is the soul of Arjuna and Arjuna, the soul of ›r∂ Kæ¶ƒa. ›r∂ Kæ¶ƒa would do all that Arjuna

might ask Him to do; there is no doubt about it. ›r∂ Kæ¶ƒa can forgo even the celestial world for the sake
of Arjuna; even so, Arjuna can give up his very life for ›r∂ Kæ¶ƒaís sake.î

There are many more episodes illustrative of the ideal love between ›r∂ Kæ¶ƒa and Arjuna. For them
the reader is referred to the relevant portions of the Mahåbhårata and ›r∂mad Bhågavata.

It was due to this exceptional love of Arjuna that the Lord had to unfold to him the most hidden secret
of His integral being known by the name of Puru¶ottama or the Supreme Person, which is even more secret
than the all comparatively esoteric wisdom. And it was for this love that, even in the Supreme Abode of
the Lord, Arjuna obtained the most rare privilege of personal service to the Lord, which is coveted by the
greatest Vedantists and exponents of the Vedas. After his ascent to heaven the pious king Yudhi¶¢hira, who
had attained a super-celestial body, saw in the Supreme Abode of the Lord:ó

ŒŒ≥Ê¸ ÃòÊ ªÊÁflãŒ¢ ’˝ÊrÊÔáÊ fl¬È·ÊÁãflÃ◊˜Ô – ŒËåÿ◊ÊŸ¢ Sflfl¬È·Ê ÁŒ√ÿÒ⁄USòÊÒL§¬ÁSÕÃ◊˜ÔH
ø∑˝§¬˝÷ÎÁÃÁ÷ÉÊÊ⁄ÒUÁŒ¸√ÿÒ—     ¬ÈL§·Áflª˝„ÒU—– ©U¬ÊSÿ◊ÊŸ¢ flË⁄UáÊ »§ÊÀªÈŸŸ Sflflø¸‚ÊH

(Mahå., Swarga., IV.2-4)
ìBhagavån ›r∂ Govinda is endowed there with His own Brahmic or purely spiritual Body, which is

all refulgence. His divine weapons as the Discus, and other formidable missiles are waiting upon Him in
their super-celestial human semblances ! The most glorious and heroic Arjuna is also attending upon Him.î
Such is the ësupreme rewardí of carefully hearing, grasping and assimilating the philosophy of the G∂tå. And
it is quite in the fitness of things that a man like Arjuna, who was not only self-controlled, most selfless,
talented and wise but also the supremely beloved friend, servant and disciple of the Lord, should obtain
the ësupreme reward.í
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by taking refuge in the Lord. The idea has
been clearly brought out in the commentary
on verse 6 of Chapter XII, the concluding verse
of Chapter IX and verse 57 of this very chapter.

The word ëPåpaí forming part of the
compound word ëSarvapåpebhya¨í in this
verse stands for the bondage of action in the
shape of fruits of good and evil deeds, under
which this J∂va or embodied soul has been
revolving from birth to birth through different
species of life; and the absolution from sins
referred to here consists in freeing one from
the above bondage. Therefore, the idea
underlying the freedom from sins promised
by the Lord is the same as has been conveyed
in verse 31 of Chapter III by the words
ëKarmabhi¨ mucyanteí by the words
ëMætyusa≈sårasågaråt samuddhartå bhavåmi,
in verse 7 of Chapter XII, and by the words
ëMatprasådåt sarvadurgåƒ∂ tari¶yasií in verse
58 of the present chapter.

The Lord winds up the teaching of the
G∂tå by comforting Arjuna in the words ìMå
›uca¨î (worry not). Concluding with these
words the teaching which He commenced in
verse 11 of Chapter II with the words
ëA‹ocyåní (not worth grieving for), the Lord
exhorts Arjuna, who had already betaken
himself to Him, to surrender himself completely
and thereby be rid of all worries, and having
shed all grief and fear, abandon himself to
His care for ever. This total absence of sorrow
and realization of God form the principal
theme of the G∂tå.

And having carefully listened to the G∂tå,
Arjuna himself not only expresses his
willingness to do His bidding in verse 73 of
the present chapter, but actually participated
in the Mahåbhårata war and thus discharged
his sacred obligation. ëSarvadharmån
parityajyaí should, therefore, be taken to mean
laying down all oneís duties in the Lord, and
not actually giving them up. And the man who
has laid down his duties in the Lord, regards
everything as belonging to Him; and
completely renouncing the feeling of ëIí and
ëmineí, as well as attachment and desire in
respect of his mind, senses and body and with
regard to all actions performed by them as well
as to their fruit, continues to perform such duties
only for His sake and according to His behests
and prompting like a mere tool in His hands.

Having resigned all his duties to God in
the above manner, the devotee who has solely
taken refuge in the Lord regards Him as his
supreme goal, safest retreat, chief support,
dearest object of love, greatest wellwisher, most
intimate friend and nearest relative, and looks
upon Him as his supporter, lord and guardian.
He constantly thinks of Him at all times with
supreme reverence and exclusive love even
while sitting or standing, awake or asleep,
eating and drinking, walking and moving from
one place to another and carrying out His
behests in every way. He ever remains
contented with His dispensation and like the
celebrated devotee, Prahlåda, entirely depends
on Him and Him alone. All this is covered

Having thus concluded the teaching of the G∂tå, the Lord now seeks to glorify the teaching
and the study etc. of this gospel and with this end in view He first points out the marks of him
who is unqualified for the same and forbids Arjuna to impart the teaching to such a man.

ßŒ¢ Ã ŸÊÃ¬S∑§Êÿ ŸÊ÷Q§Êÿ ∑§ŒÊøŸ–
Ÿ øÊ≥ÊÈüÊÍ·fl flÊëÿ¢ Ÿ ø ◊Ê¢ ÿÊ˘èÿ‚ÍÿÁÃH 67H

ßŒ◊Ỗ this (secret gospel of the G∂tå); Ã by you; Ÿ neither; •Ã¬S∑§Êÿ to a man who lacks
in austerity; Ÿ nor; •÷Q§Êÿ to him wo is not devoted; ∑§ŒÊøŸ never; Ÿ ø nor again; •≥ÊÈüÊÍ·fl
to him who is unwilling to hear; flÊëÿ◊Ỗ should be imparted; Ÿ never (should it be imparted);
ø and; ◊Ê◊˜Ô Me; ÿ— who (to him); •èÿ‚ÍÿÁÃ finds fault with.

This secret gospel of the G∂tå should never be imparted to a man who lacks in



776 * Bhagavad-G∂tµa *

austerity, nor to him who is wanting in devotion, nor even to him who is not willing
to hear; and in no case to him who finds fault with Me.  (67)

who regards himself as everything. The most
esoteric gospel of the G∂tå should not be
delivered to such a man either; for being
incapable of grasping its secret he would be
unable to assimilate it.

Even if a man practises austerity in the
shape of performing his sacred duties, but
having no reverence and love for the teaching
of the G∂tå does not care to lend his ear to it,
this most esoteric gospel should not be delivered
to him. For a man of this type would get
disgusted with it, and would not be able to
appreciate it. Thereby he would only belittle
the teaching as well as the Lord.

In no case should this teaching be related
to a man who cavils at the Lord,ówho has
assumed a form with attributes for redeeming
the world,ówho paints His virtues as a vice
and vilifies Him. For, being jealous of the
Lordís virtues, glory and divinity, he would
treat the Lord with even greater contempt
and thereby aggravate his sin.

He who is free from all the four
disqualifications mentioned in this verse is
unquestionably fully qualified to receive this
gospel. Next to him, he who lacks penance
in the form of devotion to his duty, but is free
from the other three disqualifications is also
eligible for it. And he too who is neither
given to austerity nor fully devoted to the
Lord, but who is willing to hear the G∂tå, is
qualified to a certain extent. He, however,
who looks on the Lord with a carping eye or
vilifies Him is absolutely unqualified.

The demonstrative pronoun ëIdamí in this
verse covers the entire range of the Lordís
teachings imparted to Arjuna from verse 11 of
Chapter II to the preceding verse with a view
to expounding the truth of His own virtues,
glory, mystery and essential character. In order
to determine the eligibility for receiving this
gospel the Lord forbids Arjuna to repeat it to
those who labour under the four disqualifications
mentioned in this verse. Out of the four types
of unqualified persons referred to above the
Lord mentions first of all him who lacks austerity.
By shutting out such a man from the portals of
the G∂tå, the Lord seeks to impress upon Arjuna
that the gospel of the G∂tå is an extremely
profound secret, that Arjuna was His most
loving devotee and endowed with divine
virtues, hence He had confided it to him in his
own interest, recognizing him as qualified to
receive it. Therefore He warns Arjuna not to
repeat the G∂tå, replete as it is with an exposition
of His virtues, glory and reality, to a man who
is not given to austerity in the form of discharging
his own sacred obligations, who having
abandoned his duty has given himself over to
sinful ways out of greed for worldly pleasures
due to attachment for sensuous enjoyments.
For such a man would be incapable of
assimilating this teaching and would thereby
bring dishonour to the same as well as to the
Lord Himself.

The compound word ëAbhaktåyaí stands
for the unbeliever who has no faith in God,
much less love or reverence for Him, and

Having thus pointed out the marks of him who is unqualified to receive the gospel of
the G∂tå, the Lord now tells Arjuna in the following two verses the reward and value of
propagating it among His devotees.

ÿ ß◊¢ ¬⁄◊¢ ªÈsÔ¢ ◊jQ§cflÁ÷œÊSÿÁÃ–
÷ÁQ¢§ ◊Áÿ ¬⁄UÊ¢ ∑Î§àflÊ ◊Ê◊flÒcÿàÿ‚¢≥Êÿ—H 68H

ÿ— (he) who; ß◊◊Ỗ this (gospel of the G∂tå); ¬⁄U◊◊Ỗ ªÈsÔ◊Ỗ most secret; ◊jQ§·È among My
devotees; •Á÷œÊSÿÁÃ will preach; ÷ÁQ§◊Ỗ love; ◊Áÿ to Me; ¬⁄UÊ◊Ỗ supreme; ∑Î§àflÊ having offered;
◊Ê◊˜Ô Me; ∞fl alone; ∞cÿÁÃ shall come to; •‚¢≥Êÿ— without doubt.
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He who, offering the highest love to Me, preaches the most profound gospel of the
G∂tå among My devotees, shall come to Me alone; there is no doubt about it. (68)

reverence for the Lord Himself or His
utterances, a devotee of God is overwhelmed
with love by the thought of His name, virtues,
sports, glory and essential character and
preaches the gospel of the G∂tå among His
devotees in a disinterested spirit for the sake
of His pleasure alone. That is to say, he gives
them lessons on the original text of the G∂tå,
explains the meaning of its verses, helps them
recite the text with correct intonation, brings
out and elucidates the ideas contained in it,
resolves the doubts of his audience and
inculcates the truth of the G∂tå upon their mind
and awakens in them a strong impulse to
translate into practice the teaching of the G∂tå.
All this is covered by preaching the gospel of
the  G∂tå among His devotees with supreme
devotion to Him.

A devotee of God, who propagates the
ideas of the Lord among those who are
qualified to receive them, in a disinterested
spirit and with the sole object of attaining
devotion to Him, doubtless reaches Him.
That is to say, the above is an unfailing
means to His realization; hence those qualified
devotees who seek to attain Him must
undertake the mission of preaching and
popularizing the gospel of the G∂tå.

The demonstrative adjective ëImamí in
this verse refers to the entire gospel of the
G∂tå. The use of the adjectives ëParamamí
and ëGuhyamí with reference to it is intended
to show that this teaching, inasmuch as it
secures freedom from the bondage of worldly
existence and leads one to realize God Himself,
is superb and esoteric.

Endowed with faith in God, His devotees
recognize Him as responsible for the  creation,
maintenance and destruction of the whole
universe, all-powerful and the universal Lord,
and love Him accordingly. They are eager to
hear of His virtues, glory, pastimes and reality,
and are delighted to hear the same. Such
devotees are referred to here by the term
ëMadbhakte¶uí. The use of this compound word
is intended to determine the eligibility for
receiving the gospel of the G∂tå. The idea is
that the devotee of God is automatically freed
from all the four disqualifications referred to
in the preceding verse. Therefore, a devotee
of the Lord is the only fit recipient of this gospel
and every person, to whatever grade in society
and to whatever caste he may belong, can be
a devotee of God (IX.32). Hence the caste,
creed and nationality etc., of a man are no
bar to his eligibility. Possessed of extreme

Ÿ ø ÃS◊Êã◊ŸÈcÿ·È ∑§Ápã◊ Á¬˝ÿ∑Î§ûÊ◊—–
÷ÁflÃÊ Ÿ ø ◊ ÃS◊ÊŒãÿ— Á¬˝ÿÃ⁄UÊ ÷ÈÁflH 69H

Ÿ ø there is not; ÃS◊ÊÃỖ than he; ◊ŸÈcÿ·È among human beings; ∑§ÁpÃỖ anyone; ◊ Á¬˝ÿ∑Î§ûÊ◊—
doing a more loving service to Me; ÷ÁflÃÊ shall be; Ÿ neither; ø and; ◊ Me; ÃS◊ÊÃỖ than he;
•ãÿ— (anyone) else; Á¬˝ÿÃ⁄U— dearer to; ÷ÈÁfl in the entire world.

Among men there is none who does Me a more loving service than he; nor shall
anyone be dearer to Me in the entire world than he.                                (69)

The personal pronoun ëTasmåtí in this
verse refers to the pious and loving devotee
of God, who has deep knowledge of the G∂tå
and preaches its gospel among His devotees

as mentioned in the foregoing verses.
Dissemination of His ideas among His
devotees is dearer to the Lord than all other
duties that endear one to Him, such as the
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mentioned above, does not refer to the present
alone, it is equally true of the future as well.
That is to say, it is hardly possible that
anyone would be dearer to Him even at a
future date. For when no other service is
dearer to the Lord than the one in which he
is engaged, how could anyone be more
beloved of Him through any other practice ?
Therefore, of all the practices helpful to His
realization, the mission of devoutly propagating
His ideas among His devotees is the best. It
is with this belief that the Lord expects His
devotees to proceed with this noble work.
This is what He seeks to convey in the latter
half of the verse.

performance of sacrifices and penance and
practice of charity, service, worship, Japa
(the repetition of sacred formulas) and
meditation etc.; nothing in this world is so
dear to the Lord as the mission referred to
above. Therefore, he who disseminates His
ideas among His devotees with reverence
and devotion is dearer to Him than anyone
else; none is dearer than he. Completely
neglecting his own interests, he does only
that which is dear to the Lord, hence he is
exceptionally dear to Him. This is what is
meant by the first half of this verse.

The proclamation of the Lord that no
one is dearer to Him than the devotee

In this way in the preceding two verses the Lord pointed out the reward and value  of
propagating among His devotees the gospel of the G∂tå in a reverent and devout spirit.
Everyone, however, is not equal to the task; scarce anyone is qualified for it. Hence He now
proceeds to glorify the study of the G∂tå.

•äÿcÿÃ ø ÿ ß◊¢ œêÿZ ‚¢flÊŒ◊ÊflÿÊ—–
ôÊÊŸÿôÊŸ ÃŸÊ„UÁ◊CÔU— SÿÊÁ◊ÁÃ ◊ ◊ÁÃ—H 70H

•äÿcÿÃ will study; ø as well; ÿ— whosoever; ß◊◊Ỗ this; œêÿ¸◊Ỗ sacred; ‚¢flÊŒ◊Ỗ •ÊflÿÊ— our
dialogue (in the form of the G∂tå); ôÊÊŸÿôÊŸ through, wisdom-sacrifice; ÃŸ by him; •„U◊Ỗ I; ßCÔU—
SÿÊ◊˜Ô shall be worshipped; ßÁÃ such (is); ◊ My; ◊ÁÃ— conviction.

Whosoever studies this sacred dialogue of ours in the form of the G∂tå, by him too
shall I be worshipped through Yaj¤a of knowledge; such is My conviction.                 (70)

The demonstrative adjective ëImamí along
with the words ëÅvayo¨ sa≈vådamí here
refers to the text of the G∂tå in the form of a
dialogue between Arjuna and Bhagavån ›r∂
Kæ¶ƒa, which has been characterized in verse
68 above as ëParamam guhyamí (the most
esoteric gospel). The use of the adjective
ëDharmyamí with reference to it is intended
to convey that the gospel in question has
been delivered by the divine Lord Himself;
hence whatever has been taught therein is
replete with virtue from beginning to end. It
contains nothing which offends against
righteousness or which is superfluous.
Therefore, it is the paramount duty of man to
follow the teachings embodied in it.

Receiving lessons on the holy G∂tå from
the devotees of God who are conversant
with its inner meaning, reciting it daily, going
through its translation in oneís own language,
pondering over its meaning and striving to
grasp the same with the help of those who
are in the know of it,ópractice of all these is
included in the study of this scripture.

Going through the translation of the G∂tå
side by side with reciting the text, and daily
recitation of the G∂tå with an eye to its meaning
is much better than going through the text or
daily reciting it without following its meaning;
and it is still better to be overwhelmed with
love and get imbued with its spirit while going
through or reciting the text in an intelligent way.
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wisdom-sacrifice. The practice in the form of
this wisdom-sacrifice has been recognized as
far superior to other practices carried on with
the help of material substances (IV.33); for
all practices culminate in the knowledge of
the truth about God. And this consummation
is easily reached through the wisdom-sacrifice
referred to above, hence a seeker of beatitude
should whole-heartedly devote himself to study
of the G∂tå.

The latter half of this verse is intended
to reveal the value of studying the G∂tå in the
aforesaid manner. The idea is that a study of
this scripture enables one to acquaint oneself
correctly and fully with the truth about the
absolute and relative, as well as the manifest
and unmanifest, aspects of the Divinity.
Therefore, whoever studies the G∂tå with the
object of grasping the truth about the Lord
will be deemed to worship Him through

Having thus pointed out the value of a study of the holy G∂tå, the Lord now declares
the reward of hearing it in the case of those who are unable to study it in the above manner.

üÊhÊflÊŸŸ‚Íÿp oÎáÊÈÿÊŒÁ¬ ÿÊ Ÿ⁄U—–
‚Ê̆ Á¬ ◊ÈQ§— ≥ÊÈ÷Ê°À‹Ê∑§Êã¬̋Ê¬AÈÿÊà¬Èáÿ∑§◊̧áÊÊ◊̃ÔUH 71H

üÊhÊflÊŸỖ possessed of reverence; •Ÿ‚Íÿ— free from cavilling; ø and; oÎáÊÈÿÊÃ˜Ô should hear
(the holy G∂tå); •Á¬ even; ÿ— Ÿ⁄U— the man who; ‚— he; •Á¬ too; ◊ÈQ§— absolved of (sins); ≥ÊÈ÷ÊŸỖ
∂UÊ∑§ÊŸ˜Ô the happy worlds; ¬˝Ê¬AÈÿÊÃ˜Ô shall attain to; ¬Èáÿ∑§◊¸áÊÊ◊Ỗ of the virtuous.

The man who listens to the holy G∂tå with reverence and in an uncarping spirit,ó
liberated from sin, he too shall reach the happy worlds of the virtuous.           (71)

To say nothing of him who preaches
the gospel of the G∂tå among others as
mentioned in verse 68, or of him who studies
it himself as referred to in verse 70 above,
even he who is merely able to hear it with
faith is absolved of sin. Therefore, he who is
unable to preach or even study it himself
should make it a point at least to hear it.

The man who is thus given to hearing the
G∂tå is rid of all sins committed in successive
previous lives,ówhich bring about oneís birth
among low-born creatures such as beasts and
birds etc., and throw one into the infernal
regions,óand obtains a residence in the higher
worlds from Indraís heaven onward to the
supreme abode of God according to the degree
of his faith and devotion. This is what is meant
by the latter half of this verse.

The use of the word ëNara¨í is intended
to show that he who lacks the inclination
even to hear with reverence the holy G∂tå
hardly deserves to be called a human being;
for his human birth is proving fruitless.
Therefore, he is only a beast in human form.

Believing in the existence of God as
well as in His virtues and glory, and with a
firm conviction that the holy G∂tå is the word
of God Himself, and that whatever has been
said therein is absolute truth, and reposing
faith in the exponent of the G∂tå, the man
who hears the original text or its exposition
with love and eagerness is referred to here by
the word ë›raddhåvåní. And ëAnasµuya¨í is
he who does not find fault with the Lord or
His utterance nor shows disrespect in any
form to the holy G∂tå while hearing it.

Having thus glorified the preaching, recitation and hearing of the holy G∂tå, the Lord
now enquires of Arjuna his reactions to the above, just in order to awaken him to his real
situation, although He knew everything Himself.

∑§ÁìÊŒÃë¿˛‰UÃ¢ ¬ÊÕ¸ àflÿÒ∑§Êª˝áÊ øÃ‚Ê–
∑§ÁìÊŒôÊÊŸ‚ê◊Ê„U— ¬˝Ÿc≈SÃ œŸTÿH 72H
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∑§ÁìÊÃỖ whether; ∞ÃÃ˜Ô this (gospel of the G∂tå); üÊÈÃ◊˜Ô has been heard; ¬ÊÕ¸ O son of
Pæthå (Kunt∂), Arjuna; àflÿÊ by you; ∞∑§Êª˝áÊ øÃ‚Ê with one-pointed mind; ∑§ÁìÊÃỖ whether;
•ôÊÊŸ‚ê◊Ê„U— delusion born of ignorance; ¬˝ŸCÔU— has disappeared; Ã your; œŸTÿ O conquerer
of riches, Arjuna.

Have you, O Arjuna, heard this gospel of the G∂tå attentively? And has your
delusion born of ignorance been destroyed, O Dhana¤jaya, conquerer of riches? (72)

he had preferred to live on alms abandoning
all his duties (II.5), how he had felt perturbed
at the thought of killing his own kinsmen
(I.45-47) and how he had been at a loss to
determine the course of his action (II.6-7),ó
which had all been due to his mind being
warped by infatuation,óand was accordingly
anxious to know whether that infatuation had
left him. Should he have given an attentive
ear to His teaching, his mind must have been
cleared of the cloud of infatuation. And in
case it had not been dispelled, that clearly
showed absence of attentiveness on his part.

The above two questions of the Lord
are impregnated with the lesson that a man
should devote himself to the study and hearing
of the holy G∂tå with a careful and attentive
mind; and till he is completely disabused of
the delusion born of his ignorance he should
think that he has not correctly grasped the
teaching of the Lord, so that it is essential to
ponder it with reverence.

The demonstrative pronoun ëEtatí in this
verse covers the entire range of the most
esoteric divine teaching imparted by the Lord
from verse 11 of Chapter II to verse 66 of the
present chapter. It is in order to impress upon
Arjuna the importance of this teaching that
the Lord asks him the question embodied in
the first half of this verse. The idea is that the
above teaching of the Lord is something very
rare; He could not declare His divinity to
everybody or ask anyone and everyone to
seek refuge in Him. He, therefore, was naturally
anxious to know whether Arjuna had carefully
and attentively heard His teachings; for should
he have missed it, he would have certainly
committed an egregious blunder.

Now, if Arjuna had carefully heard the
teaching, it must have borne its fruit. He,
therefore, reminded Arjuna how he had
complained of his being puzzled about his
duty (II.7), how he had reckoned it a sin to
discharge his sacred obligation (I.36), how

Thus enquired by the Lord, Arjuna conveys his reactions to Him, expressing his gratitude.

•¡È¸Ÿ ©UflÊø

ŸCÔUÊ ◊Ê„U— S◊ÎÁÃ∂¸UéœÊ àflà¬˝‚ÊŒÊã◊ÿÊëÿÈÃ–
ÁSÕÃÊ˘ÁS◊ ªÃ‚ãŒ„U— ∑§Á⁄Ucÿ fløŸ¢ ÃflH 73H

ŸCÔU— is dispelled; ◊Ê„U— (my) delusion; S◊ÎÁÃ— wisdom; ∂UéœÊ gained; àflà¬˝‚ÊŒÊÃỖ by Your
grace; ◊ÿÊ by me; •ëÿÈÃ O infallible Lord; ÁSÕÃ— •ÁS◊ I stand; ªÃ‚ãŒ„U— freed from doubt;
∑§Á⁄Ucÿ will do; fløŸ◊Ỗ bidding; Ãfl Your.

Arjuna said: Kæ¶ƒa, by Your grace my delusion has gone and I have gained
wisdom. I am free of all doubts. I will do Your bidding.  (73)

Arjuna has now come to realize that ›r∂
Kæ¶ƒa is the immutable Absolute, the supreme
Spirit and the almighty and immortal God.
This is what he seeks to convey by addressing
Him as ëAcyutaí (infallible Lord).

Arjuna gratefully answers the question
of the Lord, contained in the preceding verse,
in the words ëNa¶¢a¨ Moha¨í. Arjuna thereby
acknowledges his immense obligation to the
Lord for the divine gospel so kindly delivered
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about the virtues, glory and divinity of the
Lord, and His absolute and relative as well as
the manifest and unmanifest aspects, and even
so about the nature of virtue and sin, and
about what he should do and what he should
abstain from, etc. In other words, all his doubts
had been resolved, and in consequence of it
the unsteadiness of his mind had completely
vanished. This is what Arjuna means by the
words ìSthita¨ asmi gatasandeha¨î.

Lastly, Arjuna felt that by the Lordís
grace he had attained the object of his life,
and thus had no duty left for him. Therefore,
he was prepared to do as the Lord bade him
and would perform all his duties such as
fighting etc., in the interest of the world order
according to His directions by way of sport
as a mere instrument. This is the idea conveyed
by the words ìKari¶ye vacanam tavaî.

by Him, and assures the Lord that his
delusion,ówhich was due to his want of
correct knowledge about the Lordís virtues,
glory, divinity and essential character, and
which prevented him from carrying out the
Lordís behests (II.9) and  flustered him at the
thought of the impending destruction of his
kinsmen (I.28-47),óhad completely been
destroyed.

With the disappearance of delusion, born
of his ignorance, the light of divine wisdom
had dawned in his mind, the memory of the
virtues, glory, divinity and essential character
of the Lord had been fully awakened, and
His integral being had been revealed to him,
leaving nothing unknown to him. This is
what Arjuna seeks to impress on the Lord by
the words ëSmæti¨ Labdhåí.

Arjuna had now no doubt left in his mind

Having thus repeated the holy G∂tå in the form of a dialogue between Bhagavån ›r∂
Kæ¶ƒa and Arjuna in response to the enquiry from Dhætarå¶¢ra, Sa¤jaya now reveals to his
master the glory of the G∂tå in the following two verses while concluding his message.

‚Tÿ ©UflÊø

ßàÿ„¢U flÊ‚ÈŒflSÿ ¬ÊÕ¸Sÿ ø ◊„UÊà◊Ÿ—–
‚¢flÊŒÁ◊◊◊üÊÊÒ·◊jÈÃ¢ ⁄UÊ◊„U·¸áÊ◊˜ÔH 74H

ßÁÃ thus; •„U◊Ỗ I; flÊ‚ÈŒflSÿ of Våsudeva, ›r∂ Kæ¶ƒa; ¬ÊÕ¸Sÿ Arjuna, son of Pæthå (Kunt∂);
ø and; ◊„UÊà◊Ÿ— of the high-souled; ‚¢flÊŒ◊˜Ô conversation; ß◊◊Ỗ this; •üÊÊÒ·◊˜Ô heard; •Œ˜Ô÷ÈÃ◊˜Ô
mysterious; ⁄UÊ◊„U·¸áÊ◊Ỗ (and) thrilling (lit., making the hair stand on their ends).

Sa¤jaya said: Thus I heard the mysterious and thrilling conversation between ›r∂
Kæ¶ƒa and the high-souled Arjuna, son of Kunt∂.                                     (74)

The particle ëItií marks the conclusion
of the gospel of the G∂tå.

The use of the epithet ëVåsudevaí (lit.,
the all-pervading Spirit) for ›r∂ Kæ¶ƒa and of
the qualification ëMahåtmåí (high-souled or
noble-minded) with reference to Arjuna is
intended to glorify the G∂tå. The idea is that
this gospel has been preached by ›r∂ Kæ¶ƒa,

who is no other than the all-pervading Divinity,
the indweller of all hearts, in response to the
enquiry from Arjuna, who is an incarnation
of the divine sage Nara; hence it is highly
valuable. No other sacred teaching can bear
comparison with it; for it is the quintessence
of all scriptures or sacred books.*

The dialogue between ›r∂ Kæ¶ƒa and

* ªËÃÊ ‚ÈªËÃÊ ∑§Ã¸√ÿÊ Á∑§◊ãÿÒ— ≥ÊÊSòÊÔÁflSÃ⁄Ò—– ÿÊ Sflÿ¢ ¬kŸÊ÷Sÿ ◊Èπ¬kÊÁmÁŸ—‚ÎÃÊH (Mahå., Bh∂¶ma, 43.1)
ìThe G∂tå alone should be heard and chanted, studied and taught, as well as pondered and assimilated;

collections of other scriptures are of no avail. For the G∂tå has flowed from the lotus-like lips of no other
than Bhagavån Vi¶ƒu, who bears a lotus on His navel.î
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Arjuna has been spoken of as mysterious
because it enables one to realize the integral
Divinity, possessed of wonderful and
transcendent virtues, glory and supernatural
powers. And even as a man hears and

understands it, he is filled with delight and
wonder, which make his hair stand on end.
Hence it has been called ëRomahar¶aƒamí.
Sa¤jaya feels proud that he has been able to
hear with his own ears such a wonderful dialogue.

√ÿÊ‚¬˝‚ÊŒÊë¿˛‰UÃflÊŸÃeÈsÔ◊„¢U ¬⁄U◊˜Ô–
ÿÊª¢ ÿÊªE⁄UÊà∑Î§cáÊÊà‚ÊˇÊÊà∑§ÕÿÃ— Sflÿ◊ỖH 75H

√ÿÊ‚¬˝‚ÊŒÊÃ˜Ô (having been blessed with the divine vision) by the grace of ›r∂ Vyåsa;
üÊÈÃflÊŸ˜Ô have heard; ∞ÃÃ˜Ô this; ªÈsÔ◊˜Ô esoteric; •„U◊˜Ô I; ¬⁄U◊Ỗ supremely; ÿÊª◊˜Ô Yoga or wisdom;
ÿÊªE⁄UÊÃ˜Ô from Bhagavån ›r∂ Kæ¶ƒa; ∑Î§cáÊÊÃỖ the Lord of Yoga; ‚ÊˇÊÊÃ˜Ô in person; ∑§ÕÿÃ—
imparting (it to Arjuna); Sflÿ◊Ỗ Himself.

Having been blessed with the divine vision by the grace of ›r∂ Vyåsa, I heard in
person this supremely esoteric gospel from the Lord of Yoga, ›r∂ Kæ¶ƒa Himself,
imparting it to Arjuna.  (75)

The use of the compound word
ëVyåsaprasådåtí is intended to express
Sa¤jayaís gratitude towards Mahar¶i Vyåsa,
who had so kindly gifted him with the divine
vision, i.e., with the supernatural faculties of
seeing what is out of sight, hearing what is
out of hearing and grasping what is out of
oneís mental grasp. It was due to that
supernatural gift that Sa¤jaya was enabled to
hear the divine gospel of the G∂tå, which he
was otherwise incapable of hearing.

The demonstrative pronoun ëEtatí stands
here for the holy G∂tå in the form of the
above dialogue between ›r∂ Kæ¶ƒa and Arjuna.
The use of the adjective ëParamamí with
reference to it is intended to bring out its

superb character; and ëGuhyamí points to its
esoteric nature, i.e., bangs its doors against
the unqualified. The third adjective ëYogamí
indicates that the gospel contains a detailed
exposition of Karmayoga, J¤ånayoga,
Dhyånayoga, Bhaktiyoga and other practices
leading to God-realization; and the gospel
itself, i.e., even its devout recitation is an
independent means of realizing God and hence
deserves the title of ëYogaí.

Lastly, Sa¤jaya tells Dhætarå¶¢ra that the
G∂tå, which he had just repeated to the King,
had not been received by him through a third
agency but directly from the lotus-like lips of
the almighty Lord ›r∂ Kæ¶ƒa, the controller of
all Yogic powers.

Having thus revealed the value of hearing the most rare gospel of the G∂tå, Sa¤jaya,
while expressing his own reactions, glorifies the recollection of that gospel.

⁄UÊ¡ã‚¢S◊Îàÿ ‚¢S◊Îàÿ ‚¢flÊŒÁ◊◊◊jÈÃ◊˜Ô–
∑§≥ÊflÊ¡¸ÈŸÿÊ— ¬Èáÿ¢ NUcÿÊÁ◊ ø ◊È„ÈU◊È¸„ÈU—H 76H

⁄UÊ¡Ÿ˜Ô O king; ‚¢S◊Îàÿ ‚¢S◊Îàÿ recollecting again and again; ‚¢flÊŒ◊Ỗ conversation; ß◊◊Ỗ this;
•jÈÃ◊Ỗ marvellous; ∑§≥ÊflÊ¡Ȩ̀ŸÿÊ— between Bhagavån ›r∂ Kæ¶ƒa and Arjuna; ¬Èáÿ◊Ỗ sacred; NUcÿÊÁ◊
I rejoice; ø and; ◊È„ÈU◊È¸„ÈU— again and yet again.

Remembering, over and over, that sacred and mystic conversation between
Bhagavån ›r∂ Kæ¶ƒa and Arjuna, O King ! I rejoice again and yet again.        (76)
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By giving his own reactions in this
verse Sa¤jaya glorifies the recollection of
the gospel of the G∂tå. Sa¤jaya means to
say that the gospel preached by the Lord
had captivated his heart so much that he had
lost his relish for anything else. He was
reminded of that teaching again and again,
and merged in the thought of it. He was
being transported with joy and overwhelmed
with love.

The holy G∂tå in the form of this mystic
conversation between Bhagavån ›r∂ Kæ¶ƒa
and Arjuna purifies him who studies, teaches,
hears, ponders and discourses on it, and
does good to his soul in every way. Hence
it has been characterized as ëPuƒyamí (sacred).
And it reveals the marvellous virtues, glory,
divinity, truth, mystery and essential character
of the Lord; hence it has been spoken of as
ëAdbhutamí.

Having thus glorified the recollection of the G∂tå, Sa¤jaya while giving his further
reactions extols the recollection of the Cosmic Body of the Lord.

ÃìÊ ‚¢S◊Îàÿ ‚¢S◊Îàÿ M§¬◊àÿjÈÃ¢ „U⁄U—–
ÁflS◊ÿÊ ◊ ◊„UÊã⁄UÊ¡ãNUcÿÊÁ◊ ø ¬ÈŸ— ¬ÈŸ—H 77H

ÃÃỖ that;ø and;  ‚¢S◊Îàÿ ‚¢S◊Îàÿ remembering again and again; M§¬◊Ỗ form; •ÁàÊ •jÈÃ◊Ỗ most
wonderful; „U⁄U— of ›r∂ Hari; ÁflS◊ÿ— ◊ (is) my wonder; ◊„UÊŸỖ great; ⁄UÊ¡ŸỖ O king; NUcÿÊÁ◊ I rejoice;
ø also; ¬ÈŸ— ¬ÈŸ— again and yet again.

Remembering also, again and again, that most wonderful form of ›r∂ Kæ¶ƒa, great
is my wonder and I rejoice over and over again. (77)

By hearing, pondering and singing the
virtues, glory, exploits, divinity, greatness
and the sacred names of Bhagavån ›r∂ Kæ¶ƒa,
and by perceiving and touching His Form a
man is rid of all sins. Association of any kind
with Him frees one from all sins, ignorance
and sorrows and the Lord robs the devotee
of his heart; hence He is termed as ëHarií.

The word ëRµupamí qualified by the
adjectives ëTatí and ëAtyadbhutamí refers to
the most wonderful and divine Cosmic Body
of the Lord, which He had revealed before
Arjuna and the glory of whose vision has
been declared by the Lord Himself in verses

47 and 48 of Chapter XI.
The memory of that Cosmic Body of

the Lord did not fade from the mind of
Sa¤jaya, he was reminded of it again and
again and wondered how he was vouchsafed
a vision of that most rare and divine Form of
the Lord. He had no merit to his credit,
which could earn him that unique privilege.
The motiveless mercy of the Lord alone had
entitled him to that privilege. A mental survey
of the wonderful phenomena and events
forming part of that vision filled him with
wonder and awe at the marvellous Yogic
power of the Lord.

Thus giving his own reactions and glorifying the gospel of the G∂tå and the recollection
of the marvellous Form of the Lord, Sa¤jaya now concludes this chapter indicating the
certain prospect of the Påƒdavaís victory.

ÿòÊ ÿÊªE⁄U— ∑Î§cáÊÊ ÿòÊ ¬ÊÕÊ¸ œŸÈœ¸⁄U—–
ÃòÊ üÊËÌfl¡ÿÊ ÷ÍÁÃœ˝È¸flÊ ŸËÁÃ◊¸ÁÃ◊¸◊H 78H

ÿòÊ where; ÿÊªE⁄U— the Lord of Yoga; ∑Î§cáÊ— Bhagavån ›r∂ Kæ¶ƒa; ÿòÊ (and) where;
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¬ÊÕ¸— the son of Pæthå (Kunt∂), Arjuna; œŸÈœ¸⁄U— the wielder of the GåƒŒ∂va bow; ÃòÊ there;
üÊË— glory; Áfl¡ÿ— victory; ÷ÍÁÃ— prosperity; œ˝ÈflÊ ŸËÁÃ— (and) unfailing righteousness; ◊ÁÃ— ◊◊
(such is) my conviction.

Wherever there is Bhagavån ›r∂ Kæ¶ƒa, the Lord of Yoga, and wherever there is
Arjuna, the wielder of the GåƒŒ∂va bow, glory, victory, prosperity and unfailing
righteousness will surely be there: such is my conviction.                                         (78)

By using the epithet ëYoge‹vara¨í for
›r∂ Kæ¶ƒa and ëDhanurdhara¨í for Arjuna,
Sa¤jaya impresses upon King Dhætarå¶tra the
glory of Bhagavån ›r∂ Kæ¶ƒa and Arjuna, and
indicates the sure prospect of the PåƒŒavaís
victory in order to awaken in the kingís mind
an inclination to negotiate peace. In other words,
Sa¤jaya wanted to make it clear that Bhagavån
›r∂ Kæ¶ƒa was the Lord of all Yogic powers
and that He was capable of creating,
maintaining and destroying the whole universe
in a trice by dint of His Yogic power. There
could be no doubt about the victory of King
Yudhi¶¢hira, who had Bhagavån ›r∂ Kæ¶ƒa,
the manifest Divinity, as his supporter.

Besides this, Arjuna too was an
incarnation of the divine sage Nara, a beloved
friend of the Lord, and a great hero, the
wielder of the famous GåƒŒ∂va bow; he too
had girded his loins to see his brother victorious.
Hence there was none who could vie with
Yudhi¶¢hira at that moment. For where the
sun is, light must be there; even so, the very
presence of Bhagavån ›r∂ Kæ¶ƒa and Arjuna
ensures all glory, victory and righteousness.
And laurels go to him who has virtue on his
side. Therefore, the victory of the PåƒŒavas
was guaranteed. The welfare of Dhætarå¶¢ra
lay in bringing round his sons to seek peace
with the PåƒŒavas.

˙ Ãà‚ÁŒÁÃ üÊË◊jªfleËÃÊ‚Í¬ÁŸ·à‚È ’˝rÊÔÁfllÊÿÊ¢ ÿÊª≥ÊÊSòÊ üÊË∑Î§cáÊÊ¡È¸Ÿ‚¢flÊŒ
◊ÊˇÊ‚ÛÿÊ‚ÿÊªÊ ŸÊ◊ÊCÔUÊŒ≥ÊÊ˘äÿÊÿ—H 18H

Thus, in the Upani¶ad sung by the Lord, the science of Brahma, the scripture
of Yoga, the dialogue between ›r∂ Kæ¶ƒa and Arjuna, ends the eighteenth

chapter entitled ìThe Yoga of Liberation through the path of
Knowledge and Self-surrender.î

The Bhagavadg∂tå is the divine word of Bhagavån ›r∂ Kæ¶ƒa, the supreme Puru¶ottama
or God Himself, who is adored by the whole animate and inanimate kingdom, is full of the
six divine properties, and is Bliss and Consciousness solidified. The scripture is a mine of
endless mysteries. It is by the grace of the supremely compassionate Bhagavån ›r∂ Kæ¶ƒa that
its inner meaning can be partially understood. He alone, who ponders the G∂tå with a heart
brimming over with supreme reverence and pure loving devotion, directly perceives the
grace of the Lord and can obtain a glimpse of the real character of the G∂tå. Therefore,
seekers of blessedness would do well to place before them the ideal of Arjuna, the prince
among devotees, and cultivating his divine virtues should hear, study and ruminate over the
G∂tå with faith and devotion; and they should whole-heartedly devote themselves to spiritual
practice according to their individual capacity in pursuance of the Lordís behests. Those who
proceed on the above lines are inspired with ever new thoughts and feelings of a supremely
blissful, unique and transcendent character. Attaining absolute purity of mind and enjoying
the exceptional grace of the Lord, they speedily realize Him.
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