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PREFACE

Kalpatharu Research Academy, Bangalore is happy to present to the students and
scholars of Indian culture this volume on Bhagavad -gita, which by all standards is
the most excellent Indian book; it has justly become exceedingly popular among the
masses, and it has a place of importance as one of the Prasthanas. While there are
many books on Gita, our publication has a distinction : it comprehends the essential
contributions made by great Indian minds with regard to Gita’s import. In this sense,
it is a Kosha. We are indebted to Vidyalankara, Sastrachudamani, Sangita Kalaratna
Prof. S.K.Ramachadra Rao for preparing this volume in this series of publications

under the project on Bharatiya- Samskriti-Sarvasva Kosha.

We are greatly beholden to the benign blessings of the revered Jagadguru of Sringeri
Sharada Peetham, Sri Sri Sri Bharati Tirtha Swamiji, and to the keen interest shown
in our work by Sri V.R. Gowrishankar, our chairman and the Administrator of Sringeri
Sharada Peetham. This publication is humbly dedicated to Sri Sri Sri Bharati Tirtha
Mahaswamiji to mark his fifty-first vardhanti mahotsva during the present month.

We also thank the Authorities of the Ministry of Human Resources Development,
Govt. of India, New Delhi and the Authorities of Ministry of Education, Govt. of
Karnataka and we also thank the printers M/s. Omkar Offset Printers for their

expeditious and neat work.

Bangalore DAIVAJNA K.N. SOMAYAJI
Sri Vishu Nama Samvatsara CHIEF EDITOR AND DIRECTOR
Chaitra Shukla Shashti KALPATHARU RESEARCH ACADEMY

30th March 2001
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INSTITUTION FOR :

Promotion of Research Oriented Studies in Veda, Vedanga, Agama, Jyoutisha,
Vedanta, Yoga and Ayurveda.

Study of Sanskrit language in particular and other related languages.
Propagation of Vedic Phonetics

Establishment of Veda Patashalas in Guru Kula system
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INTRODUCTION

There is hardly a scriptural text in India which can rival Bhagavad-gita in its popular appeal
and as a book of guidance in life. It is no doubt one of the great books of the world. Indians
have relied on this book for centuries, for it has a message for good living. And scholars have
seen in it shades of meanings that suit all philosophical viewpoints and religious practices. Itis
itself encyclopaedic (Kosha) in nature, as it covers all aspects of life, and incorporates all

aspirations of mankind.

The present volume attempts to provide a complete account of the text by selecting three
hundred verses out of the seven hundred. The selected verses (trisatl) contain the essential
teachings of Bhagavad-gita; included also here are the relevant and significant comments of
great acharyas (Samkara, Ramanuja, Madhva, Vallabha) and other respected authorities on

the subject.

| acknowledge the kind courtesy of my friends Sri Suryaprakasa Pandit and Sri Madhugiri

Sudarshan, who helped me in passing the proofs.

| am as usual grateful to Daivajna K.N.Somayaji, Sri Sri Sri Bharathi Tritha Swamiji of the Sringeri
Sharada Peetham. the chief patron Sri V.R.Gowrishankar, the chairman, and the printers for

their co-operation.

S.K. RAMACHANDRA RAO
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BHAGAVAD-GITA
INTRODUCTION

(1)

There is hardly a Hindu
household wherein is not found a
copy of the Bhagavadgita; there is
scarcely an adult Hindu of some
schooling who has not read it in the
original Sanskrit or in translation,
the original text itself or some
exposition thereof. This has been so
for at least two thousand years now.
This great poem in eighteen chapters
and seven hundred verses may be
said to have been composed in the
early centuries before the birth of
Christ, and was incorporated as a
section in the Sixth Book of the great
epic, Mahabharata. Popular as a
guide-book for every man, it

attained  philosophical  celebrity
when the great Sarmkara wrote the

first extant commentary on it.'

Since then, innumerable

commentaries, glosses, annotations
been

and explanations have
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attempted; and the book has now
been translated into all the existing
languages of the world. The Sanskrit
poet Bana who lived in the seventh
century was acquainted with the
greatness of this philosophical poem;
the Kashmere King Avantivarman,
who died in 883 A.D. had the whole
Bhagavadgita read out to him - so we
are informed by Kalhana, the author

of Rajatarangifi.

The Bhagavadgita is doubtless

a text, perhaps the earliest,
belonging to the devotional school of
Indian religion, the Bhagavata. This
monotheistic school was founded by
Krsna-Vasudeva, belonging to the
Satvata sect of the Yadu class; and
he was reverently referred to as

‘Bhagavan’ (The Lord).

The Gita unmistakably bears
the influence of  Upanishads,
Katha and the

there 1is

especially the

Sveta$vatara®: even a



suggestion that the Song Celestial
was originally a Yoga-Upanishad
which was later = Vaisnavised.
Krshna, the founder of this cult (and
who is the spokesman in the
Bhagavadgita) was by birth a Sudra
(being Yadu) who was later raised

to the rank of a Kshatriya.

There is in Chhandogya-
Upanisad, a reference to Krshna-
‘Devakiputfé’ (son of Devaki) who
was a disciple of the sage Ghora-
Angirasa. The Jain Harivarsa
mentions Krshna as the cousin and
contemporary of the celebrated

ford-maker, Neminatha (who is
believed to have lived about eight
centuries earlier than Christ). And
the famous Indian battle which was
fought on the Kurushetra grounds
(where Krshna belonging to the
Pandava hosts gave out the Song
Celestial) is dated about eighth or

ninth century B.C.

In the Bhagavadgita, Krshna is
mostly represented as a teacher of

great wisdom and erudition; he

figures as a Yogi. The Bhagavata’
records that Krshna sat up every
morning for meditation ‘merging
himself with the transcendental self’.
We read in the Mahabharata® also
that Krshna was in the habit of
meditating on Brahman in the hours
sun-rise.

before Krshna in all

probability ~ was  historical  in
character, and was a philosopher
who harmonised the Sarnkhya-Yoga
with the brahmavada of the

Upanishads.’

The poem has justly acquired
an honoured place in the religious
literature of the country, for it is at
once philosphical in outlook and
practical in intent. Working with
metaphysical concepts, it prescribes
concrete rules of efficient conduct.
It contains a message for the sage,
a lesson for the king, an instruction
for the layman, a warning for the
delinquent. Diverse temperaments
find their reflections in this tract,
and various aspirations find in it

their fulfillment.

GITA KOSA




The poem is in the form of a

dialogue between the Pandava
prince Arjuna who was in mental
agony and emotional conflict, and
his friend Krshna who in this work
appears as a philosopher and

teacher, and not as a popular god of

later Hinduism. Krshna clears the

knotty tangles in Arjuna’s mind and
heart, and remakes of him a valiant
hero. It is a story of skillful- and
successful céunselling; and what
follows focuses attention on this
particular aspect of this great book,
as the modern ideas of guidance and
counselling are amply illustrated

there.

(2)

In the background of the story
is the feud between two ruling
tribes, Kauravas and Pandavas,
related however by ties of blood.
The battle, which was a historical
event (although it assumed mythical
proportions in later narratives) was
a spectacular event in India’s history

during the epic period; indeed it was
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styled as the ‘Indian fight’ (Bharata-
yuddha) and forms the theme of the
famous epic, Mahabharata. The fight
was invested with this celebrity, for
it marked the triumph of
righteousness over evil. The good-
natured and unjustly treated
Pandavas worsted in the end their
crafty and mean-minded cousins,
After

series of approaches and tussles, the

the Kauravas. a colourful
issue was finally settled in the battle
on the site of Kurushetra, near

modern Delhi.

The scene of the Song is laid
in one of the days of the great battle.
The two opposing forces are arrayed
on the battlefield, and the war-
chariot of the Pandava hero Arjuna
is parked in the cenire. Arjuna
interestedly surveys the opposed
armies, and is in particular curious
to have a last look at the ‘“‘well-
wishers of the evil-minded
Duryodhana, who was the leader
All on a

sudden, however, he shrinks with

of the Kaurava host.

remorse and dismay as he finds in



the enemy camp his own teachers,
elders, relatives and friends. His
conscience is stricken with the
enormity of the sin he was about to
commit inadvertantly; compassion
for his

awakening of self-abnegating love of

kinsmen and sudden

humanity unhinged Arjuna’s
courage and presence of mind.
Krshna who was driving Arjuna’s
chariot lifts him by an elaborate
counselling But of the despondent
mood. Incidental to counselling,
there is a display of profound

philosophical wisdom.

The episode represents a

symbolism. Arjuna indicates the
individual-in-stress. He is confronted
with a critical situation, which clouds
his thoughts, renders him anxious,
and makes him flee from reality. He
is unable to decide or act. A valiant
hero, who had fought without a
thought many a tough battle, now
entered the field with confidence,
ready to fight and sure of victory.
When he asked Krshna to drive his

chariot to the center of the battlefield

to weigh the strength of the opposite
force, he had even lifted up his
mighty bow.® But this preparatory set
was soon broken, and an internal
conflict raged wild. There was real
anguish interfering even with normal

bodily functions:

kindred,

my limbs

‘“*Seeing these
assembled battle-bent,
wither and my mouth becomes
parched. There is trembling in my
body and my hair stands on end; my
bow drops from my hand, and my
skin burns fiercely. I am not able to
remain firm, seated; my mind also

seems to wander, and I perceive

omens of evil!”’

Verily, a picture of anxiety .
neurosis! The war is no longer on
the grounds of Kurukshetra; it is
within the mind of Arjuna. He
exhibits

symptoms of anxiety,

insecurity, confusion and phantasy,

together  with the physical
manifestations of sweating,
weakness, tremulousness and
palpitation. ~He is  depressed

GITA KOSA



(vishidantah) and excited

(samvignamanah). His intellectual
functions however remain intact,
and he has an insight into his own

mental state.

His thinking is not entirely

unrelated to reality or reason, and he
readily rationalises his inability to
act. He presents the arguments of
“tearing down the family tree’” and
“inflicting injﬁry to friends”’ as
reasons for refusal to fight. Krshna,
knowing well that these were ego’s
defences, listens patiently and
allows him to unburden himself of
the disturbing thoughts and fears. At
length Arjuna seeks guidance from

Krshna.

“I am thy pupil: instruct me,

who in thee have sought refuge!’®

Krshna was not only his cousin
but his close friend, in whom he and
his entire family placed an implicit
trust. He was known for his maturity
of mind, honesty of purpose, and

love of right conduct. The whole

GITA KOSA

world knew of his affectionate
concern for the welfare of the
of his

favourite friend Arjuna. Numerous

Pandavas, in particular
were the instances when he had

retrieved the Pandavas from

moments of embarrassment and
misery. He naturally now
commanded the entire confidence of

Arjuna. The counseller thus was

mature, intelligent and
understanding, sympathetic and
thoroughly  interested in  the

development of his client into a

mature and confident person.

(3)

Krshna

Arjuna out of the dark mood; and

proceeds to help

his manner of doing it illustrates the
technique of an efficient counsellor.
He starts by roundly dubbing
Arjuna’s troubled conscience as
‘cowardice’ (klaibya), ‘faintness of
heart’ (hrdayadaurbalya) and ‘stain’
(kasmala). While he spoke thus
directly and frankly he was

nevertheless aware that the source



of Arjuna’s grief was the contending
value systems. Though intellectually
alert, Arjuna’s will was weak and his
withdrawal from the scene of action
(refusal to fight) indicated a cleavage
in his personality and a consequent
Krshna

disorientation. readily

recognised that this was a problem

of adjustment. Arjuna was not acting

in accordance with the expectations
of his social class and status, and his
present mood“was justified neither
by his

temperament. It was also not in

talents nor by his

consonance with his earlier decision.
It was in fact a deficiency in
decision-making. Krshna realised
that Arjuna needed to acquire a
wholesome attitude, and learn to
perceive things in their proper frame
of reference. For this, Arjuna had to

discover more about himself.

The first task of Krshna as
counsellor was to induce in Arjuna
an insight into his own nature and
And this he did by

analysing the problem from diverse

problems.

angles. It is somewhat strange that

he should have begun with the
metaphysical viewpoint. But when
we realise that Arjuna suffered from
an exaggerated emotional
attachment to his kith and kin, it
appears reasonable that Krshna
suspects an ego-involvement on his
part and hastens to correct it. At the
back of Arjuna’s love of his folk was
a love of himself, and an anxiety for

the welfare of his own self.

Krshna therefore commences
with an exposition of the true nature
of self:

unborn, immortal,

immutable, intangible and
immeasurable.” He preaches the
doctrine of untainted existence of
the divine self, independent of the
body,

affective attachments as

mortal and explains our
due to
improper ego-projections of bodily
characteristics on to the self.
Krshna’s purpose in this exposition
is to transpose Arjuna’s problem to
a totally different context, and to
help him develop-and adopt a new
method of evaluation. The intention

is to provide a wider, deeper and
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more practical basis for Arjuna’s

sentiments.

Without affording Arjuna a
chance to doubt or argue, Krshna
immediately poses another problem
for consideration: Arjuna’s social
status and the responsibilities
associated with it. Belonging to the
Kshatriya class in the social milieu,
invested with the firm duty of
upholding the cause of righteousness
and suppressing evil tendencies in
the community, Arjuna was guilty of
an impropriety by being indifferent,
soft and sentimental; he swerved

with indecision from the conduct,

normal and approved in his class.

A battle like this was indeed a
welcome opportunity for a kshatriya
to discharge his duties and prove his
worth.'” And if Arjuna for any
reason refused to countenance the
situation squarely, what would the
world think of him? He would for
ever become the butt of ridicule, and
his enemies would gloat over this

demonstration of infirmity."' In

GITA KOSA

short, Arjuna, preoccupied as he
was with his narrow and selfish
sentimentalism, did not evaluate the
situation properly; his humanistic
considerations ran counter to the
more urgent consideration of the
prevalent mores and of the class-
specific behaviour. In the flush of
this disorientation, his capacity for
role-assumption was undermined.
His emotions inhibited his normal

leadership abilities.

It was this role-conflict that
landed him in inactivity. Similar to
clinical depression, it meant an
inhibition of the capacity to act.
Although

elaborately

Arjuna readily and
rationalises it, 1t 1is
inescapably a pathological state,
beyond voluntary control.'*> There
was in the presence of a crisis
clouding of thought, expression of
anxiety and indication of despair. He
could not see his way about in
adjusting to a real and critical life-
situation. He failed to appreciate the
necessity for proper conduct in

keeping with the situational needs,



and in keeping with his hereditary
and acquired talents, temperament
and social role. This is precisely
what Krshna meant by ‘‘failing in
svadharma’”®>  which  aggravated

internal conflict.

(4)
In order to facilitate profer and
efficient adjustment, Krshna
undertook to enforce the ego-

dominion by liberating it from the
introverted, protective tendencies.
The ego in Arjuna’s case had now
shrunk to a narrow range, sharply
contoured by conventional relations
with the kith and kin. And this
sudden shrinking of the ego was
naturally attended by anxiety.
Krshna as a counsellor had to enable
the ego develop an extensive feeling
which met adequately with the real
situation in the external world. Hence
his exposition of the immortality,
immutability and essential divinity of
the individual self.

By transforming  Arjuna’s

problem into a theoretical, academic

and metaphycial standpoint, Krshna
sought to minimise Arjuna’s ego-
involvement, and thus eliminate the
anxiety associated with it. It was
wholesome
which had

become distorted owing to the inner

necessary to make

Arjuna’s perception,
emotional stress. This was achieved
by hitching the practical problem to

a philosophical context.

Krshna teaches the doctrine of
intellectual alertness and emotional
stability which enables the individual
to be at peace with himself and

others. The maintenance of a state

of psychological equipoise
(sthitaprajia) is earnestly
recommended. The excellent

account of the features of a person
who has achieved the equipoise also
lays down the basic principles of

mental hygiene:

““He is known as one with
equipoise when he eschews all
overmuch desire and learns to be
satisfied with himself. Difficulties
disturb him not, and pleasures fail to

tempt him; freed from longing,
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dread and hate he is a sage with a
steady mind. His heart is settled in
nothing; meeting good or evil he is
neither happy nor sad. His senses
are all withdrawn, like the limbs of
a turtle; and his mind is steady.
Objects of lust, unfed, disappear
...... Senses indeed are naughty and
snatch the mind away. The wise one
controls them all .... for when they

are controlled, mind can be steady.

Brooding over objects of
enjoyment, one gets fixed on them;
being fixed, he craves for them.
Craving (unfulfilled) leads to anger,
and anger to confusion; confusion
makes for unreasonableness, and
that results in madness, which is the
road to destruction. Bereft of love
and hate, senses bridled by the self,
the individual obtains calmness. In
calmness do all cares and and
worries find their end; calmness
helps the mind settle. One that is
unadjusted thus lacks resolve, and
absence of resolve is difficulty to
mind), and an

cultivate (one’s

uncultivated mind cannot attain

GITA KOSA

peace, and without peace where is
happiness? When mind yields to the
whims of senses, it is led hopelessly
astray, like a boat on water wafted
by the gale.”™

After an elaborate counselling

concerning the merit of work and

wisdom, convention and reason,
intellection and insightful
understanding,  application  and

devotion, Krshna realises that mere
intellectual conviction would be
insufficient for effecting a lasting
change in the ego-involved attitude
of Arjuna. He felt the necessity of
driving home the thesis by a more
direct and personal experience. This
he affords by way of exhibiting the
pervasiveness and supremacy of the

Divine (vi§varopadarsana)."’

This sudden and unexpected
revelation of the Deity served as an
Erlebnis with a vivid and impressive
demonstration. It was a sight that
filled Arjuna with terror.'® It was
undoubtedly, an experience that was

emotionally overwhelming. It



convinced him so thoroughly as no
amount of argumentation and

reasoning could ever have. It
brought horme to him the reality with
a terrific force; and his ego-
involvement was broken into bits.
Arjuna was in the throes of a shock.
And when he came out of.it, he was

already changed man.

By argument and Erlebnis,
Krshna lifts Afjuna out of the dark
mood of profound depression and
inactivity, but insists on his
‘examining the position thoroughly
himself and acting with full
deliberation.”'” The book closes with
an optimistic note: Arjuna is now

ready for action -

“The  dark

disappeared, and I have won back

clouds have

the presence of mind. I stand here,
free from doubt, and shall indeed

do, as you ask me to!”’"®

Arjuna was earlier disoriented
to the whole reality. Although he
was capable of grappling with the

10

situation on his own, he found
himself unable to act, owing to
intrapsychic conflicts which
produced in him anxiety—réactions,
He had lost self-appreciation, and
his personality suddenly lost the
flexibility which is essential for
satisfactory adjustment to situational
needs. By skilful counselling, Krshna
strengthened Arjuna as a man,
raised his dynamic adaptation level
and enabled him to plan his action
for a suitable and acceptable goal.
He made Arjuna appreciate his own

personal dignity and recognise his

own work-capacity.

(5)

It is significant to note that
Krshna does not undertake to
command, but only counsel. This
raises an important issue: the
differential value of injuctions and
suggestions. And this refers to the

problem of motivational dynamics.

Indian tradition classifies human
action into purposeful (kamya),
prohibited (pratishiddha) and
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obligatory (nitya). The purposeful is
also optional; occasional needs and
situational demands determine these
actions. The prohibited actions are
what are disapproved by custom and
convention in view of personal
integrity and group solidarity. The
obligatory actions are unconditional
in their applicability, necessary for
all individuals and at all times. These
are of two sorts: sin-eliminating
(duritakshaya) and sin-preventing
(pratyavaya). By the performance of
these actions, no one expects a
positive benefit; they are done only

with a sense of duty or obligation.

The example is the daily
sandhya for the twice-born castes:
the scriptures insist on its daily
performance. But no reward is
promised. It must be done because
of the scriptural command, and it
admits of no inquiry into the
desirability of the action or its

purpose.

Virtue is accordingly defined
as performance of the duties which

are enjoined, and abstension from

GITA KOSA

those which are forbidden. The
Vedic injuction (niyoga, vidhi) is
said to prompt us to work, initially
as a verbal prompting
($abdibhavana) whereby a volitional
tendency is aroused, and
subsequently as action-prompting
(arthibhavana), whereby the resolve
actually to perform the act is set up.
The notion of ‘prompting’ (bhavana)
in Mimamsa is interesting: 1t is
defined as an operation (vyapara)
which sets an action-orientation

(pravartana, prerana-ripa).

Mandana interprets it as ‘an
inner volitional direction of mind
towards an action’ (in the words of
Dasgupta).'” Thus a Vedic command
(niyoga) has a driving power (vidhi),
which arouses a felt intention
(akuata) and immediately ceases; in
the natural course of events, action
(artha) results. In all this discussion,
the main idea appears to be that
action must be guided by a sense of
duty (kartavyata), regardless of the
results or rewards of such action. In
other words, action must not be

more goal-oriented than subjectively

11



determined. The motivation must
operate from within, in conformity
to one’s temperament and genius

(pratibha), and perception of duty.

Arjuna’s conflict was due to
the duel between his temperamental
inclination, and situational
requirements  involve  in this
problem. And Krshna does not seem
well disposed towards the notion of
the Vedic "command being a
categorical imperative, overriding
reason. Ramanuja, however, in his
interpretation of the Bhagavadgita,
emphasises the obligatory and
compulsive nature of caste-duties,
being an instance of scriptural
insistence. Arjuna, being a kshatriya

had to fight: he had to do it in

response to the command
(ekasastrarthataya ~ anushth eyarm),
without reasoning about it and

regardless of the results that can be
expected. But nowhere in the text is
indeed, he

lJeaves the decision in regard to

Krsna so dogmatic:

fighting to Arjuna himself : “Do as

you please!”?

12

Sarnkara suggests that the main
theme of Bhagavadgita is to prove
the superiority of wisdom to duty.
He argues that no action can
possibly be done without a motive
of desire: and this applies to sacred
as well as secular action, and holds
true for Vedic injuctions as well as
empirical regulations. Non-
performance of an action insisted
upon by scriptures or convention
leads to no evil result whatever,
although its performance may help
mind

one attain  purity  of

(sattvasuddhi), or community
approval. ‘“The wise man has no
duties.”?' That is why Krshna chose
only to counsel, and does not choose
to command. And while counselling,
he indicates the social and personal
involvements and embarrassment in
his refusal to discharge the
responsibilities of the rdle which he
has already assumed. But he lays
emphasis on the fact that this
problem of caste-duty and concern
for the kith and kin, should not
disturb the deeper and fundamental

meaning of life.

GITA KOSA
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ABOUT THE PRESENT BOOK

1. The present work is an
attempt to condence the Bhagavad-
gita of 18 adhyayas and 700 $lokas

into a tract of 300 topics (triSati),

comprising of the most essential

teachings of the great scriptural text,
avoiding repititions and material that
does not directly relate to these
teachings and establishing a

continuity of $lokas into a topic.

2. Gita-sastra actually begins
only from the eleventh §loka of the
second adhyaya. That is why the
Acharyas begin their Gita-bhashya
only from this $loka, ignoring
altogether the entire first adhyaya
(which provides the background
story) and the first ten $lokas of the
second (where Arjuna’s depression,
anxiety and indecision continue).
Likewise, Gita as a $astra ends with
the 66th Sloka of the 18th adhyaya.
This  reckoning  follows  the
upakrama  (commencement) -
upasamhara (closure) ideology of

any scriptural text. Gita begins with

14

a note on the inadvisability sorrow

(2,11):
SN a9eR<d |

and ends with an assurance that

sorrow is uncalled for (18, 66):

qga:
This ($oka) is the essential teaching
of the great text. Arjuna is lifted out
of his sorrow. All other matter that
we find in the text is secondary,
explanatory or circumstantial. In the
present book, the §astra perspective

is followed.

3. The selected $lokas are given
in the original, and a running
translation for each §loka is
provided. A literal translation of a
Sanskrit sloka, especially belonging
to a scriptural text, is impossible and

often misleading. The translation

‘given here paraphrases the general

import of the S$loka, taking into
consideration what has been said
earlier and what follows latter

(purvapara-yojana).
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4. There are numerous

traditional commentaries and
glosses for the Gita in Sanskrit. The
most celebrated among them have
been

chosen here, to provide

explanatory notes on the selected

Slokas. The list is appended
herewith. More recent
interpretations  (like  those  of

i

Ao

oA e

Jiianesvari, Lokamanya Bala-
gangadhara Tilak, Sri  Aurobindo,
Mahatma Gandhi, Vinoba Bhave and
others) are not included here. The
approach in the present attempt
regonizes that Gita is a prasthana, in
general agreeme;lt with the other
two prasthanas (the Upanishads and

the Vedanta-mimamsa-sutra).
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Nilakantha (Bharata-bhava-dipa)
Purushottama-tirtha (Amrta-tarangini)
Ramanuja (Bhashya)

Rama-kantha (Sarvatobhadra)
Raghavendra-tirtha (Artha-sangraha)
Sarnkara (Bhashya)

Samkarananda (Tatparya-bodhini)
Sadananda (Bhava-prakasa)

Sridhara (Subodhini)

Vallabha (Tattva-dipika)
Venkata-natha-Brahmananda-giri (Gita-rahasya)

Vedanta-de$ika (Tatparya-chandrika)
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You grieve for those who are
not to be grieved, and yet talk words
of wisdom. The wise folk (who know
the true nature of the soul) do not
grieve either for those who are dead
or for those who are living.

(2,11)

They are“ not-to-be-grieved
(aSochyah), because they are of right
conduct, and because they are in
truth eternal, and cannot be killed
(from the transcendental point of
view; they represent the soul, which
is imperishable; because they are
noble ones and their death is for a

good cause (dharmika).

Madhva

nanu asochastvam’ as a better reading;

suggests  ‘asochyah
they are not-to-be-grieved because of
the immutability of the soul, as
mentioned in the scripltures, and also

because of common reason (yukti).

‘Words of wisdom’

(prajiavadan), words of a clever one

GITA KOSA

(S); transactions prompted by
wisdom (VD); words born out of
ones own imagination, (M), and not
sanctioned by scriptures or teachers;
words that are unfit to'be uttered by

a wise man (prajiia-avadan).

‘The wise folk’ (panditah), the
knowers of the soul (panda atma-
vishaya buddhih); those who have
subtle minds, capable of imagination
and reconstruction (VD); those who
have an understanding of reality;
those who know the soul as distinct
from body (VD).

dead’

(gatasan) and ‘those who are alive

‘Those who are

(agatasim). The former expression
refers to the bodies (which are liable

to destruction) and the latter to the

~ souls (which are imperishable) (R)

what is devoid of life is matter (viz.
body), and what is alive is the spirit
(viz. the soul). The talk of dharma
becomes meaningful only when a
distinction is made between the

enduring soul and the ephemeral
body.
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Even as one who has a body
passes through in this life infancy,
youth and old age, he would also
pass from one body to another. The
wise one will not get perplexed on
that account.

(2,13)

‘Body’ (deha), the present one
(§); abiding in one body (R); the
gross body, physical in constitution
(St). ‘

The three states infancy etc.;
are altogether different in nature and
function; but when one state ends,
the spirit does not cease to exist, nor
will it be born afresh when another
state begins (S). He continues as the
identical witness of the changes that
occur in the three states; so would
he be when bodies change (M).
While the conditions of the body
change, the spirit remains one and

the same.

18

‘Get
become deluded (8); grieve that the

perplexed’  (muhyati)
self gets lost (R); although rebirth in
another body, consequent on the
death of the present body, will not
be recognized by any one, the
scriptures affirm this fact (Jt); get
anxious that the spirit itself dies,
(Sr); get

when the body dies

perplexed on account of the
ignorance concerning the distinction

between the body and the spirit (Rt).

He does not get perplexed
because he is settled firmly on peace

and contentment.

3
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Contacts with sense objects

appear and disappear, causing
favourable and  unfavourable
experiences; but they do not

endure. Therefore, one must bear
with them.
(2,14)

GITA KOSA




‘Sense-objects’ (matra), the
contact of the sense-organs with
their  respective  objects. The
expression ‘matra is taken to mean
sense-organs (S) or sense-functions
(N), but the meaning of sense-
objects (M) appears to be better in

the context.

The text has ‘cold’ ($ita) and
‘heat’ (ushna), but the two stand for

all experiences which are desirable

(anukuta) and undesirable
(pratiktla); dualities.
‘Appear and Disappear’

(agama-apayinah), come and go,
arise and perish; in a cycle like
pleasure after pain and pain after

pleasure.

‘Bear with them’ (titikshasva),
put up with them, endure them with
courage (R);  forsaking  ego-
involvement in them (M); with the
wisdom that these dualities will not
affect oneself (MS); for they will not
endure for long, and they will be

gone of their own accord (Pt).

GITA KOSA

This prescription refers to
ones duties (R); the beginningless
karma, the association with prakrti,
is responsible for this body, and
whatever happens to it or in it is not
within our control. The experiences
are unaviodable, but will (or resolve)
will go a long way to achieve

spiritual perfection.

I f§ 9 uaAd g8 goudY |
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The person, whom these
experiences of dualities do not
afflict (or daunt), and who remains
unaffected (the same) by pleasure
worthy | of

or pain, becomes

immortality (viz. liberation).

(2, 15)
‘Do not afflict’ (na
vyathayanti); do not - trouble,

because of the insight into the true
nature of self (S); do not overcome
and make him swerve from his path

of duty.



‘The  person’, (purusham)
although the expression literally
means man, liberation is not
exclusive to males, women being
equally eligible to the ultimate

perfection (M).

The variant reading ‘purushah
purusharshabhah’ in the first line is
acceptable to Madhva; the best
among persons are those who
perform their duties, who act in
consonance with - scriptural
injunctions, who are detached from
fruits and ego-involvement etc. (M

and Jt).

‘Remains the same’ in pleasure
and pain (sama-duhkha-sukham),
regarding the pain that has come to
one unavoidably as pleasure (Rt);
even as the sick person takes
pleasure in swallowing distasteful
medicine, for the sake of his health,
or a merchant longing for wealth will
undergo hardships like travelling to
(VD). The

pleasure here is mundane, and not

the bliss of liberation (M).

Y

far off places etc.

5
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For what is not, there is no
becoming; and for what is, there
can be no cessation. The seers of
reality would perceive the
boundary-line between these two
(what is, and what is not)

(2,16).

‘For what is not’ (asatah), for
the dualities like heat and cold,
which in truth do not exist or endure
(S); whatever is not sublated is real,
and what is sublated is unreal; refers
to the phenomena outside the self;

the body (R); matter.

‘For what is’ (satah), real, not
changing its nature in past, present
or future (8); the soul (R); the spirit

(consciousness); existence.

‘Becoming’ (bhava), being,

origination (8); endurance (R).

‘Cessation’ (abhava), non-

existence, (S); change, fleeting

character (R); ceasing to be.

GITA KOSA




The variant reading in the first
half of the first line ‘nasato vidyate
abhavo’, accepted by Madhva would
mean: ‘There is no cessation for the
cause (asat), viz. the Brahman, the
Supreme Spirit’.

According to Raghavendra-
tirtha, the expressions °‘sat’ and
‘asat’ in the first line refer to good
(sadhu) and bad (asadhu)
respectively; and the expressions
‘abhava’ refer to
(sukha)

(duhkha). There can be no misery

‘bhava’ and
happiness and misery
for one who does good, and there
can be no happiness for one does

evil.

‘Seers of reality’ (tattva-
dar$ibhih), tattva (thatness) means

the absolute Brahma, reality as it is

(S).

‘Boundary-line’ (anta), also
means conclusion arrived at (S), ViZ.
‘the real is indeed real, and the
unreal but unreal’; determination

(R); ascertainment of reality (N).

GITA KOSA
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One must know that the real
by which all this is pervaded is
indeed indestructible; no one can
possibly destroy what by nature is

inmutable.
(2,17)

‘Indestructible’ (avinasi), not

liable to be destroyed (S).

‘The real’ (tat), the spirit (sat

of the previous verse) (S).

‘By which’ (yena), by the one
principle (ekena), which is enduring
and existent (S), by the spirit which

1s consciousness (R).

‘All this’ (sarvamidam), which
is inert and phenomenal (S‘), what is

different from the real (R).

‘Pervaded’ (tatam), spread
out, spun, as oil in the oil-seed
(VD); as by

and unmanifest (M);

space which is
unformed
in terms

pervasion is of space

21



(desa), time (kala) and characters or
ungredients (guna); and all such
pervasion in fulness is in Brahman

only.

The Kashmir recension of the

Gita adds this verse after the above.

e I TR aaATIsTy R |
frad: wgem: |=isfadur afdar:n
(cf. 16, 25)

‘What does not exist in the
beginning or at the end, does not
exist even in the present. What do
not exist, however, appear to exist
semblance to

because of their

reality’.
7
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Short-lived are these bodies
here belonging as they do to the
embodied

enduring and soul,

which is immutable and
immeasurable. Therefore one must
perform his duties.

(2, 18)

22

‘Short-lived’ (anta-vanta),

having end, finite, liable to be
destroyed (R), when the karma is

exhausted.

‘The bodies’ (dehah), which
are  organized  aggregates of
elements, which are composed of
parts (limbs) and which are meant
for the enjoyment of one karma (R);
the bodies are in the plural number,
and so refer to the gross, subtle and
causal bodies (MS), or the plurality

refers to the five koshas (ibid.).

‘Embodied soul’ ($aririnah),
although in the singular number, it
should be construed in the plural
($aririnam), to agree with the

‘bodies’ (Rt), the beings caught up

in samsara.
The spirit (soul) is the
reflection  (pratibimba), in the

medium, viz. the body, as in a
mirror; if the mirror is destroyed,

the reflection is not hurt (Rt1).

The spirit is immutable (anasi),

because it 1S immeasurable

GITA KOSA




(aprameya), viz. incomprehensible
to the sense-organs or mind; it is
self-evident ($). It is the knower and
not the known. It is all-pervasive and
undivided by space, time or thing

(Rt).

The text has ‘yuddhyasva’ (Do
thou fight), but Samkara says that
this is a general statement, insisting
that one must not desist from his
duties or his obligations; it does not
refer to the battle or fighting.
‘yuddhyasva’ is not a ‘vidhi’ (or
injunction) but only an ‘anuvada’
(suggestion). It suggests that one
must not give up ones dharma (Sr).
For a Kshatriya, to fight for a just
cause is dharma, but he must engage

in it as worship or godhead (Rt).

8
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Even as a person casts off his
worn-out garments and takes new

ones, so does the embodied soul

GITA KOSA

give up the old and worn-out
bodies and assume other and new
bodies.

(2, 22)

This verse is an illustration to
drive home the distinction between
the soul and the body (M).

‘Casts  off’

garments, but  without losing

(vihaya)  the

himself; and such casting off the
garments which are worn-out and in
tatters involves no grief - whatsover;
on the other hand, it is cause for

happiness (KK).

‘Old and worn-out bodies’
($arirani), worn-out by age or
predestination, and when the
designated stock of karma has been
exhausted; when the time for
departure comes. The worn-out
body must necessarilly be given up
and a new body, taken on,
determined by karma (V). Dying for
a right cause may result in acquiring
better and worthier bodies, and so
it would be a reason for happiness

and not sorrow (R).
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The happenings in and to the
body are all transient (fleeting), and
the soul is not in the least affected

by them (RK).

seahIsTRRFAIsTAfERsTTead |
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This spirit (self or soul) which
is unmanifest, is described as
beyond thought and immune to all
change. One must understand the
spirit in this manner, and put an
end to all grief.

(2,23)

‘Unmanifest’ (avyakta),
although real and all pervasive, and
support of all beings and things (Rt);
because not accessible to any of our
organs of apprehension (8); not an
objeCt of cognition like the objects
around us which we can also handle
(R); being the inmost self, not like
the physical body which can be

perceived (N).

24

‘Beyond thought’ (achintya)
unthinkable, because it is not an
object of sense functions (8); not
available even for inference (Pt); if
the expression ‘unmanifest’ refers to
the gross body, ‘beyond thought’
refers to the subtle body (linga-
$arira) (N); the power of spirit is

beyond imagination (Rt).

‘Immune to all change’
(avikarya), because of being devoid
of parts and limbs (8); not subject
to modifications like curds etc. (R);
not available for organs of action

(Sr); the power of the spirit is

immutable (Rt).

Whatever one is doing, one
must constantly think of the supreme
spirit, which is ‘unmanifest’ etc.,
and which provides for the
fulfﬂment of all the values of life and
elimination of all misery; and this
would surely put an end to all grief

(Rt).

GITA KOSA
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Even if one supposes that the
spirit is born again and again and
that it dies again and again, still
there is no point in grieving over it.

(2, 26).

‘Again and again’ (nitya),
constantly, necessarily born and
necessarily .dead, for it is so
ordained; as is well-known for
people in the transactional world
(N); refers to the body and should
one not distinguish the spirit from
the body (R). The expression ‘nitya’
does not mean ‘enduring’ or eternal,
but only necessarily and constantly

(niyata) (Rt).

Let alone the matter of the
spirit which is eternal, even if the
association of the spirit with the
body (viz. birth) and its dissociation

(viz. death) is considered (M).

‘No point in grieving’ (na

Sochitum arhasi), sorrow is in vain,

GITA KOSA

for everyone born must naturally
and necessarily die, and everyone
dead must as naturally and
necessarily get reborn (S); change is
imevitable for all material things,
and birth and death cannot be

avoided (R).

One must develop an insight
into reality (tattva-drshti), and thus

avoid misery (N).
11
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The origin of all beings is not
manifest; only the middle course
(of beings) is perceived; and again
at the end they become unmanifest;
such being the case, why should
one lament?

(2,28)

‘Origin’ (adi), prior to birth,
appea%ance or origination; ‘middle
course’ (madhya), prior to death;
‘end’ (nidhana), death and after
death (S).
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‘Beings’  (bhutani), having
physical bodies (VD).
The expression ‘unmanifest’

(avyakta) refers to primordial nature

(pradhana, prakrti), the causal
condition which is not seen, only the
effects are seen (V) (also Rt); or it
means undifferentiated conscious-
ness (vijAana) from which akasa and
so on emerge (N). It is also the
nature into which all beings dissolve

themselves and disappear.

‘Such being the case’ (tatra),
unseen-seen-lost being the illusory
sequence of all things (S); when the
beginning and the end are beyond of
our ken (V); when all things and
beings are in their nature unmanifest
only (MS); like the loss of water in
the mirage when one approaches it
(N), or the disappearance of the
dream-objects when one wakes up

(Sr).

One should not bemoan and
lament for the death of the body, but
one should give up the egotistical

pride or arrogance (Rt).

26
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One must consider pleasure
and pain, profit and loss, victory
and defeat as of equal intent, and
if he then sets out to do his duties,
no sin will then be gathered.

(2, 38)

The classical triad of dualities
(dvandvatrika) is mentioned here;
they are interrelated. Profit and
victory result in pleasure, while loss
and defeat in pain. Or profit leads

to pleasure; and pleasure to victory.

‘As of equal intent’ (same), the
same viz. not having desires or
aversions (S); not subjecting the
mind to modifications whatever
happens (R); not accepting one and
rejecting the other (heyopadeya)
(V); doing ones duties and not
getting happy or miserable on that

account (Sr).

‘Set out to do duties’
(yuddhaya yujyasva), The
GITA KOSA



expression ‘yuddhyasva’ in the text
refers to all duties and obligations
that one is engaged in. Duties must
be done, not with considerations like
pleasure, profit or victory, but as
worship to God (Rt), only with the

conviction that it is ones duty (R).

‘Sin’ (papa), from Kkilling etc.
(S); transmigratory existence caus-
ing sorrow (R); guilt unintentionally

acquired (V)."
13
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There is here no loss to what
one has set about to flo, nor is
there a slipping back to a prior
condition. Even a little of this
discipline will protect one from
great harm.

(2, 40)

All  enterprises that are
prompted by desires, scripturally
sanctioned or valid in normal life,

begin but stop halfway through,

GITA KOSA

when it will not yield the desired
result; This is technically known as
‘abhikrama-nasa’, commencement
is there, but not the fulfilment.
When the undertaken work is not
properly done, or is accompanied by
defective sequences or errors in
performance, there is the sin called
‘pratyavaya’, which is slipping back.
In both cases, there is loss of effort.
This is true of rituals -as well as
undertakings like sowing,

harvesting, curing an illness,
building dams or houses etc.; unless
completed, effort is in vain.
However, such will not be the case
with regard to Buddhi-yoga, an
account of which begins with this

VErse.

‘Here’ (iha), in Buddhi-yoga,
in the path of salvation, Karma-yoga
(R) (also N); in the path of desireless
and uninvolued (disinterested)
action (nishkama-karma) (MS and
$r). ‘Of this

dharmsya) refers to the same.

discipline’ (asya

‘Even a little’ (svalpam api),

done according to ones capacity

27



(MS); even to begin doing something
(Sr); even a small detail of the act
done (Rt).

‘From great harm’ (mahato
bhayat), the transmigratory

existence (samsara) (R).

‘Protects’ (trayate), by the
grace of the Supreme Spirit (R); by
the dawn of wisdom consequent
upon the purification of the inner

constitution.

14
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The will that pertains to yogic
discipline here is but one (viz. one-
pointed), while the wills of those
not given to such discipline are
multi-pronged  and unending
(unbound).

(2, 41)

Vyavasaya means effort or
enterprise, characterized by the
mental process that is inward-

oriented and resolute, préceded by

28

the understanding of the real nature
of the soul. Such is the approach of
one intent on emancipation. The
ordinary person, given to desires
and distractions, is outward and
irresolute; and his mind wanders
unceasingly among objects to be
attained or avoided. Effort is not
made to restrain the desires or
impulses, and hence the state of
such a one is described as devoid of

vyavasdya (avyavasaya).

‘The will’ (buddhi), one-
pointed and determined (S);
pertaining to the path leading to

liberation (R).

‘Here’ (iha), in all actions
scripturally sanctioned (R); in the
world of the spirit (KK); in secular
actions as well as in rituals (Rt); in
the matter of spiritual welfare

($reyo-marge) (Sa).

‘Not given to such discipline’
(avyayasayins), those given to actions
prompted by desires (R); those who

are outward-oriented (Sr).

GITA KOSA
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Even the resolute will ‘(one-
pointed and disciplined) does not
incline naturally to the yogic state
of at-one-ment, when the mind,
intent on enjoyment and power, is
seduced by the promises of the

ritualistic texts.
' (2, 44)

Distracted by objects of
enjoyment and benefits of power,
the  mind  naturally - inclines
favourably to the words of the Veda
related to rituals which are meant to
fulfil ones desires. Will and effort in
this direction will be inimical to
quiet contemplation on the nature of
the soul (viz. on the Supreme Spirit

abiding within the soul).

‘Does not incline naturally’ (na
vidhiyate), will not arise; will be

difficult to cultivate.

‘At-one-ment’ (samadhi),

concentration of mind; the mind will

GITA KOSA

not be focussed on the nature of the
Spirit (or self) (R); concentrating on
the Godhead (Rt).
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The ritualistic texts (Veda)
concern themselves with the world
composed of the three gunas
(sattva, rajas and tamas). But one
who aspires for spiritual perfection
must rise above the domain of the
three gunas, must free himself
from the pairs (like heat and cold,
pain and pleasure, gain and 16ss),
must abide always in the essence of
the soul’s nature, must divest
himself of the need for acquiring
and protecting possessions, and

must remain self-possessed.

All that is said in the
ritualistic texts will not be useful to
a wise brahmana; the use will be

limited to the small purpose that
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must be served, even as a man’s
purpose is served by a small tank
as well as from the sea flooded with
water from all sides.

(2, 45 and 46)

The three gunas sattva (light,

knowledges, goodness); rajas
(activity, passion, ambition) and tamas
(darkness, sloth,

violence) are white, red and black

wickedness,

respectively; they are the three strands

which make up all phenomena.

‘World composed of three
gunas’ (traigunya), transmigratory
existence (samsara) (S); worldly
people who are composed of the
three gunas (R); the heavenly state
etc., which are promised as rewards
for the performance of sacrificial
rituals (M); the three kinds of people
for whose benefit are the Vedas (to
the exclusion of Upanishads); three
gunas is ‘traigunya-visha’. Veda
eliminates this poison, and hence
called ‘visha-ya’; the injunction here
is that one must seek recourse to

Veda to get rid of the poison of
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transmigratory existence

(nistraigunyo bhava) (Rt).

‘Pairs’ (dvandva), dualities like
pleasure and pain (S); the nature of
worldly existence, resulting in merit
(punya) or rajas, and demerit (papa)

or tamas (R).

‘Abiding in essence’ (nitya-
sattvastha), immutable being S);
excelling and abounding in the
sattva-guna, after subjugating rajas
and tamas (R) (also MS); being
always courageous and firm (V);
being mindful (N).

‘Acquiring and  protecting’
(yoga-kshema), getting what one
does not have but desires, and
preserving what one has thus got
(S); the knowledge of the nature of
self and the

means of such

knowledge is acquisition, and

persevering them is protection (R).

Regarding what one gets and
the way one protects it as dependent

on fortune and that one should not
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bother about them is what is taught
here (N); one concerned with
acquisition and protection needs to
be subject to desires and aversions;
one should not allow himself to be

so subjected (MS).

‘Self-possessed’ (atmavan),
being intent on the true nature of self
(R2); mind under contro! (V); self-

restrained (N).

‘Purpose’ (artha), the values of

lit¢ (purusharthas).

‘Tank’ (udapane), small tank,

w.ll, pond, rivulet.

‘Sea flooded’ (sarvatas
samplutodake), full, flooded (S); sea
intc  which all rivers empty

theraselves (Ag).

The words  ‘tavan  eva
sampadyate’ (that much purpose is
served) must be supplied. The first
line would mean: As much use a
flooded river or sea would be for
one (who wants to bathe, or who is

thirsty), so much only would be for

GITA KOSA

him a small tank, for he would need
only a little water for his purpose,
and he cannot use the water in its
entirety. The ritual texts (Veda)
promise all pleasures and profits,
which are all of them composed of
the three gunas, but the wise man
has no use for all of them; he would
confine his attention to whatever
purpose he has in mind. Not all of

Veda would be relevant for all (R).

Another interpretation takes
‘flooded on all sides’ qualifying ‘the
tank’. Even when the tank or river
is flooded with water, a thirsty
person will use only a small quantity
to quench his thirst; a man would,
require but a few pots of water to
bathe. The entirety of the tank
would be left unused. Even so,
performance of all the rituals
prescribed in the Vedic texts would
be impossible and unnecessary for a

man’s purpose (N).

The Supreme Spirit constitutes
the main import in the Veda; all

other rewards of rituals promised,
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composed of the three gunas, are
meant only to generate an interest in
it. One should not delude oneself
that these are really intended by the
Veda (Rt). The

‘udapana’ (tank) is interpreted as the

expression

grace of the Supreme Spirit, who is
uprising (ut), devoid of a master
everything

(apa) and activating

(ana).
17
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Work should be ones proper
concern, and never the fruits that
it may possibly occasion. One must
not get motivated by the results
and awards that the work may
bring about; nor should one prefer
not working at all.

(2, 47)

This verse is regarded as the
essential teaching of Gita, a ‘chatus-
sitri’, the four quarters of the verse

being complementary to each other.
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A person’s authority extends
only to the performance of an
action. However, no action can be
without its result (fruit); but the
result is beyond the authority or
control of the person. One should
not arrogate that authority to
himself. This is the teaching in the

first half of the verse (containing two

quarters).

The third quarter (in the
second line) asks the person not to
be one ‘whose motive is in the fruit
of the action’ (karma-phala-hetu, a
bahuvrihi compound). An action will
certainly bear fruit, and it is not
wrong to think of the fruit.‘ But it

cannot be the motive for the acuon.

Dissociation of the fruit from
the motive is no argument for giving

up action altogether.

One who longs for liberation,
and who is settled in the sattva-guna
is addressed here. He has still to

achieve the purity of his inner
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constitution, and cannot straight-

away take to the path of wisdom (S).

All embodied souls,
irrespective of their level in spiritual
practice, are required to do work,
for therein lies their competence.
But the work should be only of the
nature of duties and obligations, and
not prompted by desires. There
would be the gathering of sin of

omission (pratyavaya), if such work

is not done (Rt).

Work that should be ones
concern should be of the nitya and
the naimittika varieties, and not of

the kamya (R).

‘The fruits’ (phaleshu), the
thirst for fruits of action must be
avoided, for it is the fruit of action
that binds (). The thoughts like ‘I
should enjoy these friuts’’ must be
avoided (Sd). The sin of omission
(pratyavaya) accrues to one who
does not work, but not to him whom

does not desire the fruits of work
~ (RY).

GITA KOSA

When work is done without
longing for the fruits thereof, but as
dedicated to Godhead, it will not be
binding in character (N). Longing for
fruits is the cause of involvement
(pravrtti), and consequently of
bondage. But this does not suggest

that one must desist from work (Sr).

The one with desire (kami) is
really the one who desires the fruits

of work (karma-phala-prarthi).
18
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One must undertake to carry
out his work, dissociating himself
from ego-involvement in it, and
settling oneself in yoga. He should
cultivate equanimity, whether his
work brings in success or
otherwise; it is this balanced
attitude that is called yoga.

(2, 48)

Sanga is attachment,

involvement. It is two-fold: (1) the
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notion that one is the doer of the act,
and that he is solely responsible for
it (kartrtvabhimana, attachment to
oneself as doer, ego-involvement);
and (2) the desire for the rewards
of the

attachment to the end-results, fruit-

action,  phala-trshna,
involvement. Attachment necessarily
involves desires (raga) and aversion
. (dvesha), which would vitiate the
actions (M) (also N).

Yoga is self-control, self-
possession, perfect integrity. It is
being  unruffled by
happens (nirvikara); not losing ones
cool or balance, in success as in
failure (N). It is composure ‘of mind
(chitta-samadhana), a technique of
realizing the wisdom that liberates
(jAianopaya) (M). Yoga is
persevering in concentration while
engaged in action (RK); it is one-
pointedness in attention to Godhead

. (Sr); equanimity (KK).

Tyaga (abandonment  of

attachment) and  yoga are
interrelated, and complementary to

each other (Rt).

34
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However, mere work (viz.
work for its own sake, or work
expecting some reward, and work
devoid of wisdom) is by far inferior
to the yoga equipped with the spirit
of equanimity. One must seek
resort in the spirit of equanimity
(balance of mind), for miserable
and short sighted indeed are those
who work only for a desired end.

(2, 49).

Buddhi-yoga in the first half of

the verse is synonymous with

Karma-yoga, engaging oneself in
work with discernment and integrity,
devoid of attachment and ambition,
and as a technique for securing the
wisdom

liberating (jAana-

lakshanopaya), which is self-

fulfilment (M).

The Buddhi in which one is
asked to seek refuge (in the second
line) is samatva-buddhi (Ag); it is

awareness of God, which will
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eliminate all ills (MS); it is another
name for the Lord, who is protector
(Sr); it is perfect and wholesome
knowledge (RK); taking recourse to
transcendental knowledge (S); after
the dawn of knowledge in buddhi, it
is the Supreme Spirit (Vishnu) that
must be sought as refuge (Rt).

The miserable ones (krpanah)
are those who are worthy of pity (S),

or compassiori— (Rt); those who are

prompted by desires and do their -

work longing for the fruits; those
involved in the transmigratory world

(R).

Buddhi is ‘to be

awake’, the higher mind that keeps

literally

vigil, discernment. In the second half
of the verse, it is samatva-buddhi,
the spirit of perfect equanimity and
indifference to gain or loss, pleasure
or pain, success or failure. It is
synonymous with wisdom (jfiana)
(M), or samkhya-buddhi (8S).

The compound word buddhi-
yoga means the buddhi (spirit of

GITA KOSA

equanimity) which is itself the yoga
(technique); It is synonymous with
nishkama-karma-yoga which is the

means of realisation of self (MS).

20
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Here (in this world), whoever
practises  the discipline  of
equanimity, restraint and wisdom,
discards both good and evil deeds
(done with motivations and ego-
involvement). One should therefore
set out to practice this discipline,
for yoga really is skill in the
performance of all actions.

(2, 50)

Actions in themselves are
neither good nor evil; it is the
motivation of the person who acts
that makes it good or evil. The yoga
suggested here seeks to eschew
motivations and attachments which
are responsible for the bondage.

When these are eliminated, there is
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naturally no scope for bondage. This
is described as ‘skill’ in actions:
performance of actions, not being
bound by them. It is different from
the usual skill which consists in the

achievement of the intended results.

Yoga as ‘skill’ really means
self-control and discipline (2, 48). It
is yoking onself to a spiritual
which highlights

equanimity _and indifference to

practice,

worldly gains and losses, in ones
considered attitude towards work. It
is skill in so doing that it does not
bind (S); equanimity in success oOr
failure (N); turning action which
would otherwise be the cause of
bondage into a means of liberation
(MS); making action the means of
wisdom, by giving up the attachment
for fruits (Rt).

The expression ‘buddhi-yukta’
in the first line refers to the person
who is equipped with the spirit of
equanimity (8); one who is endowed
with buddhi-yoga, referred to in the
previous verse (R); the person with
the knowledge of the Supreme spirit
(Rt).

36
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The wise ones who practice
self-control and equanimity will
abandon all thoughts of friuts
arising from their own actions, and
thus become freed from the
bondage of actions, which is really
the bondage brought about by birth
itself. They then move on to a state
of existence, devoid of sorrow and
sickness. They become emancipated
even in this birth (viz. life).

(2,-51)

A variant reading in the
Kasmiri recension for janma-bandha
in the second line of the verse has

karma-bandha.

The compound word janma-
bandha is taken to mean that birth
(viz. life) is itself a bondge (janma
éva bandhah) (S). Getting freed from
this bondage is liberation while one

is still alive (jivanmukti) (Ag).
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Work (karma) thus becomes
the means of realizing the highest
wisdom (jAana-sadhana), which in
turn will lead to emancipation
(moksha-sadhana) but not before

the body’s death (M).

The wise ones (manishinah),
becoming wise, by giving up fruits
of actions (S); engaged in actions
(R); competent to restrain their
minds (N); those who have purified
their inner constitution (MS); the
knowers of the supreme spirit from

study of right scriptures (Rt).

‘Abandon’ (tyaktva), dedicate
the actions and their rewards to God
(M), adopting the technique (yoga)
of performing actions and ascribing

them to Godhead (Rt).

‘The state of existence’

(padam), liberation which is
described as ‘vishnoh padam’ (S);
this state is coeval with life (Ag);
means of liberation (M); free from

all applications (MS).

GITA KOSA
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When

beyond the abyss (or mire) of

ones mind passes
delusions, then does the person
become indifferent and averse to
all that he has already learnt from
the ritualistic texts or what he may

learn thereafter from them.

When the mind that had once
become bewildered by the diversity
of ritualistic texts stands still and
unagitated, then the state of yoga
is achieved; it is the state of firm
and stable contemplation (on the
Supreme Spirit inherent in, and
essential to, ones own soul).

(2, 52 and 53)

The delusions (moha) are of
the nature of ignorance (ajiana),
false knowledge (viparita-jiana) and
doubts (samsaya). They are stains
and defects (S); depressions and ex-

citements consequent on mundane
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happenings (N); attachment to small

rewards (R).

‘Indifferent and averse’
(nirveda); dispassion (S); depression
(R); great gain (M); desirelessness
(MS); the path of devotion (8r). The
meaning, according to Samkara, is
that one will find all scriptural
learning utterly useless. Madhva, on
the other hand, would interpret the
text as fulfilment of all scriptural
learning.
‘The mind’” etc.  (sruti-
vipratipanna), mind scattered and
confused by the diversity of
scriptural prescriptions (S)
(vikshipta-buddhih) (S); mind
specially awakened to reality by
(viseshatah

scriptural  teaching

pratipanna) (R).

The samadhi spoken of here is
asamprajiata-dhyana, contempla-
tion where one suspendé even his
ego-awareness. It is in this state that
one directly perceives the Supreme

Spirit that abides in his own soul

38

(aparoksha-jiiana); it is synonymous

with the supreme spirit (Sr).

Yoga in this verse (in the
second line) refers to yoga-phala,
viz. the benefit that results from the
practice of equanimity, restraint and
(KK);
wisdom (S); self-perception (R);

wisdom discriminatory
perfection in the technique (M);
knowledge of reality (tattva-jhana)
(Sr).
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When one puts away (not by
effort but naturally) all the desires
(inimical to discipline) that enter
his mind, and remains content in
himself, then he is said to be a
person of steadfast wisdom (viz. a
liberated one even while living).

| (2, 55)

The expression sthita-prajia

(the person of settled wisdom)
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(synonyms are nistraigunya,

nirdvandva, atma-van, nitya-
sattvastha and niryogakshema) is
closely related to the state of
samadhi mentioned in the previous
verse (2,53). In this state, the
wisdom born out of discrimination
and discipline, becomes perfectly
stable,  viz.  unwavering and
uninterrupted, and gets at once
transformed into constant and direct
vision of the Supreme Spirit abiding
in ones own soul (aparoksha-drsih)
(M); he is emancipated even while

alive (KK).

Contentment of oneself in
oneself iétmani atmana tushtah) is
taken to mean being delighted at the
realization of the Supreme Spirit
(paramatman) abiding in his own
soul (atmani) (M). Delight or
contentment is due to the
obtainment of grace (prasada) of the
Supreme Spirit. The person is
described as the ‘realized soul’
(aparoksha-jiani) (Rt); abiding in
his own inner self (S); delighted by

resorting to Self alone (R); absorbed

GITA KOSA

in the true nature of his own self
(KK).

According to Ramanuja, this is
the fourth and the highest stage of
the sthita-prajia.
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One, whose mind is not
poignantly agitated even when
beset by sorrows, or whose mind is
not excited pleasurably (with
longings) in occasions of happiness,
and one from whose heart desires,
fears and anger have been
removed, can rightly be called the
sage of settled and steadfast
wisdom.

(2,56)

Sorrow is three-fold: (1)
caused by bodily and mental
diseases (adhyatmika); (2) caused
by animals, enemies and other
physical sources (adhibhautika); and

(3) caused by factors beyond our
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control like cold, heat, lightning,
(adhidaivika).

Agitation on account of sorrows is

rains and floods

controlled by the belief that such
occurrences are pre-destined
(prarabdha-vasat), and the thought
that they do not persist, but come

and go (agamapayitvat) (KK).

Occasions  for  happiness

likewise  are predestined  and
transient; one should not lose ones
equanimity on that account. The
wise one will accept sorrows and
pleasures as they come, and
persevere in the discipline  of

equanimity, restraint and wisdom.

Three sources of uneasiness
and disquiet are desires for pleasant
objects and experiences (raga); fear
that the pleasant objects and
experiences wil make way for
unpleasant ones (bhaya); and wrath
when the desires and the efforts in

that direction fail (krodha) (Rt).

Muni is a renunciant ascetic

($); silent sage; his silence is not
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merely the absence of words, but
also the absence of thoughts; one
who contemplates on his own self

(R).
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His wisdom is well-settled
(firmly established), who does not
have excessive attachment to
anything in the world, and who
does not rejoice when something
pleasant or good befalls him, nor
hate when something unpleasant or
bad come to his lot.

(2, 57)

This is how the three sources
of uneasiness, mentioned earlier,
desires (raga), fear (bhaya) and
wrath (krodha) are avoided (Rt).

The expression anabhi-snehah
in the first line of the verse suggests
that total non-involvement (asneha)

as well as overmuch involvement
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(gtisneha) are not intended here (cf.
6, 16). It is absence of attachment
even for ones body or life (S); being
indifferent  to  transmigrational
existence (R); lack of interest in
wealth, physical comfort etc. (N);
disinterest in gains here or hereafter

(V).

Wisdom (prajna), direct vision
of reality (Rt); settled exclusively in
his own self..(RK).
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When one withdraws from all
sides his sense-faculties from their
respective sense-objects, even as a
tortoise naturally and effortlessly
draws in its limbs, his wisdom is
well settled (viz. firmly
established).

(2, 58).

The simile of the tortoise
withdrawing its limbs within its own
shell

suggests the discipline of

GITA KOSA

pratyahara, as a prelude to dhyana
in the yogic praxis. Withdrawal, in
this case, should be easy, natural
and spontaneous (anayasena), and
should not involve effort and strain
(yatna-sadhya). This is no doubt
achieved by practice (abhyasa).

The sense-faculties withdrawn
from their objects are settled in the
mind; they are no longer outward
oriented, as they normally are wont

to.

The expression samharate

(draws in) has the additional
significance of ekatra (in one place,
viz. in the mind) (V); withdraws into
interior (Pt); does not move out
(KK); this withdrawal is natural and
spontaneous (V), prompted by fear

of harm (8).

The mind is settled in the self
(R), for the sake of samadhi (MS).

According to Ramanuja, the
four verses (55-58) refer to the four
practice: (1)

stages of yogic

yatamana-samjna, effort at
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- withdrawal of sense-organs from
their (verse 58); (2)

vyatireka-samjia, cultivation of the

objects

attitude of indifference (verse 57);
(3) ekendriya-samjia, development
of utter dispassion and desireless-
ness (verse 56); and (4) vasikara-
samjna,  cessation of all
predispositions and perfection of

dispassion (verse 55) (VD).
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When a person refuses to eat
his food (viz. when he fasts), then
the objects of his sense-faculties
turn back (viz. the senses will not
be eager to enjoy their objects),
but the appetite (or relish) will
Even his

linger on. appetite

however will disappear, on the
direct vision of the Supreme Spirit
(abiding in ones soul).

(2,59)

The state of settled wisdom is
not comparable to conditions like

sleep, swooning, insensibility, loss
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of consciousness or states of
possession, in all of which the sense
faculties are dissociated from sense-
objects. The expression rasa
signifies pleasurable desire (raga),
which is basic to sense-experiences.
in the

This will remain, even

absence of sense-operations.

The control of the external
sense-organs is one aspect of the
discipline  (gross,  sthiila-jaya),
attenuating the desires, relish, or
flavour of the sense-experiences, in
another

the mind 1is aspect

(sikshma-jaya), which is more
important (M), and this happens
only by direct vision (aparoksha-
jAana).

The word ‘dehi’ (person,
embodied soul) signifies one who
owns, and is fond of, His body

(dehabhimani) ().

‘Person’ (dehi), even a fool in
illness or moribund state refusing

food (S) (KK).
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‘Food’ (ahara), for the sense-
organs, the sense-objects are the
food, for they are taken in (R);
refusing to eat food is incapacity to

enjoy sense-pleasures (M).
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Even though a wise man may
strive and try his best, the sense-
~organs, violent and ill-natured as
they are, will by force carry away

his mind.

He should check and
subjugate them all; he must (for
that purpose) yoke himself to
discipline, intent on realizing the
Supreme Spirit within his own soul.
He is settled in his wisdom, when
his sense-faculties are under his

control.
(2, 60 and 61)

GITA KOSA

(60) The ‘wise man’ here refers
to the brilliant and learned (S); and
also the earnest man, who engages
himself in spiritual practice (N), but
has still to establish his wisdom
firmly; he is devoid as yet of the
direct vision of the Supreme Spirit

(aparoksha-jiiana; ahita-jiani) (M).

His striving is sincere and
repeated, but not strong enough
(sadharana-yatna). It is possible to
control his senses and make the
mind firm and immovable, with
sufficient  effort  (bahuyatnatah
sakyani) (M). So one must put forth
great effort, and augment his
striving; checking the sense-organs
is to withdraw them from their

objects (Sr) (KK).

The state of sthita-prajiia is
impossible without control of sense-
functions (S8r). But great care is to
be taken, for at an wunguarded
moment, the mind may be carried
away inadvertantly, like a serpent-

catcher being bitten by the snake
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when he is careless (RK); or like
many robbers waylaying a lone
traveller and taking away his
possessions by force (N). Control of
senses is dependent upon the vision
of self and the vision of the self is
dependent upon the control of

senses (R).

(61) It is not by effort and
discrimination a_lone that the sense-
faculties ére controlled;
contemplation on the Supreme Spirit
will greatly help this endeavour
(RM 7XK). It is like overcoming the
numerous wnemies on the strength
of a mighty king; the Supreme Spirit
as the inner controller must be

sought out (MS).

The expression ‘mat-parah’
(intent on Me) has a variant reading
‘tat-parah’ (intent on that, viz. the

Supreme Spirit).

44
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When a person thinks

repeatedly of the objects of
enjoyment (even if he has
controlled his sense-organs) his
attachment to them arises; from
attachment, desire for them is
born; and from desires (which are

frustrated) anger is occasioned.

From anger arises delusions
(bewilderment, confusion), and
from that the normal mindfulness
is fragmented and scattered (viz.
the mind wanders restlessly). And
from this cause, the wisdom (or
reason) is broken to pieces; and
when the wisdom is thus destroyed,
the person is ruined (viz. lost).

(2, 62 and 63)

Sanga is attachment with an

anticipated pleasure which develops
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subsequently into kama (desire,
‘longing), which impels the individual
to effort in the direction of its
fulfilment. When the effort is
impeded, obstructed or inhibited,
krodha ’

(anger, indignation with

violent manifestation) results.

Sammoha (delusions) denotes
inability to plan one’s action, lack of
discerning the right from the wrong,
and impulsive behaviour. This will
lead to the loss of discrimination,
inability to profit by previous
knowledge, and act on the words of
wisdom (smrti-vibhrama). It is a
state of excitement and confusion.
Under the stress of this, the wisdom

and discipline get lost.

The import of the verses is that
one who sets out to subjugate his
sense-organs without first turning
his mind to the Supreme Spirit is
bound to fail and get lost, for
otherwise it would be unavoidable
for him to be engaged in outside

objects (R).

GITA KOSA

The verses mention the causes
for the obstacles to concentration,

like desires (M).

‘Dhyayatah’, thinking repeate-
dly (KK).

‘Sanga’, association, attach-

ment (N); pleasurable interest (R).

‘Kama’, thirst, longing (S);
intense interest (Ag); ripened state of

sanga (R); desires for enjoyment (V).

‘Krodha’, burning (V); hatred
(KK); when desire is present but its
fulfilment denied (R).

‘Sammoha’, inability to decide
what to do and what not to (S) (R);
inclination to do wrong things (M);

non-discrimination (V).

‘Smrti-bhramsa’, loss of
judgement acquired from scriptural
study and teachers (S); forgetfulness
about prescriptions and prohibitions
(M) (Rt).

‘Buddhi-nasa’, loss of
whatever effcrt had been made to
know the self (R).
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When one moves about
among the objects of experience,
with his sense-organs completely
subjugated and dissociated from
feelings of love and hate, he will,
because of his disciplined mind,

approach calm serenity.

In the light of this serenity, all
sorrows at once vanish; and when the
mind is calm and serene, wisdom
will soon be firmly established.

(2, 64 and 65)

(64) When ones mind is settled
in the Supreme Spirit (cf. 2, 61), all
the obstructions and obstacles in his
constitution get eliminated, and he
will be dissociated from love and
hate (R).

When desires and aversions
are given up, the sense-faculties are
naturally controlled. One is the

cause and the other the effect.
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The word prasada means
natural serenity of mind (M), and
calmnes of the spirit (V); it also
means grace of the Supreme Spirit.
In that state, one abides in himself
(sva-stha); his mind is under control
(R), the inner constitution gets
purified (VD) (also N and KK), and
becomes fit for the realization of the
Supreme Spirit (MS).

When the mind is perfectly
under control, it does not matter if
the sense-organs are not restrained
(MS); even when the outside objects
are enjoyed and experienced, the
individual has his inner constitution

under control (M).

The reward for giving up love
and hate is peace of mind, calm
serenity (M), (which leads to the
next verse.) This will facilitate the
direct vision of the Supreme Spirit
(Jt).

(65) ‘Sorrows’ (duhkha),
consequent upon association with
primordial nature (matter and gunas)

(R); the sorrows are caused by
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desires; and when desires are not
there, the sorrows are naturally
eliminated. How the desires can be
avoided is suggested in the second
line of the verse (N); the sorrows are
caused only by false-knowledge and
delusions (Sd).

The elimination of sorrows by
itself is not a great gain; but the
wisdom or intellect abiding in the
Supreme

Spirit is  of  great

-significance (KK); this is direct
vision of the Brahman (M and Rt);
expansion of the mind like dkasa on

all sides (pari, samantat) (S), and

completely  established in the
Supreme Spirit (R); recognizing
Brahman everywhere (Sa);
established  without the least

disturbance or distraction in the self,
in its pure sattvic state (RK); this
would be fulfilment for the self to
abide in its own nature (S).
Liberation is not a negative concept
(elinination of sorrows), suggested
in the first half of the verse, but

positive in that it means bliss (M).
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In a person who lacks
discipline (self-control and
discrimination), there cannot be

wisdom (that is calm and serene);
nor can there be for him meditative
absorption. And for one who does
not meditate earnestly, there cannot
be peace and contentment. And how
can there be happiness for him who
is not peaceful and content?

(2, 66)

Ayukta is one who is ‘un-
yoked’; he is undisciplined and so
lacks composure of mind
(asamahitantahkarana); not yoked to
the true nature of self (S); not
related to the Supreme Spirit (Pt);
not geared up to S$ravana and

manana (N); Control of mind (M).

Buddhi is wisdom concerning
his own self ($); perfect knowledge

(M); vyasasayatmika (V).
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Bhavana is reflection on the
nature of his own soul (§); and on
the Supreme Spirit abiding therein;
vision of self (R); reflection on
reality (V); nididhyasana (Rt).

$anti is tranquility, quietening
of the sense-functions and mind (S);
it is also settling ones attention on
the soul (Sr); riddance of desires
(R); liberation (M); contemplation
on the nature‘of the soul, divorced

from matter and gunas (R).

Sukha is bliss of liberation,
mukti (R, Sr).

The chain of factors would be:
manonigraha (subjugation of mind)
-» dhyana (meditative absorption)-
aparoksha-jiana (direct vision of
mukti

the Supreme Spirit) -

(emancipation) (M).

The verse answers the
objection that direct vision of the
Brahman is accomplished by
meditation accompanied by Sravana
and manana; and that calmness of
mind (prasada) is not necessary. The
defects in the absence of prasada are

mentioned here (Rt).
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The senses roam about freely
among their objects; and when the
mind is attuned to them, the mind
will then sweep away and destroy
whatever wisdom one has, even as
an unfavourable wind will carry
away the boat on the waters by

force.
(2, 67)

The importance of yoking the
mind to discipline is the theme of

this verse (S).

If the

controlled, wisdom is impossible to

senses arc not

be settled, and there can be no
happiness. The mind must not
therefore be allowed to be

controlled by the senses (S).

Prajiia here means the wisdom
born out of understanding the nature
of the soul, as distinguished from the
body ($ and R); wisdom born out of
scriptural learning (MS). According
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to M,

wisdom’.

‘even if one obtains the

The simile of the boat being
tossed about by the ill-wind is apt.
When the boat is anchored to the
land, no wind however strong will be
able to sweep it away. It is only on
the waters that the wind can move
it along its own direction. Likewise
when the wisdom is  well
established, miﬁd and the senses will
be powerless to move it (MS).
manas and

Prajia is the boat,

indriyas are the wind; the worldly
cares and concerns are the waters;
and buddhi as

discrimination is the land. The wind

discipline  and

(vayu) represents the seizing or

grasping power (Jt).

Even when the goal to be
reached has been decided, the
uncontrolled senses may move the

person off the mark.

GITA KOSA
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Therefore, the person whose
sense-organs are withdrawn (viz.
restrained) from the sense-objects,
on all sides and in all manners,
would be able to have his wisdom
firmly established.

(2, 68).

It 1s the one whose senses are
under perfect control that can be

called a wise person (M).

The topic begun in 2, 58
(‘even as the tortoise withdraws its

limbs’) is summed up in this verse.

The wise man will necessarily
control his sense-functions, as a
technique for accomplishing the

compsure of mind (chitta-

samadhanaripa-yuktih) (Jt).

Control of sense-organs would
result in peace of mind (prasada); it

1s only when one is peaceful that he
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can take to yoga or yukti

(discipline). When one is
disciplined, he can engage himself in
the prescribed procedures like
(study of

which

sravana and manana
scriptures and reflection),
would enlighten him as regards
reality (tattva-jiana). This
enlightenment leads to meditative
absorption (dhyana), which would
result in thé direct vision of the
Supreme Spirit abiding in ones own

self (aparoksha-jnana) (Jt).

The stages are : peace of mind

(prasada), yoking the intellect

(vukti), scriptural study and earnest

retlection (Sravana-manana),
ascertainment of realities (tattva-
nischaya), contemplation on the
Supreme Spirit (dhyana),

establishment of direct realization

(aparoksha-dhih pratishthita) (Rt).

50

34
g7 fyem Adya™T aval SAFIRd ||
gl Smafer oty wr frem gegan
T 1138 11

When it is night for the world
(viz. for all people), the person who
is self-restrained is awake; and
when it is day for the world (viz.
when all the people are awake), the
saint who perceives (the Supreme
Spirit in himself) is asleep (viz. it
is night for him).
(2, 69)

Those who sleep in the night
do not see the night (S). Night
signifies the form the Supreme Spirit
assumes to project the phenomenal
world. Ordinary tfolk suspend their
understanding in sleep, and so do
not recognize the Supreme Spirit. It
is in deep sleep that one returns
home (svam apiti), and gets united
with the supreme spirit. The sage
who keeps awake in the night (viz.
who does not sleep in the ordinary
sense, lapsing in darkness, void or

oblivion) will perceive the Supreme

Spirit. When the world is busily
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engaged in phenomenal transac-
tions, he is said to be asleep, for he
sees only the Supreme Spirit in all

such transactions and nothing else.

The word ya (which) qualifying
nisa (night) is taken to mean buddhi.
Ordinary folk is asleep to it (viz.
indifferent to it); but the sage is fully

awake to it.

The ‘night’ (nisa) is ignorance
or tamas, where objects are neither
perceived nor distinguished (S);
non-enlightening of the self (R); the
nature of the Supreme Spirit which
is not perceived (M); blissful state
(Pt); loss of the cognitive power of
the sense-organs, as contrasted with
the persistence of that power on the
part of the self (N); like the owls in
day time not seeing anything
although they are not blind (N);
mode of intellect unfit for perceiving

the nature of the self (KK).

‘Awake’ (jagarti), directly,

totally cognizes the Supreme Spirit

GITA KOSA

(M); experiences in his own intellect
the reality as taught in the scriptures
(KK); enjoys the bliss of self (N);
directly perceives the nature of God

(Rt).

‘It is day’ (jagrati) for the

ordinary folk, who seem to be
awake although they are lost in the
darkness of ignorance (S); awake to
the common objects around them
(R); seems to be awake for practical
purposes, not realizing that they are
in reality insensible like the
inebriated ones (M); do not
experience the bliss of sleep (Pt);

awake to the world of non-self (KK).

‘Night’ (nisa), ignorance (S);
the common world non-manifesting
(R); experiences the bliss of god-
realization (Pt); ‘who perceives’
(pasyatah) the transcendental reality
(8); his own self (R); this is the
instrument  of vision
(sadhana) (M).

spiritual
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Even as the waters flow into
the ocean, which is already full and
immoveable, all the longings enter
into him (the wise one) (and
dissolve themselves indistinguisha-
bly); and he will accomplish peace
and contentment. Not so the person

who runs after desires.

(2, 70)

The verse tells us how the man

of settled wisdom sees the world (S).

The rivers and the rain-water
entering the sea will not make any
change in the nature or extent of the
sea; there will be no rise in its level.
If the outside waters do not flow in,
the sea will not be dried up (R and
VD) (also Ag, N).

The wise person is already full;

all his longings have been fulfilled

with the vision of the Supreme Spirit
abiding in himself; he is apta-kama
(V). When longings do arise in him,
they are at once dissolved in
himself, they do not cause any
change in him (S). He is at peace

with himself.

The ordinary person, on the
other hand, will make efforts to fulfil
the longings that arise in him
towards ego-fulfilment (Sr); he is
outward-oriented, and so will not be
able to rest, peaceful and content

(Rt).

‘Santr’ here means the

elimination of all distractions of the
mind (sarva-vikshepa-santi) (MS);
and the condition of being unswayed
by desires and hates (raga-dvesha);
in other words, it is emancipation
while one is still alive (jivan-mukti).
It is bliss (Pt); emancipation (S and
M); state of immutability (R);

unswerving from commitment to

reality (KK).

GITA KOSA




36
ferer &= wafrgaieeRfa fr:¥gs: |
ol frrger: & enfraafinresfy 1)
Qe ST FRRufey: aref w1 e ey |
RaRmAaaT sy
sgIfraforesfr 13 1

The person who puts aside
(viz. ignores) all desires that may
arise in him, and moves about
without a longing, and who does
not indulge in thoughts of ‘I’ and
‘Mine’, attains to the state of peace

and contentment.

This indeed is the state of
Brahman, having attained which
state one is no more perplexed or
deluded. Abiding in this state till
his last moment, he would enter
into the Nirvana that is Brahman.

(2, 71 and 72)

‘All desires’ (sarvan kaman),
excepting those which are necessary
for living or keeping up the body
which has come by prarabdha (S);
all three kinds of desires, external
(house, land, etc,), internal (mental)

and predispositional (vasana) (Jt);

GITA KOSA

those which have been fulfilled as
well as those not (KK); he
experiences only those which come
of their own accord (KK); becomes
inward-oriented and enjoys only his

prarabdha (Sa).

‘Thought of 1 and mine’
(mamakara and ahamkara); love of
body, wealth etc., and arrogance of
learning, birth etc. (S); the feeling that
one is the master, and the
appropriation of doership all to oneself
(M); both are not merely thoughts, but
pride and arrogance (Jt); considering

the body as the self (R).

Santi is the goal of spiritual
endeavour; it signifies the
elimination of ego-involvement in
the transactional processes. It is
alternately described as cessation,
void, absence of samsara,
emancipation (M). In this sense it is
synonymous with nirvana,

elimination of samsara.

The state of Brahman means

the condition of being stainless and



even (‘nirdosham hi samam brahma)
(V); recognizing his own real nature
(VD), in which the Supreme Spirit

is the substance (M).

Brahma-nirvana is losing ones
own identity in the Supreme Spirit
or Brahman, who is devoid of all
phenomenal features and attributes,
and enjoying the bliss of the
Supreme Spirit in oneself (brahma-

nirvrti).

There is then no possibility or
necessity for the sage to return to

the transmigrational world (apunar-

avrtti) (M); absence of normal body -

of the gunas (prakrta-Sarira) 1s
indicated (Rt); uninterrupted bliss
which is the obtainment of self (R);
bliss of Brahman (V); destruction of

all karmas (KK); emancipation (S).
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The path (viz.

method) in this world is two-fold

system or

(as has already been said): one the

method of wisdom for those

interested in theory (viz. the
sinkhyas), and the other the
method of action for those intere-
sted in practice (viz. the yogis).

(3, 3)

The path or way (nishtha) is
that which leads one ultimately to
release, emancipation from worldly
fetters. It is really one, but it takes

two forms depending on the

inclinations, capacities and
equipment of people (adhikari-
bheda) (N). The two forms also

pertain to the means (sadhana, the
method of action) and the end

(sadhya, the method of wisdom (MS).

People too are of two kinds:

those oriented towards liberating
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knowledge, who give up normal
household duties, and those who
remain in the realm of action, like

Janaka and Priyarmvrata (M).

The two orientations are really
two stages: one towards action till
one obtains purification of inner
constitution, and the other after this
purification is achieved, when no

action is obligatory (N).

The expression samkhya does
not refer to the philosophical system
with  that name. It means
‘comprehensive and correct
knowledge of the sclf’ (samyak
khyatih Jianamatma-buddhih).
Likewise, the word yoga does not
refer to the well-known Patanjali’s
system. It means technique or
method (upaya). The sarmmkhyas are
those who can distinguish between
soul and body (atmanatma-viveka),
while the yogins strive to achieve
purity of mind (chitta-suddhi) by

engaging themselves in actions.
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The yogins here are the
householders who are oriented
towards ritualistic action (S); those
who are incapable of samkhya-
wisdom, and who are distracted by
objects around (R); those who
employ along with knowledge,
action as an expedient (upaya) of the
highest achievement, like Janaka
(unlike sages like Sanaka who give
up all action) (M); devotees of the
Supreme Spirit (Pt); those who have
not yet got access to the liberating

wisdom (MS).

‘As has already been said’
(pura prokta), at the beginning of
creation; in the previous chapter; cf

Z; 39.

The Kasmir recension has
‘vividha (manifold) for ‘dvividha’
(twofold) in the first line, -and
‘karminam’ for ‘yoginam’ in the

second line.
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By not resorting to action at
all, one cannot hope to attain the
state of freedom from the bonds of
action. It is not by merely
renouncing worldly life that one
can achieve perfection.

(3, 4)

Permitted actions are three-

fold: obligatory (nitya, done as
duties), occasional (naimittika, done
in accordance with situations), and
motivated (kamya, done with
desires, expecting rewards). The
teaching of the scriptures is that one
who expects spiritual perfection
must avoid the third variety, because
it will result in bondage. But merely
giving up motivated action would not

be enough.

Karma is ritualistic action (S);
action scripturally ordained (R);
kamya-karma (M); action suited to

ones station in life (KK).
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Naishkarmya literally means
‘non-karma’ or ‘beyond karma’; ‘the
state where one would no longer be
required to undertake any action’
(nishkarmata). This signifies perfect
wisdom (jAana-nishtha) (VD) or
liberation from all bonds (mukti)
(Jt); going beyond the necessity of
karma-yoga, after having completed
karma-yoga (VD); wisdom, devoid
of karma (KK).

It is freedom from action (M),

in action (S), and by action (R).

Renunciation becomes effective
only when the mind is purified
(chitta-$uddhi), and the necessary
wisdom (jAana) is achieved (M).
Otherwise it is only inaction. A
between

distinction 1S drawn

samnyasa as a formal state = of
renunciation (a$rama) and samnyasa
in its real meaning, abandoning
actions prompted by desires (KK and
Rt). Merely giving up karma as a part
of samnyasa-asrama will not lead to

liberation (M).
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Siddhi is perfection, fulfilment
of ones goal in life, viz. liberation
(mukti) (M);

necessity of karma (S); achieved

going beyond the

only by wisdom, and not merely by

giving up karma (M).
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No one, whoever he may be,
can remain at any time without
doing any work even for a moment.
He will be compelled by force to
engage himself in some action,
determined by the gunas born of

his own nature.
(2, 5)

Let alone the fruits of such
samnyasa, the very samnyasa (in the
sense of giving up all action) is
impossible (KK).

It is impossible for anyone
living in the world to abstain from
work altogether (R). Even in sleep
or in samadhi state there will be

some action {N).
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But what work one resorts to
is determined not by the person
himself (for he is not independent in
this regard, avasa) (S); but by the
gunas (constituents, sattva, rajas and
tamas) pertaining to his constitution
(desires, aversions etc.) (R). He is
impelled by his own constitution and
his actions will be bodily, vocal or
mental, prompted by desires and

aversions (N).

Giving up action in the name
of renunciation is neither correct nor
possible.  Renunciation can be

meaningful only when the

constitution is purified (sattva-
suddhi).
‘No one’ (na hi kaschit),

foolish or wise (KK), knowledgeable

or ignorant (Rt).

‘At any time’ (jatu, kadachit),
even in the state of meditative
absorption (samadhi) (N), in any

condition of life (Sr).

‘Compelled by force (avasah),

having no will of his own or freedom
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(S), at the mercy of the operating
gunas (R); necessarily (N); forcibly
drawn by karma (KK); prompted
from within (Sa); dependent upon
the Supreme Spirit (‘a’ is Vishnu,
who is the independent doer; the

soul as doer is dependent) (Rt).
40
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He is indeed a hypocrite, and

he deludes himself, when he
controls his organs of action (out-
wardly) (and seemingly abstains
from action) but in mind keeps
conjuring up images of objects of

sense-enjoyment.

But he excels who first
controls his sense-organs by his
mind and then proceeds to act
through his organs of action, not
being attached to the actions and

embarking on the discipline known

as karma-yoga (viz. the method of

purifying his  constitution by

‘action).

(3,6 and 7)

The two verses follow the
procedure of anvaya-vyatireka: the
first verse speaks of absence of
outward action but presence of
internal attachment; the second
verse speaks of outward action but
absence of internal attachment. The
former leads to bondage, while the
latter to freedom (M).

‘Hypocrite’ (mithyachara),
falsely projecting himself as a

samnydsi or wise man, while
actually being ignorant of the real
nature of the self (S); such a one gets
lost (R); his conduct is in vain (V);
pretender as a devotee  (Pt);

deceives himself (Sr).

This refers to a person who 1s
not a knower of the self, but gives

up the ordained duties (S).
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‘Deludes himself
(vimiadhatma), with his mind
deluded, by love etc. ($); mind

overtaken by desire etc. (N).

‘He’ (yastu) in the second
verse refers to the common man
(unwise) who is ordained to perform
rituals (S); to the person who has set
out to perceive his own self (R); the
normal householder, in
contradistinction to the samnyasi of

the previous verse (KK).

‘By mind’ (manasa) controlling
the organs of cognition through the
mind (S); by the mind engaged in
perceiving the self (R); by mind
puriticd by yoga (V); controlling the
sense-organs along with the mind
(N); by mind that can discriminate
(MS); by the mind that is freed from
external objects and is rendered fit

to contemplate upon the self (KK).

‘Excels’ (visishyate), distingui-
shed from the hypocrite of the
previous verse (S); is superior (V);
unusual (N); because he becomes

eligible to ultimate welfare (KK).
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One must without fail engage
himself in actions that are proper
for him (ordained or obligatory on
him), for action is better than no-
action. By inaction, even the
maintenance of ones body becomes
impossible.

(3, 8)

This is addressed to one who
is fit to perform action in the context

of karma-yoga (V).

Proper actions include what
are imperative and obligatory from
the social viewpoint
(varnasramochitam) (M); and what
are natural to his temperament and
inclination (svabhavatah) (VD). Tt
may also refer to the duties
mentioned in 18, 7, viz. yajna, dana

tapas (VD).

The idea is that the actions one
resorts to must lead to purity of
mind (chittasodhaka), and

elimination of desires, aversions and
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so on. Without this gain, abstention

from action is of little gain (Jt).

Our body is an important tool
in our spiritual journey. It can be an
instrument for liberation (sadhana-
$arira). Bodily actions must result in
constitution

purity of internal

(antah-karana-$uddhi), which in
turn will lead to the liberating

wisdom (jAana) (M).

‘Without' fail’ (niyatam), the
actions belonging to the nitya
(obligatory) variety (S); proper to
varna and asrama (M); karma of
$rauta and smarta varieties (V);
obligatory on the part of a devotee
(Pt); common to nitya and kamya
which are capable of eliminating sins
(N); sandhya etc. (8r); karma which

purifies the mind (Jt).

‘No-action” (akarma), not
doing, not engaging oneself (S);
even with perseverence in wisdom
(jAana-nishtha), for the knowledge
of self is bracketted in karmayoga
(R); non-action devoid of control of

mind (Jt).
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The world (viz. the folk) is
bound by the bondages of action,
except when the actions are done
for the sake of yajia (in the spirit
of a sacrifice). Therefore one must
engage himself in action for that
purpose only, but all the while
avoiding attachment.

(3, 9)

The notion that actions must
not be resorted to because they lead
to bondage is not correct (S); one
should not refrain from actions when
he has to do them (Ag).

Yajna normally means a
sacrificial ritual, but the
Mimamasakas take it in the sense of
a scripturally ordained duty. The
major import of a yajia is to give
up (or sacrifice) ones possessions
for the sake of the deity. The
attitude of willingly handing over
what one has to an unseen but real
here.

presence in  involved
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Expectation of a reward, however,
would vitiate the spirit of the

sacrifice.

Dedicating all that one has or
does to the Supreme Spirit is an
extended

meaning  of  yajia

(isvararpana-buddhi). Taittiriya-
samhita (1,7,4) says that yajna is
Vishnu (Godhead); for he is
omniscient (jAah), and the ritual that
holds him as its objective is yajia
(S); for the sake of yajfia, actions of
gathering wealth, materials etc. (R);
for the purpose of yajna (VD); as
worship of Vishnu (M); worship of
Godhead (N); obligations ordained

in scriptures which are but God’s

commands (KK).
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There are the good folk, who
partake of what is left over after a
yajiia; and they will be freed from
all taints. And there are also

wicked people, who selfishly cook

GITA KOSA

their food all for themselves; and
they will only eat their own sins.
(3, 13)

Yajia as obligatory duties for
the householder is five-fold: deva
(worship of the household gods),
pitr (oblations to manes and

ancestors), brahma (study of
scriptures), manushya (helping other
human beings) and bhita (feeding
and taking care of animals and
birds). These are also spoken of as
debts (rna), discharging which one

becomes free (S).

The good people will first
attend to these obligatory duties,

and then think of enjoying their life.

The second line has its source
in Rgveda (8, 6, 23, 1): kevalagho
bhavati kevaladr, ‘one who eats all

by himself eats but sin’.

‘Freed’ (muchyante), from the
sins attending inevitably on the
of vyajia (S); by

debts (in the

performances
discharging ones
performance of the five-fold yajna
of the householder) (N).
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‘Wicked people’ (papa), those
who are averse to look into their

own self (R).

‘Cook’ (pachanti), and eat, for

mere cooking is not sinful (VD).
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From food arise all living
beings, and the food is produced by
the rains. The rains proceed from
yajia, and the yajia itself comes

into being by action.

The action in its turn is made
possible by Nature (or Scripture),
and Nature in its turn arises from
the imperishable and immutable
Supreme Spirit. Therefore all
pervading is Nature, and it is

established in yajia.
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Thus was the ever-moving
wheel set in motion. One who fails
to attune himself to this cycle or
wheel, lives a sinful life, pleasing
all the while his senses, lives in vain
(viz. to no purpose).

(3, 14-16)

Karma (ritualistic action) 1is
involving oneself in the cycle of the

transactional work (S).

‘Apna’ (food), eaten (S); form
of rasa (Pt); retas (N); ‘bhata’ (the
living beings), embodied souls (R);

the bodies of living creatures (N).

“Yajia'; sun which receives
the offerings in a sacrifice through
the fire-god or Agni (S); giving up
ones possessions for the sake of the
Deity (M); dharma born out of
worhsip of god (N).

‘Karma’ (actions), transactions
or priestly operations (S); the
activities of earning the money,
collecting the materials etc. needed
for the sacrifice (R); conduct such as

offering oblations etc. (N).

GITA KOSA



‘Brahma’, Veda as the casual
principle (S), Nature, the
modification of which is the body
(R); Veda or Prajapati (V); the
mantras occasioned by the Supreme

Spirit (Rt).

‘Akshara’, the Supreme Spirit
(S); soul (R); pranava (V).

‘Wheel’ .. (chakra), cycle of
existence set into motion by Veda
and yajiia (S); reciprocity of cause
and effect (R); set into motion on its
own, at the behest of the Supreme
Spirit (Pt); revolving all the time and
making it possible for all living
themselves

creatures to maintain

(N).

‘Lives in  vain’ (mogham-
Jjivati), no purpose is served (S);
efforts with regard to jAana-yoga
would fail to bring about the rewards

(R).

‘Pleasing his senses’

(indriyarama), not delighting in his

GITA KOSA

own self (atmarama) (R); not
delighting in dharma (dharmarama)

(N).

Brahma, translated here as
Nature (after Ramanuja), (cf 14, 3)
refers to the physical constitution,
viz. the body. Actions are performed
by bodily limbs. The word is also
taken to mean scripture (Veda) (S),

or the mantras (Rt).

The import of these verses is
the ultimate authority of the Vedic

scriptures (M).

Askhara is either the Supreme
Spirit (paramatma) (S) or the letter
Om (pranava), which is the symbol
of the Supreme Spirit (V); it is soul

in this context (R).

One must live for the welfare
of the world (viSvopakarartham);

otherwise he lives in vain.
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Now, if one delights in his
own self, is content in himself,
completely satisfied with his own
self, then there is nothing else that

he needs to do.

He has but little concern for
what has already been done or for
what has not been done, here in
this world; for he has nothing to
gain by such actions. He expects
nothing at all from all the living
beings around him, for he does not
depend on any object (outside his
own self).

(3, 17, and 18)

However, the cycle of
existence is not to be involved in by
all (S); renunciation with wisdom 18

another approach (Ag).

The condition mentioned 1in

the first verse illustrates focussed
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attention on the nature of his own
soul for the vision of the Supreme
Spirit abiding within (atma-jaana-
nishtha) (8). In this condition, the
person is supremely happy and
completely satisfied; he becomes
peaceful and content. He is
prompted on his own to focuss his
attention on the self, and is not in
need of effort for jAana-yoga or
karma-yoga (R); Besides the vision
of the Supreme Spirit there can no

cause for happiness (M).

‘Satisfied with his own self’,
normally people are happy getting
outside objects; but the wise man
does not need any external object to
make him happy; desire for anything
has gone from him (S); happy with
the Supreme Spirit (Pt).

He has no purpose to be
served by any ritualistic action, nor
does he acquire any sin of omission
by not doing such action (S) (also
N). Purpose is in terms of pleasure

and pain (V), or merit (punya) (Pt).
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‘Does not depend on any
object’, does not hanker after any
gain (S); does not depend on any
object either as an end or as its
means (R); because of his delight in
his own self and of his being devoid
of all desires, he is not in any way
_associated with merit, or sin, as the

fruits of action (N).
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Therefore, one must ever
engage himself in actions that are
obligatory and ordained, being all
the while detatched and uninvolved.
Performing actions, without
attachment and involvement, one
highest (viz. the

ultimate goal of life).

reaches the

(3, 19)

Attachment (sanga) is the
chain of thoughts ‘I am doing this’;
‘I do this in order to achieve this or
that objective’; ‘I must attend to the
end more than to the means’; ‘I am

happy or unhappy as a result of this’

GITA KOSA

and so on. It is described as twin-
sanga: kartrtvabhimana and
phalabhisandhi, with the motives of

desires and aversions (raga-dvesha).

The ‘highest’ is liberation
(mukti) (8); or the Supreme Spirit
(param-atma) (R); by way of self-
purification  (S); by way of
purification of mind (R); karma-
yoga itself can lead to the highest

end (R).

A Tanjore MSS has the variant
reading ‘param apnoti parusham’ in
the second line; ‘one obtains the
highest person’, viz. The ‘Supreme

Spirit’.
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Even the enlightened
of old like Janaka

achieved their perfection only by

monarchs

engaging themselves ever in work.
It is but proper for one to work
(viz. to engage himself in action,

considering at any rate that he has

65



a duty towards contributing to the
welfare of.the world (viz. good of
the people).

(3, 20)

There is a reference here to the
traditional conduct (achara), which
provides the model or authority for
ordinary folk (M) (also V).

Loka—éangraha is what we find
in the Gita as an apuarvata (unique
contribution). It is defined as
preventing the people from taking to
outlandish and wicked ways of life
(lokasya unmarga-pravrtti-
nivaranam) (8). It is to maintain the
traditional dharma (personal and
social order) intact and effective.

Loka-sangraha also means

maximising the benefits (prayojana)

for the people. It is the duty of the
wise people to instruct and guide the
ignorant folk along the right lines.
This will please God; and will also
enhance ones bliss in liberation
(bhagavat-pritih, mokshe

sukhatisayah) (Rt).
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The world (loka), refers to the
people who will only benefit from
instructions regards the three values
of life (trivarga: dharma, kama and
artha);

setting them on the

scripturally sanctioned path
regarding these values is ‘loka-
sangraha’ (RK).
Janaka and  others  had
obtained the highest wisdom, and so
were not required to engage
themselves in ritualistic action; yet
they were so engaged to show others
the correct way, and also to purify
their own inner constitution (S);
although they were fit to pursue
jiana-yoga, they preferred karma-
yoga as a better path, and obtained
the self (R);

only by performing

they  obtained
knowledge
actions, and they did not dispense
with knowledge while they were
engaged in action; it is well-known
that Janaka and others were wise
men (M). It is certain that there can
be no liberation without wisdom,;
they engaged themselves in action
without any personal end in view

(N).
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The ordinary and ignorant
folk do their work, with attachment
and involvement. The wise man
should also likewise work, but
without attachment and
involvement, and with the intention
of securing the welfare of the world

(viz. good of the people).

The wise man, however,
should take care not to confuse the
ordinary and ignorant folk. He
should encourage them to engage
themselves in work (and never
dissuade them from work), by
himself working but like a man of
integrity.

(3, 25 and 26)

The first verse speaks of the
different ways of performing action
by the normal people and the wise
folk (M).

Karma-sanga in the second

verse 1s attachment to action, ego-

GITA KOSA

involvement. It is not easy to be
avoided by ordinary people, even
when they are engaged in the
prescribed and ordained actions.
Teaching them to be detached in
their action would serve no purpose.
Such teaching may only confound
earnest and ordinafy folk, and

unsettle their minds.

‘With attachment’ (saktah),
attached to the fruits of action that
will accrue to the doer (S); ego-
involvement and love of fruits of
action (Ag); unable to give up the
relatedness of the fruits, because of
predispositions (R); attached to the

rewards (N).

‘Karma’ here refers to the

scripturally ordained action.

folk’, the

knowers of the self (S); those who

‘Ignorant non-
are not fit to pursue jiAana-yoga (R);
fools (N); those who regard rituals
as productive of all values of life and
therefore committed to the rituals

(Rk).
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Spiritually valid instructions
being given to those who are not fit
for them would only lead to their

ruin (RK).

‘Ordinary, ignorant  folk’
(ajna), those who do not engage
themselves in work for purifying
their own minds (S); people lacking
discrimination between body and
self, and therefore unfit for jfiana-

yoga; those who are fit for karma-

yoga (R).

‘Encourage’, prompt  (S);
praise (Ag); encourage their love in
actions (R); generate confidence in

them (V).

Spiritual instructions may be
gradual and in slow measures;
otherwise confusion and indecision

would result (V).
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Everywhere, whatever is done
is in fact done by the constituent
gunas of material | nature. The
arrogant and egotistic man,
because of his delusion, thinks that

it is he who does whatever is done.

But the man who knows the
reality of the divison of actions in
terms of the (three) gunas will
readily understand that the gunas
abide in the gunas, and will not
become attached to them.

(3, 27 and 28)

The verse explains how an
ordinary person engages himself in
action (verse 1) and how a wise man
will (verse 2) (S).

Nature (prakrti) includes the

inert and material constituent
strands (gunas: sattva, rajas and

tamas) and the souls, The former are

GITA KOSA




aspects of material nature; they

express themselves in  sense-

functions, mental processes and
| physical objects and activities. They
are dynamic in nature, and are
constantly in a state of flux. In all
activities, these gunas are the
principal causative and determining
which

equipoise are called prakrti (S).

factors in their state of

They

among themselves. But ‘gunaih’ may

subsist and operate

also mean ‘by the sense-organs’
(M), by the and' -the
instruments (viz. by the body) (N).

effects

Prakrti includes the Supreme
Spirit (whose gunas are will, gnosis
and free effort); the soul (jivatma)
(whose gnosis will be mixed and
false in accordance with the soul
being superior, inferior or midling),
and the inert body (with three gunas)
(M).

‘Egotistic’, ahamkara is
regarding the body as the spirit (S);
confusing the operations of the three

gunas as ones own activities, and

GITA KOSA

ego-involvement in them (R); the
notion that one 1is free and
independent in his actions (Jt); being
excessively fond of the body as his
own self (MS).

‘Gun?i—karma vibhaga’ literally
means division in terms of gunas and
karmas; the three gupas and their
respective  operations (R); the
ahamkara is composed of the three
gunas, and its actions which are
gnosis, will and work, are styled as
mama-kara (S); regarding oneself as
exclusive of gunas as well as of
karmas, viz. the notion that the self
is devoid of gunas, and also of

doership (Sr).

Guna here refers to the will
etc. of god (mentioned earlier), and
karma is sattvika etc. (M); it is the
understanding of the Supreme Spirit
as the independent doer, and of the

soul as dependent upon Him.

It is to be noted that guna-
karma is a technical expression in

Mimamsa.
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Gunas abide in the gunas,
gunas in their operations (R); the
sense-organs in their objects (M);
modified forms

gunas in their

gnosis, will and action (VB).
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Ordinary folk will be deluded
by the interaction of the sense-
organs (gunas) and action and
their appearances in Nature, and
will naturally be attached to the
sense-organs (gunas) and their
actions. The wise man who knows
the truth in its entirety should not
upset these common folk, who
know about gunas and actions only
in a fragmentary manner.

(3, 29)

Nature (prakrti) here means
the power of phenomenal projection
(maya-sakti), which is responsible

for the operation of the three gunas,
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like waves in an ocean (S). The
gunas of prakrti like sattva etc. (R);
the sense-function (M); the gunas
like egoity (ahamkara) (N); the
gunas of the Supreme Spirit like will
etc. (Rt).

Delusion (moha) pertains to
the appropriation and ownership of
the sense-oragans and sense-
objects (ego-involvement) by
oneself, and not recognising the

truth that they are only the play of

- gunas.

Knowing in a fragmentary
manner means that one will think
that he on his own will do anything
he wants (svatantrabhimana), and
that he is fully responsible for the
action (kartrtvabhimana). The
former refers to guna and the latter

to karma.

The gunas taken along with

karma, means the action or
operation of the gunas (sattva etc.)
or the action of the body, sense-
(Ag); the

organs etc. natural
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inclinations of the body (Pt); the

gunas (sense-organs) and karma
(operation with regard to sense-
objects or actions like going etc.)

(N).

Attached (sajjante), like “‘we
do this work for such and such a
result”’ (S):

involvement of self in such gunas

construe the

and karma, and therefore become
unfit for ' jAana-yoga (R);
appropriating independence and
freedom in actions (Jt); attached to
the objects because of self-
involvement with the sense-organs
(M); attached to the gunas with
excessive love, and attached to the
karmas - with the notion of
independent doership (Rt).

‘Know fragmentarily’
(‘akrtsnavida’), knowing only the
fruits of actions (8); dull-witted (R);

devoid of knowledge of self (KK).

‘Should not upset’ with notions
like actions must not be done with

desires, or that the fruits of actions

GITA KOSA

are unreal, or that the doership of
action is a myth, or that the self is
in fact Brahman, and that there is no
need to do anything. On the other
hand, actions must be eulogized and

one must be encouraged to act (Sa).
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One should turn inward and
fix his thoughts on the soul as the
essential factor in life; and all
actions done by the body and the
senses must really be ascribed, and
dedicated to the Supreme Spirit
abiding in the soul. He must not
seek for fruits of action, nor must
himself the

action or

he arrogate to
responsibility  for
authority over the fruits. One must
fight (viz. go through his life
actively), but without fever (viz.

anxiety and agitation). (3,30)

The expression
giving up
(aropya)

samnyasya
means (visrjya), or
ascribing dedicating
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(samarpya) or construing
(anusandhaya) ones responsibility
and ownership; and ascribing them
to where they belong, namely the
Supreme Spirit. This is indicated by
Krshna as ‘“‘in me” (mayi), here
identified with unmanifest nature
(avyaktaprakrti), where the three
gunas ultimately subsist and derive
their power and potency. (cf.
Mahabharata, $anti  1390-5); it
refers to the self of all beings,
supreme lord, Vasudeva (S) (also R

and V), who is the main or direct

doer.

The role of the Supreme Spirit
is suggested by the word adhyatma-
chetasa, ‘having in mind the
Supreme Spirit’ (adhi sarvadhikatma
paramatma); this also means
descrimination between body and
self (S), or knowledge concerning
the s§:1f (R); in a worshipful attitude
(M); thinking of the inner ruler
(antaryami) (Rt).

“Yuddhyasva’ (fight) is only
synecdoche (upa-lakshana)  for

performance of action.
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Every one, even a learned and
wise man, acts in accordance with
his own nature. All living beings
follow their own nature; what can

repression do? (3, 33).

Ones own nature (prakrti) is

constituted by the latent impressions

left by previous actions in this life

"and in the past ones (S); prachina-

vasana (R); pirva-samskara (M).
The  configuration of  these
impressions ‘becomes initially
operative at birth and begins to work
itself out during the life-course of an
individual. It  determines the

individual’s likes and dislikes (Jt).

Nature’s laws are inexorable
and prohibitions by scriptures or
other social and legal authorities
cannot undo the natural inclinations.
Sense-organs being controlled by
force can mean very little;
abstentions which are bodily too can
be of little avail in altering the inborn

tendencies.
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The text suggests that turning
ones attention to the Supreme Spirit
within oneself, and ascribing all ones
actions to that spirit can succeed

where repressions fail.

‘Repression’, prohibitions or
taboos  (S); (VD);

scriptural commands (KK); restraint

restraints

of sense organs (Sr); preachings
(tattvopadesa) (Rt); notion that one

is not the doer (Sa).

Natural constitution is hard to

be repressed (S). The Supreme

Spirit prompts all beings to action in
accordance with their own previous

actions (N).
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In every sense-organ with
respect to its object, desires and
aversions are naturally instituted.
But one must not get into their hold
(or fall within their power), for
they are veritable highway robbers.

(3, 34)

GITA KOSA

The verse answers the
objection that scriptures would be
futile, and individual effort would be
in vain, if the predispositions are all

that importance (S).

Desires are with regard to
favourable objects (anukila), and
aversions are with reference to

unfavourable objects (pratikala).
They are natural inclinations in the
sense-organs, owing to the influence

of latent impressions (vasana) (R).

‘Not falling within their power’
would be possible not by ordinary
repression or coersion of the sense-
organs, but by great effort in
disciplining the mind and turning the
attention within (antah-pravanya), to
get a vision of the Supreme Spirit
that abides in the soul. Although
effort may not be rewarded
immediately, it will surely be a great

gain (M).

‘Every  sense-organ’, the

repitition of ‘indriyasya’ conveys
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this meaning (vipsayam dvir uktih).
Each organ with respect to its own

object (N).

The individual must de§elop

the scriptural attitude ($astra-
drshti), by restraining desire and
aversions by their opposite forces
(pratipaksha-bhavana); it is then that
he will avoid getting overpowered by
nature (8); viz. the desires and
aversions  that are  naturally
instituted. There is a scriptural

command to this effect (N).

‘When the inclinations (desires
and aversions) are powerful, they
block the way to welfare ($);
prevent  the  effort  towards
knowledge of self (R); counteract
our effort to achieve emancipation

(Sr).

There is a variant in the
grantha-recension of the Gita for
‘paripanthinau’; ‘paribandhinau’

(they bind us on all sides).
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It is better to perform ones
own duty, albeit clumsily, than try
to perform some other person’s
duty, however well one may be able
to do it. It is better even to lay down
ones life while performing ones own
duty, for doing another’s duty
(keeping oneself alive) can be
perilous (viz. fraught with dangers).

(3, 35)

The verse presupposes a
suspicicn that after all giving up all
of ones duties and obligations in
preference to a carefree mendicant’s

life may be better and easer ().

It may sound easier to follow
some way of life other than ones
own; but one must persevere in his
own way of life, however full of
faults it may seem. In the long run
this is what makes one happy,
because it is more natural to him, it

is meant for him.
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Dharma means not only

religious behaviour but conduct

approved by the social and
vocational groups (varnasrama) as
well as general moral codes of
(KK).

Dharma is duty that is ordained, or

conduct (samanya-dharma)

obligatory; and also deliberately

accepted as good for oneself.

More

dharma may be to pursue the path

specifically, ones
of actions, and in that case he must
not take to the way of wisdom.
However unsatisfying and
inadequate the path of actions be, it
is still the most suitable for him. The
path of wisdom would be for him
risky and hazardous, for the reason
that it is not meant for him and he
is not fit for it. According to R, the
dharma here refers only to karma-
yoga and jAana-yoga (relevant in the
context) and not to varpasrama-
dharma, for this would be guilty of
aprastuta-prasamsa. Sva-dharma for
Arjuna would be karma-yoga, and
para-dharma  jiiana-yoga.  Sva-
dharma may in the alternative mean

battle, kshatriya-dharma (M).

GITA KOSA

The implication is that one
must do his own duty, but while
doing his own duty it is necessary to
give up desires and aversions, for it

is these that bind an individual (Jt).

‘Lay down  ones life’
(nidhanam), is better because one
gets celebrity here and heavens
hereafter (Sr); when the duty refers
to karma-yoga, even when one dies
without making a headway in it, he
may succeed in a later life, for the
efforts in this direction never get lost
(R); taking to jAana-yoga, when one
is not fit for it, is ridden with danger
not only because it is unsuited for
him; but he would have to give up
the karma, which would otherwise
have made him free from the guilt

of pratyavaya.

According to Sa, the teaching
here is meant specifically for those
orbit of

who are within the

varnasrama-dharma.
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It is this desire, it is this
anger, born out of the guna which
is passion (rajas), that is all-
devouring, and extremely wicked;
one must understand that this

verily is ones enemy in the world.

Even as fire is covered over by
smoke, mirror by grime, and
embryo by womb, so is this world

by that (viz. desire and anger). .

Wisdom is observed and
fouled by it, and so this desire is
the constant enemy of a wise man;
it is like an all-consuming and
insatiable fire.

(3, 37-39)

The singualr expression ‘this’

(esha) suggests that desire (kama)
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and anger (krodha) are but one,
born out of the rajo-guna. Desire is
the energy and passion inherent in
rajas (S). Anger is an expression of
violence, which is the other side of
the same energy. Aversion (or
anger) has desire as its core; when
desire is blocked for any reason,
anger results (S); and control of
desire means also the control of
anger (KK); desire is the early phase
of anger (V); desire when it changes
its state becomes anger (Pt); desire
is the prime motivation for all
action, and when its course is
frustrated, anger is born out of
desire (M). The expressions kama .
and raga are synonymous. Albeit
tamo-guna can also lead to desire and
anger, when desire is to be controlled
it is rajo-guna that needs to be

suppressed; hence rajoguna is given

here as the source of desire (MS).

There are three illustrations
given in the second verse: the
natural, darkening smoke covering

the bright and illumining fire; the dirt
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blackening the surface of the bright
and reflecting mirror; and the inert
membrane covering the livé embryo.
They represent the three stages of
desire: subtle, gross and grosser,
respectively. The first is absence of
attachment for the objects which are
not yet relished; second is increased
desire because of thinking about the
objects; and the third is excitement
due to enjoyment of objects (VB).
The three illustrations also represent
the three classes of souls, uttama
(superior, sattva-dominant), madhya
(midling,  rajas-dominant)  and
adhama (inferior, tamas-dominant)
(Rt). Alternately, the three details
that are covered are: the Supreme
Self (i$vara), the inner constitution
(antahkarana) and the soul (jiva)

respectively (Rt).

What is covered (concealed,
hidden) is wisdom concerning the
self (R); the essence of the inner

constitution (N); discrimination (Pt).
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What covers is the desire which
deludes the individual and makes
him attached to objects (R); and

which is of the nature of rajas (N).

‘Constant enemy’  (eternal
foe), because is causes disaster, and
leaves regret and repentence behind
(S). This is so even for a wise man
(jAaninah), that is to say, one who
is learned in scriptures and has
listened to instructions of teachers,
but has little wisdom of his own (Jt).
When this wisdom is covered by
desire, it can not lead to the direct
knowledge of the Supreme Spirit
(Rt). So jnaninah here must be

construed as alpajiAaninah.

‘Fire’ is called ‘anala’ because
nothing will be enough for it (na |
alam  paryaptih  vidyate), like
offerings to it serving only to
increase the desire for it; it only

causes heat and suffering (V).
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The sense-organs, mind and
intellect (or reason) are the places
where the desire lurks and begins
to operate. Desire confounds and
wisdom of the

these

smothers the_
embodied self

avenues in various ways.

through

Therefore, the sense-organs
must first be controlled and the evil
thing (viz. Desire) must be struck
down. Otherwise, it will destroy
both the lower wisdom (obtained
from scriptural study and from the
masters) and the higher wisdom
(obtained by intuition and
experience).

(3, 40 and 41)

The sense-organs are ten in
number (five of cognition and five of
action); mind belongs to this group

as an internal sense (antar-indriya).
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It works in close association with the
senses. Intellect (or Reason) is the
faculty of determination, will,
decision to act, apprehension of
meaning and significance  etc.
(darsanadau

manah, pradurbhave buddhih) (Pt).

indriyani, samkalpe

‘Places of lurking’
(adhishthana), support, cause (S);
instrument (VB); ground (MS); they
overcome the free self and render it

captive (VD).

‘Embodied self (dehi), the one
who mistakes the body for the self
(§); one in whom sense-functions
are unavoidable, and whom the

gunas control (VD).

‘Deludes’ (vimohayati), the prefix
‘vi suggests ‘vividham’, variously,

in several ways (S) (also VD).

The second verse is addressed
to one who is engaged in jAana-
yoga, which involves the cessétion
of all the sense-functions (R). The

sense-organs are prescribed to be
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controlled, for they are the root

causes of desires and aversions (S).

‘Controlled’, checked and
brought under control (S); restrained
(R); turning them back from their
objects (MS); as the very first step
while beginning the practice on the

path of liberation (R).

The distinction between jaana
and vijiana is made here. Jaana is
knowledge of self etc. acquired from
scfiptures and teachers (avabodha),
while vijAana is direct experiential
(anubhava) knowledge of the inner
self (S); both are means for welfare.
The former is born out of Sravana
and manana, whereas the latter from
nididhyasana (8); jAana is
concerning the nature of self,
whereas vijAana is to distinguish it
from all else (R); Jhana is knowledge
of self,

while vijAiana is its

ascertainment from scriptufes (Sr).
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Exalted are the senses; higher
than them is the mind; and higher
than the mind is the intellect (or
reason); beyond the reach of the

intellect (or reason) is ‘that’ (sah).

Thus knowing what is beyond
the intellect (or reason) one must
steady (make firm) himself (viz.
mind) by himself (viz. intellect or
reason), and slay this enemy (viz.
Desire), who assumes diverse
forms at will, and whom it is hard

to reach and conquer.
(3, 42 and 43)

The principal causes for the
covering of knowledge are given here

(S); the main foes of knowledge (R).

The first verse is borrowed

from Kathopanishat.

The word para means ‘higher’

‘beyond’, ‘other’ and ‘exalted’. The
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sense-organs are subtler and
therefore exalted in comparison with
the gross body. They have organs
and processes, and so the mind
which has no specific organ but
comprehends all the sensory

processes is higher because it

organizes the sense-organs. The
intellect (or reason) is the detail that
processes and resolves what and

how something must be done.

Beyond the intellect (or
reason) is ‘he’ (sah), which is Desire
(R); or Self (8); or higher wisdom

(M).

‘Exalted’ (para), superior, the
sense-organs (five) are subtler than
the physical body (S) (also M); they
are the main factors in opposing
jiiana, because they are difficult to
control (R); subtler than the body
(VB);

and the sense-objects

stronger (V); subtler and more

intimately causative (N).
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“That’ (sah) which is beyond
the intellect (or reason), self (S);
desire (R); the Supreme Spirit, for
the context is not with reference to
the soul (jiva), but the highest spirit
(M) (also N); the immutable witness,
viz. self (Sr).

‘Must be controlled etc.” refers
to settling oneself to pursue karma-

(R); controlling the mind

yoga
(manas) by the intellect (buddhi),
both being called ‘atman’ here (R)
(also Rt); not allowing the normal
mind to be overcome by desires, by
means of the cultured mind (S);
controlling the normal mind by the
mind cultivated by yoga (V);
controlling the rajasik mind by the
sattvik-buddhi (KK); making mind

steady and strong by itself (Rt).

‘Hard to reach and conquer’,

difficult to know or become
cognizant of (8); difficult to restrain
(KK); difficult to withdraw or turn

back (Rt).
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Though the Supreme Spirit is
in essence unoriginated and
immutable, and governs in effect
all the living beings, yet pressing
into service Its own primordial
nature It manifests Itself in the
world by Its own creative energy or
free will.

(4, 6)

The verses S to 9 explain the

problem of the divine descent

(avatara) among mankind, the
manifestations of the Supreme Spirit
in visible forms, whether such
manifestations are real or merely
illusory, when do they occur, and
why (R). Such manifestations are
quite unlike normal births which are
caused by karma, and whose purpose

is to work out such karma (S).

The earlier verses in this

chapter mention that the yoga,
which is the theme of the Gita, was

promulgated at the very beginning of
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creation, and that it has come in a
long line of preceptors, the latest in
the line being Krshna himself. The
real nature of Krshna is that of
divine descent, manifestation of the
Supreme Spirit. Krshna is not to be
mistaken for a normal human being
like any of us; he is to be understood
as a principle (tattva) of repeated
affirmation of the divine will and
guidance. He in fact respresents the
Supreme Spirit, which is the inner

ruler (antaryami) in every creature.
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Whenever Dharma declines
and withers away, and Adharma
raises its head, the Supreme Spirit

will manifest itself in the world.

It is for protecting the good
folk and for destroying the wicked
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(evil-doers) and in order to uphold
the Dharma that the Supreme
Spirit gets into obvious

manifestations in every age.

One who understands in
reality the birth and actions of
these divine manifestations, will
not be reborn when he dies, but
reaches the Supreme Spirit.

(4, 7-9)

Dharma (law of right, law of
righteousness) is whatever supports
and upholds right and good living, so
that the final goals of life, namely
(abhyutthana)

material prosperity

and spiritual  welfare (niséreyasa)
are achieved. It is embodied in the
arrangement of varnasrama () (also
R). It is the law of righteousness
which encourages one to perform
his duty and discharge his debts. It
is the foundation on which values of
personal life as well as the principles
of social organization could be

raised.

When Dharma declines, life

loses its meaning and society gets

disorganized. Because dharma is a

devise to organize society and
involve the individual in it in a way
that benefits both the society and the
individual; it leads to the individual
welfare and ultimate perfection (S).
If dharma is lost, or becomes weak,
the normal values of life (dharma,
artha and kama) are impossible to
be fulfilled (Ag); dharma refers to
the arrangement of four classes
(varpa) and four stages (asrama,
brahmacharya etc.), and to the

duties involved in them as
prescribed in the Veda (R). Dharma
is the law and adharma is

lawlessness.

‘Manifest itself’, an aspect or

part thereof (KK).

‘Good folk’ (sadhu), those who
abide in the law of righteousness
(S); those whose conduct is in
accordance with scriptures (MS);

those who persevere in their duties,

even in the most difficult
circumstances (Sa); the devotees
(KK).
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‘Uphold dharma’ establishing

it firmly, when dharma is well
founded, the world itself becomes
stable (Ag); the dharma is in essence
worship of God; and the worshipful
nature of God is made known by the

establishment of dharma (R).

‘Understands in reality’
(tattvato vetti), as it is (yathavat) (S);
doubt or (VD);

realization of the Supreme Spirit by

without error

devotion (upasana and sakshatkara).

‘Birth’ (janma) as a product of
maya or creative energy of the
Supreme Spirit, occurring out of free
will and not necessitated by karma
(S).

‘Actions’ (karma), establish-
ment of dharma, protection of the
good folk and punishment of the

evil—do_ers (S).

‘When he dies’, giving up the
present body (S); when the prarabdha

karmas are exhausted (VD).

The mere understanding of the

secret of divine descent will not lead
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to emancipation; it may help in the
final release (VD). The individual
with this understanding will not be-

subject of rebirth as before (Pt).

60

aﬁmuaaﬁmqmmqrgqm:l
Fg4l FHAUET YT FEEEEET: 11§01

Many are those who have
been purified by wisdom and
austerities, and have thus shared
the presence of the Supreme Spirit
in themselves; they have eliminated
from their lives desires, fears and
anger, and have found their resting
place in the Supreme Spirit, and
have filled their lives with the

presence of the Supreme Spirit.

Desire, fear and anger are the
enemies of spiritual life (V); born
out of rajoguna, they overpower the

sattva-guna and block the progress.

The expression man-maya
means mat-prachura (full of the
Supreme Spirit, which is recognized
everywhere and in all things by the

good tfolk (M).
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‘Found

(upasritah), persevere exclusively in

their resting place’

the path of wisdom (kevala-jiana -
nishthah)  (S);

nowhere other than the Supreme

see nothing and

Spirit (M); perceive everything as
dependent on the Supreme Spirit (Jt);
devoted to the Supreme Spirit by
prayers, prostrations, meditation and
service (KK); devoted exclusively to

the Supreme Spirit (Rt).

Jiana-tapas, wisdom which is
itself a penance to perceive the
Supreme Spirit (S); other forms of
penance are thereby excluded (S);
the knowledge of the birth and
action of the divine descent is itself

the penance (R).

‘Purified (pata), liberated (V),
emancipated even while alive (VB);
with the karmas burnt up (Rt); pure,
with ignorance gone and karmas
exhausted (VB).

‘Shared the presence etc.’, co-
existence with the Supreme Spirit,
viz. liberation (S); loving intensely
(MS);divelling in the sayujya state
(Rt).
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In whatever manner the
devotees approach the Supreme
Spirit, the Supreme Spirit will
partake of that very manner and
favour them. The mankind follows
the path of the Supreme Spirit in
all the

cultural, religious, vocational and

ways (irrespective of

social differences).

And desiring the accomplish-
ment of their own undertakings,
people here worship the gods; and in
the world of human beings, attain-
ments follow actions without delay

(4, 11 and 12)

Whoever (kartr)

whatever (karma), obtains the fruits

does

according to merit
(adhikara) (S); There is no hand of

fate involved in this.

ones own

‘In whatever manner’, implies

‘with  whatever motive’, ‘with

whatever attitude’ and ‘employing
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whatever method’ (S); desiring for
fruits or not (Sr); in sattvika, rajasa

or tamasa mode.

Four motives are recognized:
(1) jAanartham, obtaining wisdom,
(2) mokshartham, achieving
liberation, (3) arti-nivrttyartham,
eliminating distress and hardship,
and (4) arthartham, obtaining wealth
(Sr); arthartha and mokshartha can

not co-exist (S).

By whatever name and form,
God s

Supreme Spirit abiding in ones own

worshipped, it is the

soul that receives and answers the
worship. All mankind ‘follows’ the
footsteps of the Supreme Spirit in

this sense.

‘Partake’ (bhajami), favour by
of actions (S),
fruits (M);

follow in the same manner (N); fulfil

bestowing fruits
provide appropriate

purposes (Pt).

‘Mankind follows’, whatever
the purposes and whatever the
action ($); people in their own ways,

giving forms they desire, and
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devoted in their own manners, for the
Supreme Spirit is beyond the ken
even of yogis (R); the Supreme Spirit
receives the devotions of people in
whatever name or form the Supreme
Spirit is worshipped (M); the path
refers to devotion, contemplation and
worship (N); as the Supreme Spirit is
the inner controller (antaryami) of all

creatures (Pt).

(verse 22)
worshipping

The next verse
speaks of people

various gods longing for quick
results, results in this very life. As
a result of actions here, people do
obtain results. Even these people
follow the path to the Supreme Spirit
(N). However, the gods sought thus
to be placated are capable only of
mean results (KK). The actions here
refer to rituals of worship, which
being meant take effect quickly,
unlike the path of wisdom which
takes long to fructify (KK), the
results expected in such worship are
worldly gains like progeny, cattle
wealth and food (R). The karmas
belong to the ‘kamya’ variety, and

the fruits are material and mundane.
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This is opposed to the path of
wisdom (Ag).
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The social order with four
divisions in -accordance with the
distribution of gunas (sattva, rajas,
tamas and their combinations) and
actions (occasioned by them), were
brought into being by the Supreme
Spirit. One must understand that
the immutable Supreme Spirit is
the author of this social order as
well as not the author really.

(4, 13 and 14)

The actions, however, do not
affect the Supreme Spirit, for the
Supreme Spirit has no longing for
the fruits of these actions. If one
understands this truth, he is not

bound by his actions.

For the social order to arise,

the Supreme Spirit is like the rains
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that fall on the field. The seeds
implanted in the filed are the gunas
and actions (vrshtivad-bhagavan,
(V). The

cultivation requires rains, but only as

bijavat-guna-karma)

a general facilitating factor. The
rains do not distinguish between
fields or crops. The seeds, however,

have specific potentialities.

That the four classes are
entirely based on characteristics,
inclinations and vocations, and not
on birth, is made clear in this verse
(cf. also 18, 42-44). And this
division into four classes is valid for
the entire mankind (manushe Iloke)
(§), because all human beings are
subject to the play of the three gunas,
and this division is in accordance with

the gunas (M) (also R).

‘Guna’ refers to sattva, rajas
and tamas, and karma to restraint
etc., in accordance with the gunas S
and R).

The expression ‘guna-karma’

is a technical one in Mimamsa. It is
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secondary  (auxiliary to  the

performace, of rituals), as
distinguished from ‘artha-karma’
which is primary (what are disired
by man). The import is that the
division of mankind into the four
classes is secondary, for the sake of
a conduct or organization (kratvartha).
The other variety of karma refers to
pururshartha or the values of life,
which are general in nature and

relevant to all classes of society.

The differentiation of gunas is
the work of the Supreme Spirit (who
in this sense is the author of the
division into classes); but the actual
operation of the gunas (karma) is
specific to each soul, and the
Supreme Spirit is not a party to it
(viz. not the author). The authorship
of the Supreme Spirit is different
from normal authorship; no effort,
no anxiety and no partiality is
involved in it (M). Therefore there
is no doership (or authorhood)
really there for the Supreme Spirit

(Rt).
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It is for this reason that the
action of division into four classes
does not affect (influence, or stick
to) the Supreme Spirit, as there is
no ego-involvement (8); there is of
course will, but not involvement
(M). Actions bind the performer of
action only when desire for fruits is

there, or pride of authorship (N).

One who recognizes the
Supreme Spirit who is also his own
inner ruler, in this manner, will not
be bound by the fruits of his actions
(S), for there will not be for him any

desire for the fruits of action (N).
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The ancients engaged

themselves in work, with this
understanding (that the Supreme
Spirit is in only one sense the

author of the social order as well
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as unaffected by it), and with
longing for liberation from worldly
fetters. One must follow in their
footsteps, and engage himself in

work.
(4, 15).

The conduct of elders
($ishtachara) is shown here as the
model to be emulated (VD). The
elders engaged themselves in action
(M), even after they realized the
Supreme Spirit (R). One should not
give up work or take to renunciation
(S). This is the traditional approach,
and not a modern confabulation (V
and N). This has come in a long line
of worthy masters (KK). Such
conduct will also help to secure

welfare of the people (Sa).

“The elders etc’ like Janaka
(§), like Narada and Kakshivan,
freed from all evil (R).

The yoga was revealed even at
the beginning of the mankind’s

career (4, 1-2) (R).
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One must understand the
nature of action, of wrong actions
and of actionlessness. Mysterious
indeed is the way of actions.

(4, 17)

It is well-known that karma 1is
the activity of body and senses; and
akarma is the absense of it. How can

it be misunderstood? (S).

But Karma here does not refer
to the activities of body and senses,

or akarma sitting idle (S).

Karma literally means action.

The Mimamsakas take it in the sense

of prescribed actions, leading
towards wordly prosperity and
spiritual welfare. Vikarma,

according to them, are actions
prohibited by scriptures and law.
Akarma is absention from actions

for whatever reason.

But the context suggests that

the words have a different
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significance. Karma includes not
only bodily functions and sensory
operations (without which there can
be no survival), But duties and
responsibilities in the family and
society. All actions normally done
lead to bondage, which blocks the
individual’s

spiritual ~ progress.

Actions in this sense become
vikarma. But the yoga taught in the
Gita is the technique of eliminating
the element of bondage from karma.
Actions then are as good as not
being done at all. This is the

significance of akarma.

The mystery of karma consists
in how karma becomes vikarma,
unwittlingly and necessarily for
ordinary people, and how the same
karma can become akarma for the
yogi, tool for wisdom to arise.

Akarma is what is not karma, viz.

knowledge (jiana).

‘Karma’ here means
scripturally prescribed acts;
‘vikarma’ prohibited acts; and

GITA KOSA

‘akarma’ is inaction (S); ‘karma’ is

action  leading to = liberation,
‘vikarma’ is the variety of actions
(like earning money etc.) incidental
to nitya, naimittika and kamya
karmas; and ‘akarma’ is anything
other than these two (R); ‘karma’ is
action

permitted by scriptures;

‘akarma’ is non-performance of
such actions; and ‘vikarma’ is

different from the two (M).

‘Mysterious’ (gahana), hard to
understand (S); difficult to explain
(R); ‘of aptions’, of the actions
falling under three heads: karma

akarma and vikarma (S).

The world of common folk

regards akarma as really good
karma, but it is not. Akarma is not
to be construed as synomymous with

samnyasa; it has a negative import

().
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If one can perceive non-action
(or inaction) in the actions that he
undertakes and properly does, and
action in non-action (or inaction),
then he is a wise man among his
fellow-beings; he, being yoked to
discipline, will undertake to do
everything that he has to do.
(4, 18)

‘Inaction in actions’, in all
(S); while

engaged in action (R); when one is

transactions, activities

performing actions (M); when
discharging scripturally ordained
duties (V).

‘Inaction’, naishkarmya (S);

knowledge of self (atma-jnana) (R);
awareness that one who does is not
the real doer, but dependent upon
the Supreme Spirit who is the real
doer, even as the reflection depends
upon the object (M).

‘Action in inaction’,

performing actions, while abiding in
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self-knowledge (R); recognizing the
action of the Supreme Spirit in

conditions like sleep (M).

What the wise man perceives
is the possibility of transforming
actions (which have the binding
character in them) into non-actions
free from this

(actions binding

character). Action done without
attachment and involvement (sarga)
would  eliminate the  binding
character. Actions and non-actions
are to be determined by the binding

force of the actions.

Actions are performed not by
the individual all by himself; they are
made possible by the Supreme Spirit
abiding within, under whose power
the individual really is. Recognition
on the part of the individual that he
is not the author of action is non-

action in action.

And when one is not doing
anything as in sleep, he must realize
that the Supreme Spirit is acting
uninterruptedly. This is seeing

action in non-action.
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Yukta is one who employs
wisdom as technique (jaanopaya);
yogi (S); yogya or fit for
emancipation, through the means of
yoga (yoganushthana) (R). Karma is
here transformed into the nature of

jiana as well as karma (R).
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He, all of whose endeavours
are devoid of desire and motive, is
called a wise man for all his actions
are in effect burnt away by the fire

of wisdom.
(2, 19).

One who sees akarma in karma
is here praised. He is either an
aspirant (arurukshu, ‘engaged in the
ascent’ or the realized one (ariadha,
one who has already ascended). The
aspirant works and contributes
towards the welfare of mankind
(loka-sangraha), while the realized
one is withdrawn and works only to

maintain himself barely (loka-yatra

or jivana-matra) (S).
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‘All endavours’, like earning
wealth etc. (R). The compound
‘kdma-sankalpa’ means desires and
their causes, viz. the resolves (S);
attachment to desires (R); the desire
for the fruits of action (phalechchha)
and the motive of authoriship or ego

involvement in action (abhimana)

(N).

The Kas$miri recension has
‘kama-krodha-vivarijitah’ for

‘kama-samkalpa-varjitah’.

The ‘fire of wisdom’ refers to
the understanding of the truth of
action and inaction (karmakarma-
tattva-jaana). It is fire because it
burns the seeds of bondage inherent
in karma (V). What is meant here is
nature of jAana in karma; the
knowledge of the real nature of self,
included in karma, will burn away
karmas (R).

Understanding that the real and free

the previous

authorship of action rests only with
the Supreme Spirit, and not with
ones own self is the fire which burns

ones attachment to work (M).
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‘Wise man’ (pandita), in the
real sense of the term, jiiani (S); the
knower of truth (tattva-jaani) (R);
one who recognizes reality (tattva-
darsi) as distinguished from the
deluded one who regards his ineri

body as himself (Rt).
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When one has abandoned all
attachment to the fruits of action,
is ever content and peaceful, and
is dependent on none, he does not
work at all, although he engages
himself in actions all the time.

(4, 20)

What the wise man does are in
reality not actions at all, for they are
not binding in character (there being
no attachment) (8); he does not get
fettered by the taints of action (KK).

He is even content, because he
has the vision of the Supreme Spirit
within himself; and he does not

depend on anyone else or anything
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else for his welfare (R); he is content
with the bliss of own self (KK).

He does not work at all, for he
does not arrogate to himself the
actual authorship of his actions
(kartrtvabhimana) (D); or freedom

in action (Rt).

In the guise of practising the
method of actions (karmabhyasa),
he really practices the method of
(R); and

actions he

wisdom (jAanabhyasa)

while engaged in
perceives the self which does not act

(S); he does nothing at all from the
point of view of his self (VB).
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Hoping for nothing, with his
mind completely under his control
and abandoning all thoughts of
possession, he engagés himself in
actions only so as to maintain his
body; he avoids thereby all
defilements (viz. gets released).

(4 21)
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‘Hoping’ refers to objects seen
devoid of

attachment to fruits (R); devoid of

and unseen (S);

desires (Ag).

‘His mind under control’ would
include not only mind (chitta) but
also the external sense-organs
(atma) also (S); chittatma would
collectively signify body, senses,
mind and intellect (or reason) and
ego. R would have it as ‘yata-chitta-
manah’, and M also takes ‘atma’ in
the compound in the sense of mind

(manah).

Possessions refer to worldly
cares and concerns (S); not involved
in anything (M); external, for his
only ‘concern is the self (R);

worldliness (V).

Doing things only to preserve
his body, he would abandon even
then attachment and involvement
(abhimana) (S); all his life (R); intent
only on the minimum that maintains
his body (VD).

Defilements comprehend not

only sins (papa), but also merits

GITA KOSA

(punya) (8). If the sins are iron

shackles, merits are golden
shackles, but shackles nevertheless
(VD).

transmigratory existence (samsara)

Defilement refers to

(R); it is other than good rewards

sins and what cause bondage (V).

One who is emancipated while
yet alive has no duties to perform

apart from maintaining his life barely
(Sd).
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Altogether content with
whatever comes along his way,
going beyond the dualities (of
desire and aversion, loss and gain,
victory and defeat, heat and cold
etc.), free from envy, and
remaining in equanimity whether
he succeeds or fails in his
endeavour, he would not be bound
even though he always works.

(4, 22)
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viz. para-brahman, the Supreme

Spirit. Otherwise, the expression
brahman may mean nature (prakrti),
consciousness or life (chetana), the
scripture (veda), sacrifice (yajfia) or
the sacred word used in rituals

(mantra).

The  expression  ‘brahma-

karma-samadhi’ in  this  verse
signifies =~ composure or  one-
pointedness in action that is of the
nature of Brahman (S8); action
performed by one who is attentive
to, and absorbed in, the notion that
all action is in reality of the nature

of the Supreme Spirit (R).

Here, the doer, action, effort,

context, purpose, offerings and
materials are all of the nature of the

Supreme Spirit.
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Some offer (viz. give up) their

wealth, some perform severe
austerities, some take to spiritual
practices, some study scriptures
and acquire knowledge, and some

ascetics observe their vows.

Partaking of what is left over
unconsumed by the fire of the
sacrifice, they all reach the
Supreme Spirit. For one that does
not sacrifice, even this world
cannot be (secure) for him, much

less the world beyond.

Thus on the face of the
Supreme Spirit, many are the

varieties of sacrifice that are
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spread out. But they are all born

out of action, without doubt.

Knowing this truth, one will

achieve freedom (from the
bondage of action).

(4, 28, 31 and 32)

Six kinds of
They
different varieties of Karma-yoga

(VD).

yajia are

mentioned here. represent

l.  Dravya-yajna, yajna by
material objects; having acquired
wealth by proper means, one
worships the deities, gives gifts,
offers oblations to the fire etc. (R);

this is for the householders (V).

2. Tapo-yajna, penances and
austerities like krchchra,
chandrayana etc., for meditative

absorption, suited for hermits (V).

3. Yoga-yajia, practices like
of breath),

(withdrawal of sense-

pranayama (control
pratyahara
functions from sense-objects) and
so on; the restraints like yama,

niyama etc. (S).
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4. Svadhyaya-yajna, study of
scriptures like Veda according to

tradition (S).

S. JAdna-yajna, study of
scriptures in pursuit of wisdom (R);

knowledge of self as a ritual (V).

6. Vrata-yajia, observance of
discipline with effort ($); firm

resolve (R); and perseverence (V).
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Better than the sacrifice

involving material objects or
wealth is the sacrifice pertaining to
wisdom. For all actions (of which
the sacrifice is composed and from
which a sacrifice is born) end up

in wisdom.
(4, 33)

Karma is said to have the
element of jiana hidden in it; but it
is this element of jAana that is really
(R). The

‘vajha’ here signifies the aspect of

important expression

yvajia in karma (VD).
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‘Material objects etc.’, like

external objects, body and the
sense-organs, which are all required
for the performance of a sacrifice
(N); includes sacrifices to the gods,
which involve activities of non-self
(Sr); rituals which have heaven etc.

as purposes (D).

‘Better’, because other varieties
of sacrifice lead to specific and
desired ends; whereas jiana-yajia

is altogether unmotivated, and does

not produce a concrete result
(phalarambha) (S).
Whatever be the sacrifice,

which in essential nature is action,
the most important detail for the
spiritual pilgrim is the aspect of
wisdom, for all action finds its
fulfilment in wisdom, which is
instrumental to liberation (moksha-

sadhana).

The expression ‘akhila’ with
regard to karma (action) involves the
distinction between khila (which is
productive of evil results, like

ignorance and delusions) and akhila
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(not-khila,  viz.
wisdom) (D); all,

exception (S); complete in all stages

productive  of

without an

and limbs (KK); karma inclusive of

worship (upasana) (M). ‘Karma
khilam’ may be broken up as karma
and akhilam, which means ‘even a

little karma from all sides’ (Rt).

Jiana-yajfa, the sacrifice that
can be accomplished only by jiana
(R); the sacrifice where all activities
of body,
completely set at rest (N); the

mind and speech are
sacrifice which has liberation as its

objective (Sr).

‘Ends up in wisdom’ which is
the means of liberation (S); in the
element of jiana which is inherent
in karma (R); results in jaana and
finds fulfilment (M and Jt). There is
no further need for karma after

jnana is accomplished (S).

According Jianesvari, jiidna is
not an event or a product. The
distinction between karma and jAana
is like the moon’s phase on the
fourteenth lunar day and the same

on the full-moonday.
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Bal Gangadhar Tilak points out
that karma would not cease with the
attainment of jAdna. Action belongs
to the body, mind and sense which
would continue even for the jaani.
But action done without desires and
attachment (nishkama-karma) takes
out the bondage due to karma. And
action for loka-sangraha is the
responsibility of the jnani (Gita-

rahasya).

73

afefe wfdmes oRueas Jaari
SuReafad @ I SRR 1

Ioeedl | YAHIEHd arRafy s |
9 AN FEIRATH-IAT AR 1163 11

This (wisdom) is to be
acquired by reverentially
approaching the teachers, by
questioning with  humility the
learned masters and by offering
service to the sages. The wise men
who see things as they really are will

no doubt instruct and enlighten.

Knowing from them the

truths, one will never again

succumb to confusion. He will begin

GITA KOSA

to perceive all beings in ones own

self, and then in the Supreme Spirit

that abides within his own self.
(4, 34 and 395)

How can this liberating

knoweldge be acquired? (S)

The instructions got from
teachers and masters pertain only to
the scriptural texts and traditions,
which would, in due course, and by
ones own effort, generate wisdom

(jAana-janakam $astram) (Rt).

Faith is important in spiritual
matters. The three details mentioned
here pranipata (doing reverence),
(attentive

pariprasna inquiry or

questioning), and seva (service)
correspond to Sravana (seriptural

learning, where faith is the prime

factor), manana (reflection,
examination, employing reason),
and nididhyasana (meditative

absorption, involving experience)

respectively.

‘The wise men’ (jAaninah),

they who see things as they are (S);
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who know the truth in all its aspects;
who have realized the true nature of
the self (R); who are learned in the
scriptural lore, and who have the
indirect experience
(parokshanubhava) of the truths
(KK); who know the scriptures as

well as reality (Sd).

‘Will

scripture (sastra) that will produce the

instruct’, teach  the

required wisdom (Rt); the knowledge
that marks the culmination of the
knowledge of self (R).

(35)  ‘Confusion’
mistaking the body for self and what

(moha),

the body does as the self’s own (R).

‘Perceive all beings’, from the
highest to the lowest, in ones own
inner self directly experienced by
every one (S); in the Supreme Spirit
which is the self of all creatures (M);
in the all-pervading self (Rt); will
see all beings as verily ones own
self, the differences
because of the body (KK).

being only

‘And then’, thereafter, when

the confusion is set at rest (Rt).
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The perception will enlarge into
seeing the Supreme Spirit which is
the inner ruler in every self, and all
beings as abiding in the support
(Rt);

alternately the expression ‘atho’ is

from the Supreme Self
taken in the sense of ‘therefore’;
because the self is all-pervasive, one

sees all beings without exception (Rt).
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Even as the burning fire
reduces the fuel to ashes, so does
the fire of knowledge burn up all
the actions.

(4, 37)

How knowledge can destroy

sins and evil is told in this verse (S).

‘Even as the fire turns all its
fuel into fire’, knowledge transforms
all actions into knowledge itself.
Because the actions of a wise man
are done without attachment, the

actions lose their binding nature and
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facilitate  the development of

wisdom. What is destroyed (or
reduced to ashes) is the bondage
consequent on work in the shape of
merit (punya) and demerit (papa);
even the latent impressions (vasana)
providing desire and motive for

actions are destroyed (R).

‘Reducing to ashes’, prarabdha
(the latent impressions of previous
karma which have begun to bear
fruit) etc. (N); the papa and punya
(KK}; the
karma that have already begun to

bear fruit (Rt).

other than prarabdha
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There is nothing in this world
which can compare with wisdom in
its power to purify an individual.
This knowledge one will be able to
find by himself and within himself
in due course, as he goes on
perfecting the discipline (karma-

yoga). (4, 38)
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Eulogy of knowledge (wisdom)
that will mature into self-realization.
So jAana is to be construed as atma-

JjAana.

Among diverse methods of
purification like sacrifices (yajna),
austerities  (tapas); giving gifts
(dana) and so on, wisdom is the
best, for it will destroy in effect all
actions, good as well as bad, latent
impressions (vasanas) as well as
predisposing factors (samskara); it
will also help achieve the highest

value of life, viz. liberation (Ag).

The words  svayam  (by
himself) and atmani (in himself) in
the second half of the verse are
significant. Wisdom is not got by
book-learning or instructions by
masters. It is generated within
oneself, as a result of his own efforts
by way of spiritual practices and the
grace of the Supreme Spirit abiding

in his own soul.

‘Perfecting the discipline’,
(voga-samsiddha), refers to karma-

yoga (8) (also KK); karma-yoga
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which has assumed the form of jaana
(R); the ultimate stage of yoga (D);
perfected spiritual practices (Rt).

‘In due course’ (kalena), in
time, when it repens after a long

time (S); after daily practice (R).

‘In this world’ (iha), in the Vedas

or in worldly transactions (MS).
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A person having faith and
(also) being intent on wisdom will
surely obtain wisdom, exercising
restraint over his sense-faculties
(including mind). Having obtained
wisdom he will before long reach

perfect peace.

The foolish person, lacking in
faith and being full of doubts will

neither prosper in this world nor
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will he secure his welfare in other
worlds; a doubting person will
never be happy.

(4, 39, 40)

The Man of Faith ($raddhalu)
is also keen, and he would hurry
(VD); his

regarding

urgent concern is

spiritual practices
(sadhana) (M); he relies entirely on
the teacher and scriptural lore (Rt);
faith is contingent upon purity of
mind, brought about by the pursuit

of karma-yoga without desires (KK).

The first half of the verse

describes the details of internal
practice (antaranga-sadhana),
having faith, followed by being

earnest and intent in pursuit, then
restraint of the  sense-organs
(including mind); and finally wisdom

leading to perfect peace.

Mere faith will not deliver the
goods; it should be followed by
carnestness and intent pursuit (N);
and even if he is earnest, he can not
dispense with the control of senses

(N).
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The expression  ‘tat-parah’
means ‘having that (tat) as most
important (pradhana), as the most
worthy of pursuit’. It refers to jAana.
There is a variant reading ‘mat-
parah’ (Rt) meaning, intent on the

pursuit of the Supreme Self.

‘Perfect peace’ (para $anti) is

emancipation  (S) (also  R);
tranquillity of the mind (V);
liberation immediately after the

cessation of prarabdha (Rt) (also N);
‘achirena’ (soon, not long delayed)
refers to the cessation of prarabdha,
so ‘peace’ refers to liberation after
death (Sd).

Faith etc. are to be resorted to
before the obtainment of jiana,
after its obtainment, nothing needs

to be done (Sr).

(40) One lacking in faith is not
fit to pursue this path (S) (also V).
The foolish person (non-knower of
self) and one who is devoid of faith
may obtain happiness here in this

world, but not everlasting peace; but
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one who doubts will get neither the

one nor the other (VB).

The expression ‘samsayatma’
signifies doubt and suspicion in all
things (sarvatra) (S). The ignorant
one has no teaching; the one who
lacks faith is one who is not earnest
about what has been taught; and the
samsayatma is assailed by doubts
concerning what has been taught (R
and VD). Because of doubts, he has
no faith; and becasue of the absence
of faith he has no knowledge of
reality (KK). Doubts are concerning
the welfare, goal (heaven or emanci-
pation), means thereof (karma or
jiana), divinity (Vishnu or Siva),
teacher (genuine one or a cheat),
teaching (true or false), scripture

(Veda or something else) etc. (KK).

“This world’, the three transa-
ctional values of life dharma, artha
and kama (R); and the ‘other’ refers

to moksha as the final value (R).

The ignorant one 1is easily
cured; he can be taught. The man

devoid of faith can with effort be
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made to have faith. But the doubting
one can never be corrected (N).
While engaged in the affairs of the
world, he will think of liberation;
and while pursuing the path of
liberation, he will think of worldly
affairs (MS).
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He, who has renounced his
actions by discipline (viz. giving up
attachment and involvement in his
actions is as good as renouncing his
actions in effect), who has cut
asunder all his doubts by wisdom,
and who has perfect self-
composure (viz. who is himself and
self-restrained), will no longer be
bound by the actions that he

performs.

Therefore, cut asunder this
doubt, which is lurking in your
heart and which is produced by
ignorance, by the sword of your

wisdom, and prepare yourself for
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the discipline (yoga). Arise and
girdle yourselves to action.
(4, 41 and 42)

The teaching of the entire
chapter is summarised in these

verses (S).

The doubt (samsaya) refers to
such problems as whether the soul
is distinct from the body, if distinct
whether or not it is pervasive, and
if pervasive whether it is the real
author of actions or not, and if the
author whether it acts by itself or in
conjuction with and at the behest of
other factors. The doubt concerns
the real nature of the soul and the

role of the Supreme Spirit (KK).

‘Renouncing the actions’ by
discipline (yoga) which is of the
nature of vision of the supreme
reality (S); which transforms action
into the form of knowledge (R);
seeing in the spirit of worship (KK);
performing action as mere technique

(upaya) (M).

‘Self-composure’, sober and

undeluded (S); mind firmly settled in
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the teaching (R); restrained in
senses and mind (N); earnest and

attentive (D).

‘Actions’, of the nature of
operation of gunas (S); innumerable
-karmas of past lives which are
otherwise binding (R); actions done
(N); actions that are dedicated, and
for the welfare of people (MS);

natural and destined (KK).

‘Do not bind’, do not begin to
yield fruits of a negative nature (S);
do not engender other bodies etc.

(N); becomes liberate (Rt).

(42) ‘Sword of wisdom’, self-
knowledge (R); discrimination
between body and mind (VB); (also

Sr).

(voga),

performance of actions leading to

‘Discipline’

wisdom  (8); karma-yoga (R);

according to ones fitness (KK);
actions without desires and
attachment (MS); technique of

obtaining wisdom (Rt); karma-yoga
as a preparation for jAdna-yoga

(VB).

GITA KOSA
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Total abandonment of actions
for the sake of wisdom, and the
performance of actions so that they
do not bind the individual are both
capable of leading to the highest
goal of life (viz. liberation from
shackles).

performance of actions is better

worldly However,
than the abandonment of actions.
(5,2)

Samnyasa, giving up of action
(S); the yoga of wisdom (R and KK);

abandonment of desires (Rt).

The expression ‘samnyasa’
here does not refer to that state of
life (a$rama) outwardly and formally
assumed by the so-called renunciant
(yati). It means giving up all actions
prompted by desire and motive, and
also laying aside love and hate while
doing  anything (M). It s
distinguished by its emphasis on
wisdom and the discipline to acquire

it (jAana-yoga).
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Karma-yoga is the discipline of

performing actions (S) without

attachment and involvement;
peformance of action as worship to
Godhead (Rt). While
stresses giving up (parityaga) karma
yoga
(anushthana). Both in reality aim at

sariinyasa

insists on  performance
the dawn of wisdom which liberates
(MS). The path of performance of
actions is easier and safer, and is
suitable for all people (R). It purifies
the mind and facilitates dispassion
(N); it makes one fit for jhana-yoga
(MS); it includes the element of
jaana within itself, and can be

independent (R).
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He who does not hate
anything or any one, nor longs for
anything must be recognised as the
renunciant whose renunciation is
abiding and real (although he is
always engaged in work); he is

truly free from the dualities (of love
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and hate, gain and loss and so on);
and he with ease gets released from
the bondage (of his actions)
(5, 3)
The renunciant (sarnyasi)
described here is in reality a karma-
yogi (S). Abandonment  oOr
performance of action is not as
important as the attitude with which
the action is performed or given up.
The attitude involves the presence
or absence of love and hate, desire
and aversions (Ag). If one avoids
this duality, it is all the same if he

performs actions or abandons them.

Nitya-samnydsi is one who is
ever intent on wisdom (nitya-jnana-
nishtha) (R and KK); even when he
is engaged in his work. And for the
sake of wisdom, he gives up desires
and motives while he performs the
actions proper for him (KK); he is
a sarhnyasi even while engaged in
work (Sr); samnyasa refers to the
abandonment of desires etc., and

not the order of renunciants (Rt).
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The simple-minded folk (viz.
fools) speak of samkhya and yoga
as two distinct disciplines in that
they lead to different results,3 one
theory and the other practice. The
wise men, however, do not think
so. One who applies himself well to

one of them will reap the fruits of
both.

Whatever is the state attained
by the followers of samkhya is also
attained by the followers of yoga.
One who sees that the samkhya
and the yoga are in fact one really
sees (the truth).

(5, 4-5)

Samkhya refers to theorists,
contemplatives, seekers of wisdom,
to attain which they prefer to
renounce action. Yoga is technique,

practice, action; but the

GITA KOSA

performance of action involves
dissociation from attachment (to ego
and to fruits). The two are
synonymous Wwith jAana-yoga and
karma-yoga respectively (R).
Samkhya is often equated with
sarhnydsa (renunciation), the core of
which is wisdom (jAdnantaranga)
(M); it is also withdrawal (nivrtti)
from acion (V). Yoga is
performance (pravrtti) of actions,
hence Karma-yoga (S). They differ
in form only (KK); they are meant
for people with ditferent eligibilities
(Rt).

Although the two approaches
differ in nature (svaripa), they are
one (ekam) as far as the end-result
(phala) is concerned, which is the
vision of self (R), or welfare and

liberation (S).

5. ‘Followers of samkhya’,
those who pursue the path of
knowledge (S); samkhya is the
scripture concerning the knowledge
of self (VD); intent on Brahman

(SD).
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‘Followers of yoga’, those who
dedicate all work to Godhead in
order to obtain wisdom (8); those

who are given to karma-yoga (R).

‘State attained’ (sthana),
liberation (S); vision of the self as
the fruit (R); the real nature of self
(KK). ‘Are in fact one’ (ekam) in
result (S); (also R); not distinct,
cyclical in nature (Pt); as end and

means (Rt).

‘One really sees’, the phrase is

repeated in 13, 27.
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However, the path of

renunciation (viz. the sarmkhya
way) is difficult to tread, unless it
be with some spiritual practice
(viz. yoga). The sage who has
yoked himself to such practice will
before long attain to the Brahman
(viz. the Supreme Spirit abiding in
ones own self).

(5,6)
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Sarinyasa, in the true sense of
the term (S); means jiana-yoga will
not yield results without yoga (M);
abandonment of all desires etc. (Rt);

born out of intense dispassion (V).

Renunciation here means total
abstention from work (naishkarmya)
(N); as a means of attaining wisdom
(jiana). The difficulty on his path is
due to the absence of purity of
(chitta-$uddhi), which
absence would prevent the arousal
(VB).

internal

thoughts

of wisdom Yoga is what
purifies the constitution
(antahkarana-Sodhaka) (MS); it is
performance of action, dedicating it

to Godhead (Rt).

The ‘sage’ refers to either the
renunciant (samnyasi) (MS) or the
householder (grhi) (Sd). One or the
other is equally qualified to attain

the highest goal.

The import is that the path of
actions is equally indispensable for
the purification of the internal
instrument  (chitta-suddhi) for a

renunciant or for a householder.
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‘Attainment of Brahman' is
synonymous with perception of the
nature of ones own self (atmavalokana),
which is the common goal of both
the paths (R); partakes of the nature

of Brahman (KK).

“Yoked to practice’

(yoga-
yukta) refers to karma-yoga (S)
(also R); performance of action
without desire.(MS); purity of mind

accomplished by practice (Sd).
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Yoked to spiritual practices
(viz. the path of actions), having
purified his constitution, subjugat-
bodily

ing his impulses and

tendencies, and controlling his
sense, his self becomes the self of
all living beings; and such a one is
not tainted by the actions that he
performs.

(5, 7)
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The reason for the greater
suitability  of  karma-yoga s

mentioned here (VD).

The person described here is
intently attentive to the real nature
of the soul (atma-yathatmyam
anusandadhanah) (R). He realizes
that the Supreme Spirit abiding in his
own soul abides also in all other
souls (S). So he looks upon all living
beings  with  equanimity  and
reverence (S). He distinguishes
between the body and soul, and
attaches importance to the soul (D).
He finds all things being made
possible by the power and grace of
the Supreme Spirit who dwells alike

in every living being (Rt).

‘Purified’, by removing rajas
and tamas (VD); devoted to work
which is scripturally sanctioned (R);
having eliminated ego, anger etc,
(D). The atma here refers to mind
or inner constitution. The same

word in the following compound

‘vijitatma’ refers to body (S).
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The person yoked to the
discipline and aware of the real
(things as they really are), will
think, whatever he is doing, seeing,
hearing, touching, smelling, eating,
walking, falling asleep, inhaling or
exhaling, speaking, evacuating,
holding objects, opening or closing
his eyes, that he does not in reality
do anything; he knows well that in
whatever he is doing the sense-
functions are in contact with the
sense-objects.

(5, 8 and 9)

This attitude is responsible for
his not getting tainted by whatever
he does (previous verse). He has rid
himself of his ego and attachment

(kartrtvabhimana) (S).

‘Being aware of the real’
means knowing the nature of ones
own soul, which is the only reality.

Tat-tva is atma-yathatmya.
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The functions of the organs of
sense and organs of action are
enumerated here. These are all
psycho-physical processes
performed by the gunas of nature.
They are brought into being by the
will of the Supreme Spirit who

enlivens his own soul.
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One who engages himself in
actions, ascribing however all his
actions to the power and will of the
Supreme Spirit within his own soul,
and giving up all attachment (to
ego and fruits of actions), will not
be touched by demerit in any
manner— even as the lotus-leaf will
not be made wet by the water in
which it grows and lives.

(4, 10)

Ascribing  (adhaya) 1s not
merely placing the responsiblity and
authorship of action on the Supreme
Spirit, but recognizing that all his

actions are for the sake of pleasing

GITA KOSA



the Supreme Spirit, who is in the
shape of his master (KK). It is also
in the spirit of dedication (arpana)

and worship (archana} (Sd).

The expression brahman in
this verse has sometimes been taken
to mean material nature (prakrti), in
which case the import would be to
understand that whatever one does
is actually a play of the body and
sense-organs, and that the soul is
not really involved in it (R). But
more usually, it is the Supreme
Spirit as the lord (i$vara) (S), the
inner controller of all creatures (NJ;
ct 3.30 and 12,6.

He becomes released through

knowledge (Rt).
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Whatever actions are
spiritual
bodily,

mental, intellectual (or rational) or

performed by the

practitioners,  whether

sensory, are performed as actions

GITA KOSA

done only by those means (viz.

body,

organs), with no attachment or

mind, intellect or sense-
involvement with those actions or
with the means and with the aim

of accomplishing self-purification.
(5,17).

The expression Kevala (alone,
only), with reference to body, mind,
intellect and sense-organs means
‘devoid of the notion of I or mine’
‘not for the fruits’ and ‘devoid of

desires and aversions’ (S).

The  spiritual  practitioners

(yvogis) here are those who have

taken to the path of actions (S).

The first line of the verse
indicates the method of
renunciation, and the second the
result thereof (Rt). The purpose of
the practice of purification of ones
own inner constitution (sattva-
$uddhi) (S); cleansing oneself of the
bonds of action that have been,
accumulated by the person (atma-
gata-prachina-bandhana-vinasa)

(R); development of the attitude of
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equanimity of self (V); purification
of mind (VB).

‘No attachment’, involvement
with fruits of actions (S); desire for

heavenly rewards etc. (R).

86

Ieh FHKe aear enfeaHIfy AfER |
37Yeh: BIHBNUT el Wbl Faerd 115 € 11

The person who has yoked
himself to discipline (viz. the path
of actions, karma-yoga) will
renounce the attachment to the
fruits of his actions and thus attain
the peace that abides for all time.
But the person not so yoked will
engage himself in actions prompted

by desires and with attachment to

the fruits of actions; and he
naturally gets bound by his actions.
(5, 12)

The abiding peace (naishthiki-
santi) is the reward of self-
purification (chitta-suddhi). It is the
enduring experience of the grace of
the Supreme Spirit that abides in

ones own heart. It is both ultimate

(param) and natural (svabhaviki)
(Rt). The peace is innate for the
soul; it is the very nature of the soul.
And this gets manifested when the
constitution is cleansed. It is the
vision or direct experience of the
self (R); God being pleased with the
devotee (V); absorption in Brahman

(KK).

Contrarily, one who is averse
to understand and experience the
nature of his own soul, will not only
miss this peace, but becomes
subject to the wheel of transactions
and transmigrations, and thereby

suffers (R).

‘“Yoked himself’

composed (S); intent only on self,

(vukta),

and disinterested in all other things
(R); yoked to the yoga of samnyasa
(M and Jt); entirely devoted to the
worship of God (V); dedicating all
actions to God (N).

‘Not yoked’ (ayukta), living a
life of caprice and whim (S);
altogether undisciplined, free and

sensuous (N); outward oriented,

GITA KOSA



averse to any sort of restraint (Rt);
disinterested in the knowledge of the
self (R).

‘Gets bound’ into the transmi-
gratory existence by the very action
that he engages himself in (KK); will
not establish contact with Godhead
(V); prompted by desire, gets

attached to low and mean mings (Rt).
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One who is fully self-
controlled will renounce mentally
all actions (viz. the attachment to
ego and fruits of actions) and rests
quietly and happily. He as the
embodied soul neither works
himself nor causes work to be done
by others, in this town with nine
gates (viz. body).

(5, 13)

The conduct of one who sees
the ultimate reality is described here
(S); the real meaning of samnyasa is
further clarified here (M).

GITA KOSA

‘Mentally’, means by the

discriminating  intellect  (viveka-
buddhi) (S). In yoga, the renuncia-
tion of actions is principally by the
mind; otherwise one would be a
hypocrite (36) (V); recognizing that
all actions pertain only to the kshetra

or the field (N), and not to the soul.

The nine gateways of the body
are two eyes, two ears, two nostrils,
one mouth (in the head) and the
organs of evacuation and reproduc-
tion. Alternately, the five organs of
cognition, the vital current (prana
including organs of action), con-

sciousness (buddhi), ego and mind.

‘Rests quietly’, with no strain
and with a happy mind (S); ‘Fully
self controlled” (vasi), with all the
senses restrained (S); with his mind
under control (VB); deeply absorbed
in contemplation (N); settled in the
path of knowledge (Sr); devoid of

the fruits of actions (Rt).

His not doing anything is in
effect the

Supreme Spirit within him is what

recognition that the

actually does or causes all beings to

act. (Rt).
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The lord (of the body) (viz.
the soul) does not create either the
projected or assumed authorship
of actions or the actions that are
carried out in the world; nor does
he determine the conjuction of
fruits with actions. It is material

nature that prompts all actions.

He (the all-pervading soul)
does not take on himself either the
sins or merits of the actions done.

Wisdom is

ignorance,

covered over the
and this

people deluded (as to who is the

makes all

author or prompter of actions, and
who gets tainted by the merits and
demerits of actions).

(5, 14 and 15)

The soul is the ‘lord’, in com-
parison with the inert body. Some
take the word to mean ‘lord of the

world’, viz. the Supreme Spirit.

Authorship (kartrtva) 1s the

notional function of ego (ahamkara).
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Sva-bhava is Nature that is
material in character (prakrti), or the
inherent nature of each individual.
The expression signifies an entirely
internal motivation, with no pressure
whatever from outside agencies. All
actions done are prompted from
within, by the latent impressions or
predisposing tendencies, which are
psychophysical in nature; the soul
does not have a share in this, either

directly or indirectly.

[gnorance is non-realization of

the nature of the soul in reality.
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There are, however, those

whose ignorance has been
destroyed by wisdom, and for them
the wisdom illumines like sunlight
the highest reality, or the real
beyond these appearances (viz. the

Supreme Spirit within us).

With their intellect bent on
that only real (the principle), with

GITA KOSA



their soul keenly attentive to that
reality within itself), with their goal
set in that principle, and their
aspirations settled thereon, they
move on to the state from which
there is no return (viz. liberation),
having eliminated by wisdom all
their stains and sins (which in
other people block this passage to
the highest state).

‘ (5, 16 and 17)

In the normal transactional

state, jnana gets attenuated by
karma (R); in the state of liberation

it expands (R).

It is only wisdom that can
destroy ignorance (M). The wisdom
here refers to the direct knowledge
of the nature of the Supreme Spirit.
This is svartpa-jaana. Other form of
knowledge are in the shape of
mental processes (vrtti-ripa jiana).
Ignorance refers to the non-
awareness of the Supreme Spirit, by
the dominance of the mental

processes (Rt).

GITA KOSA

‘Wisdom’, knowledge of self
(S and R); self-realization (KK);
knowledge of God (Sr); mature
mind, consequent upon the practice

of karma-yoga (Sd).

(17) ‘Bent on that’” (tad-
buddhyah), intellect settled only in
the transcendental knowledge (S);
keen on obtaining the vision of self
(R); the vyavasayatmika-buddhi
directed towards the nature of self
(KK); mind settled in God (Rt and

D).

‘From which there is no return’
(apunaravrtti), abide in the self’s
own nature (R); liberation (V) (also
Rt, as a result of direct vision of the

Supreme Spirit).

‘Stains and sins’ (kalmasha),
causative factors of transmigratory
existence (S); predisposing factors

from ancient times (R).
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The knowers of the nature of
the self, will look with perfect non-
difference (viz. sameness) on all
alike: the learned and well-
mannered person, the brahmana,
the cow, the elephant, the dog or
the dog-eater or outcaste.

(5, 18)

The perceiver of the reality
(the Supreme Spirit abiding in the
soul) will not succumb to differences
in bodily forms and mental
propensities. He will see only the
Supreme Spirit in all the things that
he sees. Differences among living
beings are caused by the three gunas
(sattva, rajas and tamas) belonging
to material nature (prakrti). The
Supreme Spirit is beyond them and

untouched by them.
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‘Pandita’ is the knower of the
reality, he knows things as they are,
and is not beguiled by appearances.
Panda means knowledge of the self
(atma-jAana), and one who has it is
pandita. He cannot possibly have
loves and aversions, attachments
and aspirations (VB). He is
distinguished by perfect equanimity,
and so he sees all things alike (sama-
darsi). He is capable of recognizing
the immutable Brahman in all things
(S); he knows the reality of the self
as it is (R). The word ‘pandita’
refers to one who has indirect
knowledge of the self (paroksha-

jaana) (Jt).

The expression ‘vidya-vinaya-
sampanne’ (wise and courteous) 1s
not an adjective to ‘brahmane’; the
brahmana here refers to the
brahmana by caste, whereas having
vidya and vinaya may refer to any
cultured person, not necessarily a

brahmana by birth.

GITA KOSA
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Because their minds are
firmly and quietly settled in the
Supreme Spirit (who is the same in
all beings), they have overcome
even in this present life the
processes of emanation and
degeneration( (which cause all
and all

actions, all distresses

fears). The Supreme Spirit is
devoid of stains (viz. imperfections
and inadequacies), and is ever
same in all beings. So they can be
said to dwell in the Supreme Spirit.

(5, 19)

How can one look upon all
alike and not take into account the
tamas which

sattva, rajas and

differentiate between persons? (Ag).

The word ‘sarga’ stands for
birth or emanation (S); incessant
flow of creatures (V); samsara the
world  of  transmigration  and

GITA KOSA

transaction (R and Rt), which is
responsible for stains of various
kinds (dosha) (KK). This is within
the scope of material nature
(prakrti), and does not reach the
Spirit.  The

Supreme world s

composed of the three gunas
(traigunya), whereas the Supreme
them

Spirit  is  devoid  of

(nistraigunya) (R).

The expression ‘atma-samya’
refers either to the mental attitude
of looking at all creatures as self-
same (S); or the Brahman himself
(R); the same Spirit abiding in all
beings howsoever different they be

(VB).

This definition of Brahman as

nirdosha (taints-free) and sama
(same) is involved in expression like
brahmi-sthiti (2, 72), brahma-

nirvana and brahma-bhiita (5, 24).

The definition of Brahman as
‘sama’ (same) signifies one (ekam)

(R) and undivided (N).
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One should not rejoice when
he gets something that he desires
and loves, nor should he get
dejected when he gets something
that is unpleasant and disliked;
and for this, one must needs be
settled in mind, and not carried
away by  appearances (viz.
deluded). He is truly the one who
is aware of the presence of the
Supreme Spirit within himself, and
he abides in that Supreme Spirit.

(5, 20)

Rejoicing or otherwise, relates
to the material things and mundane
matters (prakrta), where the body is
mistaken for the soul (R).

The expression sthira-prajia

e

(N): he neither likes nor dislikes,
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and is in perfect balance all the time.
His intellect is settled firmly in the
self (R); that is to say, he is not
deluded by the mistaken identity of
body and self (R). He looks upon
everything as the ‘same’ (samam)
for everything the core and the
substance is the one Supreme Spirit
that is also within himself. This state
is different from being fragmented in
accordance with different things and

events (viparita- grahana) (S).

‘Not deluded’, because he
exercises his intellect (or reason,
buddhi), and has realized the true
nature of the soul by constant
contemplation (S and R). He does
not mistake the transient events
pertaining to the body, senses and
mind as enduring for all time, or as
belonging to the nature of the soul
(R). He has overcome delusion by
constant contemplation and

realization (N).

GITA KOSA
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He detaches his interest from
outside contacts (viz. he dissociates
himseif from the cares and concerns
of the world), and finds happiness
in himself. Having yoked himself to
the discipline that enables him to
visualize the Supreme Spirit that
abides in himself, he will be heir to

imperishable happiness.

(5, 21).
One who longs for lasting
happiness must necessarily turn

away from sensual pleasures (S).
The superior merit of the discipline

i1s brought out in this verse (M).

‘Brahma-yoga’ is disciplining
ones entire mind in Brahman, being
united with Brahman; it is the state
of ‘samadhi’, one-pointedness of
ones entire being (S). It is intent
contemplation (dhyana) (Rt); mind
devoted entirely to the pursuit of
Brahman (R); yoga
Brahman (M).

concerning

GITA KOSA

‘Imperishable happiness’ is of
the nature of experiencing the
presence of the Supreme Spirit in
himself (brahmanubhava-ripa) (R);
which never thereafter lapses (Jt). In
other words, it is liberation and the
highest good (mokshadi-nissreyasam)
(Rt).

The Kasmiri recension has a
variant reading ‘yas sukham’ ‘he
who’ for ‘yatsukham’ in the first
line; this is better for ‘yah’ agrees

with ‘sah’ in the second line.
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The pleasures that normally
people enjoy are born out of con-tact
with the outside world, and they are
but sources of later pains. And the
pleasures begin only to end (sooner
or later). The wise person will not
seek them, or delight in them.

(5, 22)

Worldly enjoyment is here
condemned, for extolling the merit

of renunciation (M).
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The ‘pleasures’ are sensual in
nature, arising out of the senses
when in contact with pleasurable
objects (S). As long as the contact
lasts, it is pleasure; when the contact
must

ceases, as it necessarily,

pleasure too disappears.

The wise person will not
delight in them, because of (1) the
stress in procuring them (arjana),
(2) the

preserve them (rakshana), (3) the

sttenuous necessity  to

unfortunate unavoidibility of their
(kshaya), (4) the

unwelcome tendency to long for

disappearance

more and more of them (bhoga), and
(5) the evils of violence and cruelty
involved in (hirhsa)
(Samkhya-karika).

enjoyments

The pleasure is said to consist
of three moments (kshana): the first
when the pleasure arises, the second
when the pleasure is experienced,
and the third when the pleasure
ceases. Actual pleasure is only in the
second moment (madhya-
kshana)(S). It has a beginning (from

the previous moment) and an end

120

(with the subsequent moment). It

does not last (Rt).
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stand boldly

against the unsettling currents set up

He who can

by desires and anger within himself,
is the one yoked to discipline before
he gives up his body.

(5, 23)

‘Even here’, in this very life
(jivanneva) (S); and even as he is
practising the discipline (sadhananu-
shthana-dasayam) (R); in this body
of a human being (M).

‘Happy’, in the experience of
his own self (atmanubhava), he is
able to stand boldly (R).

‘Currents’, natural to sensual
pleasures, which greatly disturb the
mind (manaso anavasthanam) (Rt).
The currents of a river, fed by heavy
rains, carry away by force all that
they come into contact with downbhill

and into the precipice (VB).

GITA KOSA
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The disciplined one, who finds
his happiness within himself, who is
at ease with himself, and who has
the guiding light within himself, will
reach the presence of the Supreme
Spirit, and will find his fina! and
total rest in the Supreme Spirit.

(5, 24)

The verse describes the sage
who 1is liberated even while he is

living (jivan-mukta) (S).

‘Seeking  happiness  within’
means giving up all longing for
sensual pleasures (R); it is altogether
independent of external conditions
and material possessions (MS). It is
happiness that is natural to the soul,
which manifests itself when obstacles

like desires etc. are gone (Rt).

‘At ease with himself ’, because
he has

presence of the Supreme Spirit within

directly experienced the

himself (R); and all stresses are at
once dissolved; it is happiness born
out of the vision of the Lord (Rt).

GITA KOSA

The light within signifies the
vision of the Supreme Spirit (S),
which will at once illumine the
correct path to be followed in life;
the manifestation of God within
oneself (Rt).

-

‘Brahma-nirvana’ is the calm
that is associated with cessation of
all activity (having fulfilled ones
mission in life) and with the vision
of the Supreme Spirit (brahman). It
is the supreme gain, the highest
good, and the final rest (S); it is self-
realization  (R);

Brahman (D).

absorption in
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The wise sages, who have
eliminated from themselves all
taints and imperfections associated
with living, who have cut asunder
all their doubts and misgivings,
who have disciplined themselves in
self-control, and who delight in the
of all

welfare creatures and



engaged themselves in  this
direction, will find their final and
total rest in the Supreme Spirit

within themselves.

The disciplined sages who are
entirely dissociated from desires
and anger, who have completely
controlled their mind, and who
have known the real nature of the
self, will find around themselves
the calm of the Supreme Spirit (viz.
they are not agitated in any way
whatever happens around them).

(5, 25 and 26)

Traditional conduct in this matter

is mentioned as an authority ($).

The theme of ‘Brahma-
nirvana’ is continued here. It is close

at hand (abhito) for the sage.

The ‘taints of living’ are
obstacles to the understanding of the
soul’s real nature and to the vision
of the Supreme Spirit abiding in the

soul (R).

The sages are those who are
eager to obtain the vision of the

.
Supreme Spirit, and” engage them-
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selves in austerities for this purpose
(S); those who are intent on the
vision of self (R); knowers of reality
(KK);
discriminating between extremely
subtle things (MS).

those who are adept in

‘Cut asunder their doubts’ (S);
freed from dualities like heat and
cold (R); freed from doubts and
errors (M); as a result of sravana

and manana (MS);

‘Self-control’, restrained in

their senses and mind (S); confining
their attention only to the self (R)
(also KK); as a

nididhyasana (MS).

result of

(26) The wise ones are known
not only by the happiness in
themselves etc., but by the fact that
without

they perceive Brahman

effort in all places and times (Rt).

The expression ‘yati’ signifies
effort (R) (KK) (also Rt); and peace

that comes as a result of restraint (Sd).

The state of ‘brahma-nirvana’
as alround, while living and when

dead (S); right in front, close at hand

GITA KOSA



(R); easily obtained (M); within
direct experience here (KK); not
only after death, but even while alive

(Sr); at all times and places (Rt).

This is said to be the summary
of the entire chapter; it is a

formulation of dhyana-yoga.

‘Known the nature of self’,
perfect knowledge (S); realized the
Supreme Spirit (MS); known the
Brahman (Rt).”

R reads ‘vijitatmanam’ (con-

trolling their minds) for ‘viditatmanam’.
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The silent

perfectly controlled his own senses,

sage, who has
mind and intellect (or reason),

being keenly intent on getting
liberated from worldly shackles,
and having got rid of desires, fear
and anger, is indeed a liberated one.

(5, 28).

A formulation of dhyana is
indicated here (M).

GITA KOSA

Being ‘intent on liberation’,
one would naturally turn away from
and material

sensual  pleasures

possessions (VB) (also N).

The ‘muni’ is a ‘silent’ sage,

whose thoughts are stilled in
uninterrupted contemplation (8); he
aspires to be bestowed by the vision
of the Supreme Spirit, as the fruit of

the discipline of ‘dhyana-yoga’ (R).

He is already liberated, and he
needs to exert himself no further
(VB). When he has got rid of all the
attachments and involvements, he is
on that very account liberated, even
while he is alive (MS). Because he
has given up ego etc., he is as good
as being liberated; hence, he is
called here a liberated one (mukta),
and the expression should not be

taken literally (Rt).
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recognize thai the Supreme Spirit
indeed is the proper object of all
the sacrifies (4, 28-33) and all the
austerities, the great (viz. ultimate)
master of all the worlds, and dear
friend of every creature, and will
reach the imperishable peace.

(5, 29)

Karma-yoga as worship of
Godhead is indicated here (VD); the
object to the

described here (M).

contemplated 18

‘Bhokta’ is the presiding lord
over all the actions (sarva-karma-
phaladhyaksha), the dispenser of the
fruits of actions, and the protector
(S) (also R).

‘The great master of all the
worlds’, abiding in the heart-cave of
all creatures (S); the inner ruler of
all beings (Rt); the spirit within all
the gods (D); master of all worlds
and all lords (Sd).

‘Friend’ is one who helps, out
of his love and without expecting
rewards, return or even recognition
(S); he is interested in the welfare
of the other (KK); and does a good
«urn unsolicited and without motives
(Rt); residing in the heart, he is

witness to all thoughts (VB).

The recognition of the nature
of the Supreme Spirit in his own
heart will be occasioned by
contemplation (dhyanayogena hrdi
sakshatkrtya) (VB); having attained

his form (N).

The ‘peace’ signifies the
cessation of all transactional
activities  which  are  stressful

(sarnsaroparati) (S); liberation (R);
elimination of phenomenal
projection (vikshepa) which causes
(KK) (cf Chap. 15);

realization (Rt).

bondage

The verse 27 to 29 summarize
the salient features of dhyana-yoga
in aphoristic style (S). The sixth
chapter is only commentarial in

nature to these verses (S).

GITA KOSA
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One who performs actions
which are proper for him and
obligatory on him, and yet does not
feel prompted or enticed by the

fruits of such actions, is indeed

both the renouncer of actions and

the performer ~(‘)f actions. One who
merely gives up mundane actions,
or abandons the householder’s
ritual fire cannot be called a
renouncer of actions (samnyasi) in
the real sense of the term.

(6.1)

Now begins an account of the’

yogic practice of self-vision which
can be accomplished by jAana-yoga

and karma-yoga (R).

The word ‘Karma’ (action)
stands in between ‘karyam’ (what
must be done at all costs, duty) and

‘vah karoti’ (who engages himself

GITA KOSA

in), and applies to both alike (by
kakakshi-nyaya): the actions done
are both obligatory (personally and
socially)  and  prescribed  as
conducive to welfare (nitya and
naimittika), excluding kamya (like
heavenly rewards) (S) (also R); the
performance of nitya and naimittika
varieties of karma will facilitate the
vision of the self (atmavalokana)

(R).

Although he engages himself in
normal work, he is nevertheless a
samnyasi (a renunciant), for he has
renounced attachment to fruits and
ego-involvement and is in pursuit of
jnana-yoga (R). More specifically,
he is a karma-samnyasi, or karma-
phala-tyagi. He is different from the
usual and formal renunciant who
abandons the fire for daily ritual
(aupasana, vaisva-deva) (or gives up
his householder’s status), and who
withdraws himself from familial and
social activities (S). He becomes

eligible to perfect dhyana-yoga (Rt).
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What is known as renuncia-
tion (samnyasa) is also disciplined

(yoga,
spiritual exercise). No one who has

performance of actions
not renounced his desires and
resolves can ever be a renunciant
truly.

(6, 2)

Renunciation is not merely
abandoning of action or withdrawal
from work. More importantly it
signifies the renunciation of motives
and ego-involvement in whatever
action that is being done. Once that
is accomplished, it does not make a
difference whether the actions are

performed or are given up.

Sarmmnyasa is renunciation of
fruits of actions (sarva-karma-phala-
parityaga), while yoga is perfor-
mance of actions, also devoid of
attachment to the fruits (asanga-
karmanushthana). The two are in
effect the same. The conventional

meaning does not become valid
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here; the etymological meaning is
more significant (nyasa is ‘laying
aside’, ‘giving up’, ‘abandoning’; the
prefix sam signifies ‘well’, ‘in an
especial way’). Samnyasa would
mean not giving up actions, but the
vitiate

attachment which would

actions.
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For the silent sage who wants
to climb the ladder of discipline (of
self-control and elimination of
attachment), the performance of
actions would serve as the means,

whereas for one who has already

climbed the ladder, quiescence
would be the means.

(6, 3)

Performance of actions

without attachment to results is the

external method (bahiranga-

sadhana) of dhyana-yoga, while
quiescence (viz. non-performance of
method

actions) is the internal

(antaranga-sadhana) (S).

GITA KOSA



The yoga here meant to
accomplish the vision of the real
nature of the soul (atmavalokana)
(R); it is the technique of obtaining

the wisdom (jiAanopaya) (Rt).

‘Quiescence’ ($ama) is non-
performance of actions as a result of
the dhyana having matured into

samadahi.

Seeking to understand the real
nature of the soul would lead to
control of the mind, which in turn
would result in giving up all actions
prompted by desires and aversions,
which would lead to climbing to the
top of the ladder of discipline

(yogarudha).
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When the practitioner does
not get attached and involved in
the objects of senses or in the
actions that he performs, and when
he has laid aside all motives,

purposes and resolves while he

GITA KOSA

performs his actions, then he is
described as ‘one who has reached
the top of the discipline.’

(6, 14)

The expression ‘when’ refers
to the period of disciplining his mind
to quiescence (chitta-samadhana

kale), during which period he

continues to engage himself in
actions.
‘Does not get attached’

signifies ‘not with any effort or
exertion’ (prayatnam vinapi), but
naturally and spontaneously (as a

result of previous practice).

‘Anushanga’ means clinging
and being interested, feeling that
one must be involved. This is caused
by desire, and causes will in its turn.
Laying aside the will involves the
giving up of the notions of ‘mine’

(mamata-tyaga) (Rt).

‘“Yogarudha’ refers to one who
has accomplished the vision of the
self as presided over by the Supreme

Spirit (nishpanna-atmavalokana).
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One must lift oneself all by
himself (viz. with his own efforts),
and one must not allow himself to
sink; for one’s best friend is himself,

and one has himself as his enemy.

One, .however, becomes a
“friend to himself only when he has
subdued his own self by his own
efforts. And if one ignores (viz.
does not control) his self, then he

will be like an enemy to himself.
(6, 5 and 6)

Climbing the ladder of yoga
requires effort; and the most impor-
tant detail of this effort is controlling

of the mind (mano-nigraha).

‘Lifting oneself” is to attain to
the state of ‘yogaradha’, mentioned
in the previous verse. This is done
sensual

by not clinging to the

objects, and becoming inward-

oriented (antah pravanya). Lifting
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oneself is also to accomplish the true
goal of life (pumartha-bhajanam
kuryat, Rt). Sinking oneself is by

outward-orientation (bahih-pravanya).

‘By atman’ is by some taken to
refer to the grace of the Supreme
Spirit, while the atman who in lifted
is the soul. In the second line ‘atma’
as friend suggests mind, which can
lead one to salvation (bandhu) or

block the way to salvation (ripu).

Mind can be ones friend or an

enemy.
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One who has subdued himself
and thereby become perfectly
peaceful, has the Supreme Spirit
within his soul well-settled in his
soul (viz. he is absorbed in the
vision and contemplation of the

Supreme Spirit), in all states of

GITA KOSA



heat and cold,

pleasure and pain, and honour and

existence like

disgrace.
Content with his wisdom
(obtained from learning and

reason) and intuition (born out of
realization), settled at the top of
the ladder of discipline, with his
sense subdued, and looking on all
things, like clods of earth, rock and
gold, with perfect equanimity, the
practitioner is called one who is
fully integrated.

(6, 7 and 8).

The Supreme Spirit (param
atma) is uninterruptedly present in
his thoughts; in other words, the
soul has settled itself comfortably in
the Supreme Spirit, thus realizing its

own esssential nature (R).

‘Kata-stha’ is literally ‘settled

on the immoveable peak’; the
expression kita also means void,
space (kham, vyoma), referring to
within  the

the  space heart

(daharakasa).

Jnana is indirect knowledge of

things around, while vijAana is direct

GITA KOSA

knowledge of ones real nature
(aparokshanubhava).
‘Looks  with  equanimity’

means devoid of thoughts of
accepting (upadeya) and rejecting

(heya), viz. desires and aversions.
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One is exalted (especial)
among all others when he can look
upon all things and persons in the
selfsame way. Friends, desired
companions, foes, people for whom
one is indifferent, neutrals, hateful
ones, relatives, good folk and the

wicked ones.

(6, 9).
There is a variant reading
‘sama-drshti’ (with selfsame

perceptions) for sama-buddhi (with
selfsame judgements and
appraisals). It signifies elimination of
ego-involvement, desires and
aversions, motives and purposes in

whatever or whoever he meets with.
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The expression ‘sama’ In

sama-buddhi may also mean the
Supreme Spirit (cf. 5, 19 “nirdosham
hi samam brahma’): the intellect

being focussed on the Supreme
Spirit, he sees everywhere only the

Supreme Spirit.
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The practitioner (of the
discipline of karma-yoga) must
constantly apply himself to the
discipline (viz. integrate himself
with the practice), remaining in a
secret place, being alone, but with
his mind in full control, having no
worldly desires whatever, and not
longing to possess anything (viz.
eliminating thoughts of ‘mine’).

(6,10).

The practitioner (yogi) here

refers to the yogaradha (6, 4).

‘Constantly’ (satatam) involves

(1) for long stretches of time
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(dirgha-kala), and (2) with keen
interest (adara). It also means daily,

at a fixed time.

‘In secret’ (rahasi), in solitude
or in a secluded spot (e.g. cave,

mountain  top, jungle retreats),
where crowds do not gather and
noise does not disturb. Quiet places
in their natural setting will soothe
the nerves and encourage contem-
plation. Silence is the important

detail.

‘Alone’, without a companion
to help. For austerities, one must be
alone, and for study two must be
there (ekas tapas dvir adhyayi).
Being alone, when the mind is not
under control, will not serve any
purpose; it is as good as being in a
crowd (with thoughts and memories

crowding in).

The  place  suitable  for
contemplation is where no physical
mental

strain ~ or agitation  is

experienced.

GITA KOSA
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One should settle (establish)
himself in a pure (viz. clean) place,
and choose for himself a steady seat,
which is neither too high nor too low,
and spread on it cloth, deer-skin or
kusa-grass. And he should sit on it,
with his mind completely focussed on
the subject of meditation
(concentrated on a single point), and
his senses, mind and bodily functions
and he should
proceed to integrate himself with the
attend to the

practice), in order to purify himself

fully restrained,

discipline  (viz.

(viz. cleansing his mind from all the

taints and stains contingent on
worldly existence). Remaining steady
and motionless, keeping his body,
head and neck in balance (viz.
straight), he should fix his gaze on
his nose-tip, and not allow his eyes

to wander hither and thither.

(6, 11-13)

GITA KOSA

The «clean place naturally
induces clarity and calmness of mind
(Rt). It should not be owned by
anybody (R). The seat must be level

earth (mrnmaya), not wooden.

Meditation must be done in a
sitting posture only (Brahma-sitra,

4, 1, 7 ‘asinas sarmbhavat’).

‘Yogam yuijita’ only means
one must resort to yoga (like the

expression ‘pakam pachati’).
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He should sit there, with his
thoughts all quietened (serene and
tranquil), his fgars and
apprehensions gone from his heart,
steadfast in his vow of continence,
his mind fully restrained and
settled on the Supreme Spirit, and
perfectly yoked to the discipline
that enables one to have the vision
of the Supreme Spirit (intent on it
alone). (6, 14)
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The vow of continence or
chastity is avoidance of eight kinds
of sexual misbehaviour (maithuna):
remembering sex play, speaking
about it, indulging in it, looking at
it, confidential talk concerning it,
desire to indulge in it, resolves about
it, and deriving pleasure from sex-

activity.

‘Mind restrained’” refers only
to the withdrawal of mind from
sensual

sensory  objects  and

pleasures;  otherwise, complete

suspension of mind would make

even meditation impossible. The

idea is ‘pratyahara’ or withdrawal,
so that mind could be turned to and
focussed on the Supreme Spirit

(macchittah, matparah).
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Thus, the practitioner yoking
himself ever to the discipline, and

with his mind perfectly under

control, will approach the calm

132

which has complete quiescence as
its end, and which is well settled in
the Supreme Spirit.

(6, 15).

The reward of dhyana-yoga is
indicated here.

The expression ‘yufijan’
(yoking) is also taken to mean ‘settling
ones mind in the Supreme Spirit’;
‘atmanam’ here means ‘mind’.

‘Nirvana’ (complete
quiescence) refers to the highest
state of supreme bliss (R), or the
ultimate condition of liberation in
this very life. Some prefer to take
the word in the sense of liberation
after death, viz. freedom from
rebirth (M). Some others mean by
‘bhava-

freedom

the word the state of

samadhi’  (absorption),

from all taints and agitations (Pt).

GITA KOSA
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There can be no discipline
(for integration, yoga) for one who
eats too much, or for one who does
not eat at all; nor for one who over-
sleeps or for one who stays awake

all the time.

The discipline will succeed
and destroy all pain for one who is
balanced in his food-intake,
recreation, effort in actions, sleep
and wakefulness.

(6, 16-17).

Yoga is intended to eliminate
the misery of
existence (duhkha-ha). It will be

transmigrational

effective only when the practitioner
knows how to live in a balanced
way, eschewing excess or deficiency
in all actions, understanding what
and how much of it is right. This is
the significance of the expression

‘vukta’, employed in the second

GITA KOSA

verse above. It is ‘proper in space
and time’, and ‘measured in terms

of need and propriety’.

Even in spiritual exercises,
hurry and excessive effort are said
to be counterproductive; gradual
progress is what is indicated ( ‘Sanair

vidya $anais tapah’).
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When the mind (viz. thoughts
turned outward) is held in perfect
control and settled comfortably in
the self alone (cf. 6, 14), with no
longings whatsoever and altogether
freed from desires, then the
practitioner is said to be well

integrated (yukta). (6, 17)

The verse describes the final
stage of the discipline undertaken

(yoga-sampirti-svaripa).

‘Settled in the self alone’
eschewing all other thoughts and
settled, the

actions; so mind

becomes still (nischalam bhavati)

133



and dwells in its own original and

essential nature (svardpe eva).

The expression yukta Is

Synonymous with yogariudha,
nishpanna-yoga, yogasampurtiman,

siddha yogi and nirvikalpaka.
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Even as is indicated by the
simile of a lamp, placed in a spot
free from all breeze, being steady
(viz. not flickering), the
practitioner, whose thoughts are
properly controlled, will integrate
in himself the discipline, and

remains steady and unmoved.

When the thoughts thus
subside, restrained by the appli-
cation of discipline, then one
perceives the self (viz. The Supreme
Spirit within the self) by his mind
and finds

(viz. wisdom), utter
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contentment in himself (viz. in his
own psychophysical constitution).
(6, 19 and 20)

The lamp in the simile is the
self, and its light is wisdom; the
breeze that may make the light
flicker is represented by the mind
and the senses which may unsettle
the wisdom. When the mind and the
senses are controlled (yata-chitta),
then, the wisdom can shine forth
without  disturbances  (vikshepa-
$inya-chitta), and illumine the self
(or the

Supreme Spirit abiding

within the soul). And this would be

the fulfilment of his spiritual
endeavour.
The two verses speak of

samadhi, more specifically nirodha-

samadhi.

The three usages of atma in the
second verse: atmana (by the mind),
atmanam (the Supreme Spirit), and

atmani (in the body) (M).

‘Yufijanto yogam atmani’ 1s a

better reading. (verse 19).

GITA KOSA
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The supreme happiness is
beyond the grasp of the senses
(including mind), but can be
prehended by‘.the intellect or
reason (viz. the wisdom concerning
the self). When one understands
this, he is well settled (in his own
self) and swerves not from that

reality (viz. its own nature).

Having found that
(happiness), he would consider no
other gain as higher (more
desirable) than that; and abiding in
it, he remains unshaken by any
sorrow, however great it be (viz. he
will not be anxious and agitated).

(6, 21-23)

This indeed is what 1s known as

discipline (yoga), the disjunction

(separation) of ones natural union

GITA KOSA

with suffering and pain (viz. delinking
of the link with sorrow). One must
with determination and composure

yoke himself to this discipline.

The happiness that one finds
within himself is supreme (viz.
unexcelled), because it is altogether
free from any taint or stain of
suffering (unlike material pleasures).
This happiness is not a quality
(guna) of the body or of the senses;
it is the quality of the soul, and
therefore it can be apprehended
only by the intellect turned inward.

Buddhi here is pure thought, the

vehicle of wisdom.

Self-realization is the great
gain. As an instrument of it, the
discipline (yoga) is itself the great
gain (Rt). Having practised it, one
feels perfectly peaceful and fulfilled.
He is left with no desire to seek for

other gains.

One who seeks redemption
from the necessary association with
misery in the worldly existence,
cannot dispense with the discipline

of meditation (M).
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Laying aside all desires
originating in resolves, without an
exception, controlling from all sides
the group of sense-organs by the
mind alone, and by wisdom held
fast by perseverence and boldness,
one must make the mind abide in
the soul (viz. the Supreme Spirit
dwelling in the soul) in gradual and
slow measures, and must think of
nothing whatsoever. Whenever and
wherever the mind, naturally fickle
and unsteady, wanders, one must
subdue it then and there, and bring
it within the sway of the self (viz. the
Supreme Spirit), making it steady in

the meantime. (6, 24-26)

The desires are two-fold: born
out of sense-contacts (sparsaja, like

heat and cold); and born out of

resolves (samkalpaja, construing the
wrong objects as the right ones, the
evil acts as the good acts). The latter
are prompted by mental processes
pertaining to will (‘may this happen
to me’). The former are beyond
ones control, while the latter can be

checked.

‘Uparamet’ (the mind must be
made to subside and subsist) in the
Supreme Spirit (bhagavan-nishtham)
(Rt).

The mind wanders because of

rajoguna.
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The highest happiness comes
to him who has yoked himself to
discipline, who has quietened his
mind and who has quelled all his
passions; getting rid of his stains,
he becomes one with the Supreme

Spirit.

GITA KOSA




The practitioner, who has
thus yoked himself to constant
spiritual practice, and frees himself
from all stains, will with ease get
into contact with the Supreme
Spirit; and great bliss is his.

(6, 27 and 28)

The quientened mind will not
allow the sense-organs to involve
themselves with their

objects (Rt).

respective

The highest

altogether free from all possibility of

happiness is

pain and sorrow.

The rajo-guna is responsible
for passions, distractions, delusions,
anger and excitement. This will
block the mind’s turning its attention

to the Supreme Spirit.

The mind is withdrawn from
objects, controlled within, and made
to rest in the soul. This is the
discipline to which the practitioner
is yoked. He contemplates on the
nature of the soul, and aspires to
have a vision of the Supreme Spirit

abiding in the soul.

GITA KOSA
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He who has yoked himself to
the discipline, seeing all things and
with

sameness, will

everywhere perfect
equanimity and
perceive the self (viz. the Supreme
Spirit abiding in the soul) as
dwelling in all beings, and also all

the beings as dwelling in the self.

He who

Supreme Spirit everywhere, and

perceives  the

also perceives all things in the
Supreme Spirit, will find that the
Supreme Spirit is not lost for him,
nor he lost to the Supreme spirit.

(6, 29 and 30).

Detachment  from  outside
processes will establish the contact
or link within; and this is called
sarnsparsa, different from sparsa
which is contact with the outside
world. This contact turned inside
when the

reaches its fulfilment
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contact is established with the
Supreme Spirit, the inmost reality.
This is

atyantam’ taken as one word (Rt).

‘brahma-samsparsam-

The outlook of one who has
established such a contact is the

theme of these two verses.

In the second verse,
‘perceives’ (pasyati) is important; it
is different from merely ‘knowing’
(janati). It is.a matter of direct
experience. The Supreme Spirit is
the inner controller of all beings
(anatar-niyantaram); it is  the
which

foundation (adhara) on

everything depends (adheya).
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He who, standing steadfastly
on the unity of the existence
(established in oneness), partakes
of the nature of the Supreme Spirit
abiding in all things and in all

beings, is indeed one, fully yoked
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to the discipline (yogi), however he
may be living (viz. whatever his
state of living may be), and he

abides in the Supreme Spirit.

He who, owing to the likeness

of all the selves (being alike
stationed in the Supreme Spirit)
everywhere, in happiness or in
misery, is truly the most exalted
person yoked to discipline.

(6,31 and 32).

This is the integral vision of
reality. The expression ‘bhajati’ in
the first verse signifies sharing or
partaking (from the root ‘bhaj’) of
the nature of the Supreme Spirit
which is obsolutely unitary. In all
separate units of existence, the
Supreme Spirit rests undivided, as
one, pervading over all existence.
The differences are only ephemeral

and secondary, transient and apparent.

The ‘analogy with the self
mentioned in the second verse also
suggests that the yogi would desire
the happiness of all beings as he

would desire his own. (Rt).

GITA KOSA
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Hard undoubtedly is the mind
to control, for it is extremely fickle
(viz. unsteady and wandering); but
by repeated and untiring effort and

by dispassion,. it can be restrained.

This discipline (comprehend-
ing effort and  dispassion),
however, is by no means easy for
one whose mind remains
unrestrained (by repeated effort
and dispassion); but one who has
self-control, must put forth effort,
and he will surely, with appropriate
techniques, (like effort and
dispassion) subdue his mind.

(6, 35 and 36)

The mind never by its own
nature subsides, or allows itself to
be checked (M); the control of mind
needs effort and perseverence (cf.
‘abhyasa-

Patanjali  Yoga-sitra

vairagyabhyam tan-nirodhah’; also

GITA KOSA

Gita 6, 16). Dispassion (vairagya) is
tor the purpose of weakening and
elimination of the latent tendancies

(vasana).

By the practice of meditation,
the flow of consciousness (chitta-
nadi) will be even and undisturbed

(prasanta-vahita).
120

aufravarsirnT arh
BUESINERRINERA!
ST IRl ST A 11

IRAMRY AT gEdaTaReTT |
GTaToId AT 71 9 &
gehaA! 7d: 1192011

Superior to those who are
given to austerities is the one who
has yoked himself to the discipline
(of self-control); he is superior
even to those who persevere in
wisdom; and also to those who
engage themselves in action (for
uplifting themselves and for the
welfare of the people). Therefore
one must take to this discipline

(viz. become a yogi).
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Even among those who have
yoked themselves to this discipline,
the one with faith who allows
himself to be absorbed by the
Supreme Spirit and partakes of the
nature of the Supreme Spirit, he is
the most integrated (viz. yoked
himself best to the discipline).

(6, 46 and 47)

Mere austerities and penance
will not achiev.e the final goal of life;
nor book-learning and intellectual
acquisitions and exercises (devoid of
the direct knowledge of the Supreme

Spirit).

The ‘wisdom’ referred to in
the first verse is samkhya-jnana
(theoretical knowledge) or

paroksha-jiana (indirect, distant

acquaintance of the Surpeme Spirit).

The ‘action’ is ritualistic
action, without serving as the means

for wisdom or self-purification.

“Yogi’ here means dhyana-

yogi.
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Arjuna in

proceeds to tell
entirety about this
knowledge (4-7), along with higher
(8-12),

knowing which there would remain

knowledge (or wisdom)

nothing else that needs to be known.
(7, 2)

A distinction is made between

jiana  (indirect and  general
knowledge) derived from scriptures,
and concerning the soul and the
Supreme Spirit dwelling in the soul)
and vijaana (direct and especial
knowledge, derived from experience
and concerning the nature, power
and glory of the Supreme Spirit).
The former is lower and the latter
higher. Sometimes, jiana is taken to
refer to the knowledge of the world,
and vijidna to spiritual wisdom

(adhyatma) (cf. also 0.1).

‘In entirety’, with all details,
viz. information about the techni-

ques of practice (sadhana), results

thereof (phala) and so on.

GITA KOSA




‘Nothing else remains to be
known’, for this would suffice to
lead one effectively to the fulfilment
of the goals of life (purushartha-

sadhana); and this knowledge would

make everything known (eka-
vijianena sarva-vijianam).
‘Knowing which’, and also

established in the practice leading to

welfare ($reyo-marge-sthitasya).
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Among thousands of men,
maybe one (a lucky one) will strive
to attain self-perfection; and even
among those who have thus striven
and achieved success, may be one
(luckier one) will realize in
accordance with reality the nature
of the Supreme Spirit. (7, 3)
The pursuers of this
knowledge-wisdom are but few; for
it is an extremly difficult path to
tread. And it is impossible without

the grace of the Supreme Spirit.

GITA KOSA

Siddhi

attainment of knowledge-wisdom by

(perfection) 1S

way of purification of inner

constitution (sattva-suddhi).

Not all who strive will succeed;
some only will, and they are the
siddhas (viz.

among them, few are those who will

the jdanis). Even

establish direct and enduring contact

with the Supreme Spirit. This
contact is self-realization (atma-
sakshatkara).

The realization 1s n

conformity with the true and
inalienable nature of the Supreme
Spirit (yathavat). This is the sense in

which tattvatah is to be taken.
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The material nature, which
subsists with the power of the
Supreme Spirit, is eight-fold in its
constitution : earth (smell), water
(taste), fire (form or sight), air
(sound), mind,

(touch), space

141



The Supreme Spirit is never
subjected to the operation of the
three aspects, nor is facilitated by
them (R), as the people in the world
are (S).

The ‘becoming’ of the world
(bhava) is in terms of : (1) sattva and
its modifications lead to mind,
intellect, the senses of cognition;
(2) rajas to vital currents and the
organs of action; and (3) tamas to
the physical body and the state of
sleep (Sa). This psychophysical
constitution of man is what deludes
by concealing the reality and
projecting an unreal world (moha is

synonymous with maya).
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This all too evident creative
power composed of three gunas
belonging to the Supreme Spirit is
is hard indeed to

transcend for the people of the

divine and

world. It is only they who put their
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trust and seek out the Supreme
Spirit will be able to cross (viz. pass

beyond) this delusive power.

(7, 14)
‘Divine’  (daivi) 1s non-
mundane  (alaukika), wonderful

(adbhuta), and sportive (etymologi-

cal sense of play ‘div kridane’).

The word maya is used six
times in Gita, twice in the sense of
marvellous and uncanny power (4, 6
and 18, 61), three times in the sense
of illusion, deluding (twice in 7, 14
and 15), and once in the combined
sense of power and illusion (7, 25).
As the divine and inscrutable and
glorious power, maya is synonymous
with yoga (11, 8 and 47 ‘atma-yoga’)
and vibhiti (10, 7 and 16, 40).

Maya occuring in the first line
is divine creative powér which is
responsible for the projection of the
world; the same word found in the
second line signifies the delusion
caused by the divine power.
Delusion is the cause of bondage
and misery, while knowledge of the

power would lead to liberation.
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Maya also means Nature
(prakrti) and the possessor of maya
(mayin) is the Supreme Spirit

(mahesvara) (Svetasvatara).

‘Prapadyante’ (seek out, trust)
suggests utter devotion (prapatti),
which here means wisdom (jiana)
(VD). Ramanuja also takes maya in

the sense of jnana in 4, 2.
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Deluded (lit.
them) by this

their wisdom
snatched from
mysterious power (maya), the
wicked ones who are foolish and
worst among men, prefer the
demoniac mode of existence, will
not put their trust, or seek refuge,
in the Supreme Spirit.

{7, -18)

The wicked ones (lit. the
wrong-doers) are in four grades :
(1) foolish (with wrong notions and

aspirations and involved completely

GITA KOSA

in worldly activities); (2) worst
among men (alltough clever and can
distinguish between right and wrong,
have no faith in the Supreme Spirit,
being engaged in mundane matters);
(3) deluded

tendencies, and being perverted in

(owing to evil

their thoughts and desires, they
attach themselves to unreal and
binding objects and actions); and (4)
demoniac (although aware of the
presence and power of the Supreme
Spirit, they deliberately turn away

from 1t). (R and KK).

Deluded, knowledge which is
the very nature of the soul 1s
overcome by maya (M). Maya here
means the power to conceal and
destroy knowledge (avarana-sakti)

(N).

Demoniac (asura) is explained
as being interested only (ratah) in
the satisfaction of sense-pleasures
(asushu) (M), as distinguished from
divine (daiva), which marked by
interest  in

knowledge  (jAana

pradhana devah). This mode is
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illustrated by arrogance, pride,

anger, cruelty and selfishness (Sr).
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The people who are doers of
good and who put their trust in the
Supreme Spirit are found in four
groups: (1) The afflicted and
desperate; (2) the seekers of
knowledge; (3) the pursuers of
wealth; and (4) the wise ones. Of
them, the wise one, being
constantly yoked to the discipline
and being single-mindedly
attentive to the Supreme Spirit,
excels, because for the wise one the
Supreme Spirit is the prevailing
concern, and the Supreme Spirit
will also turn favourably towards

him. (7, 16-17)

Even as four grades of evil-

doers were enumerated in the
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previous verse, four grades of the
good folk are mentioned here : (1)
the troubled ones will seek to end
their sorrow and suffering, fear and
anxiety by taking resort to dharma as
the value in lite; (2) those who seek
knowledge of the soul by
discriminating between the real and
the unreal, between the transient and
the enduring, will be prompted by
kama (restrained by dharma) as the
value of life; (3) the seekers of wealth
or opulence here and hereafter, will
take to artha as the value in life; and
(4) the wise ones, who know the real
nature of the Supreme Spirit, long for
liberation (moksha) as the highest

value in life " (N).

The wise one excels because
he is all the while yoked to discipline
and is without motives and purposes
(unlike the others). His mind is in
constant contact with the Supreme
Spirit. He partakes solely of the
nature of the Supreme Spirit, to the
exclusion of all other objects and

interests (eka-bhakti).

GITA KOSA
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All these four types are no

doubt earnest and  exalted
devotees, although the wise one is
received and absorbed by the
Supreme Spirit. He (viz. the wise
one), being perfectly composed in
mind and well-integrated, sets
himself to tread the highest path
(that is marked by the Supreme

Spirit).

It is only towards the end of
many births (in this cycle of worldly
existence) that the wise one will be
able tc approach the Supreme
Spirit. Rare indeed is he (the wise
man), who realizes that everything
is in fact the Supreme Spirit.

(7, 18 and 19)

The very nature of the wise

one is suffuced by the presence and

GITA KOSA

power of the Supreme Spirit, and
regards the Supreme Spirit as his

very self (atma eva).

The discipline is intended to

reach the highest (viz. most
superior) rungs of the ladder; and

this is liberation.

The wise one will approach the
Supreme Spirit as abiding in, and
presiding over, his own soul (mam

pratyag-atmanam) (S).

The Supreme Spirit is called
Vasudeva here, in the sense of
perfection, all-pervasion, all-form-
assumption and  all-illumination.
Vasudeva is so called because he is
(deva)

the luminous presence

everywhere and in all beings
(vasanat). The recognition is that the
Supreme Spirit is the indwelling self
in all beings (sarvatmadrshti) (S);
that the Supreme Self is the only
object of ones devotion (R); and that

the Supreme Spirit is what makes all

things perfect (M).
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People, their wisdom carried
away by this desire and that, would
put their trust'in, and seek out, all
kinds of gods, (other than the
Supreme Spirit dwelling in their
own souls); and they adopt the
desciplines specific to those gods,
forced by their own dispositions

(governed by rajas and tamas).

However, whatever the form
of the god that the devotee trusts
in and seeks to worship with full
faith, the Supreme Spirit will
render that very faith firm and

strong.

The devotee, equipped with

such a faith, will strive to worship
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that form of the god (deity), and
will surely obtain the satisfaction of
all his longings; although it is the
Supreme Spirit that will enable him
to do so (viz. worship and the

fulfilment of desires).

(7, 20-22)
‘Disciplines specific to the
gods’, like fasting, praying, making
prostrations, pilgrimages, recital of
repititions  of

hymns, initiations,

divine names etc.

The worshipful forms (tanu,
lit. body) of the gods may be
different, but they are all alike
representations of the one Supreme
Spirit. It is the faith that is the
important detail for obtaining the
benefits of worship. Both the faith
necessary for worship and the
benefits of worship are alike made
possible only by the Supreme Spirit,
for nothing else is capable of either
instituting the faith or making the

worship effective.

GITA KOSA
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The Supreme Spirit is not
evident to all the people, concealed
as it is by the creative and delusive
power, which is composed of the
gunas; the common man, befooled,
will not recognize the Supreme
Spirit, which is unoriginated and

immutable.

All beings as soon as they are

born (viz. begin to exist and
operate) are bewildered by the
delusion caused by duality, namely

desire and hate.

But there are some fortunate
folk, the doers of what is good and
meritorious, for whom the sins

have all been erased; they will be

GITA KOSA

completely freed from the shackles
of the delusion’s pair, and will,
with a firm resolve, approach the
Supreme Spirit and partake of its
nature.

(7, 25 and 27-8).

Yoga-maya means maya as a
technique (yoga, upaya) employed
by the Supreme Spirit. It can also
mean madyd conjoined with yoga
(Rt), where maya is the feminine
principle of creative energy ($ri) and
yoga is the divine will; or yoga may
just mean the union of the three
gunas, which is itself maya (prakrti)
(S).

“The sins erased’, sins are
what obstruct the knowledge of the
nature of the soul, and the Supreme

Spirit abiding in it (VD).

b

The expression ‘dvandva-moha
is explained as delusion caused by
duality (dvandva-nimitta-moha), or
false knowledge concerning the pair,

viz. desire and aversion (Rt).
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Whoever

released from old age and death,

strives to  get

and for that purpose puts their
trust in the Supreme Spirit, will
understand what in its entirety
Brahman is, what pertains to the
soul, and what all actions are
about; and further what concerns
the living beings, what deals with
the gods (viz. deities), and what
refers to the sacrificial rituals.
They will sustain their vision of the
Supreme Spirit, even when the
hour of death draws near, for they
will be yoked in their minds to the
Supreme Spirit.

(7, 29 and 30).

The sole purpose of spiritual
discipline is to get rid of the anxiety
of the ills of life (like old age,
disease, and death). And it is only
wisdom of the Abolute or the
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Supreme Spirit (brahma-jfiana) that

can achieve this purpose.

The wisdom concerning the
Absolute
knowledge (1) The body, mind,

senses and soul (adhyatma); (2) the

takes five forms of

mystery of the source, nature and
fruits of action (karma); (3) the
forms, variety and functions of the
(adhi-bhata); (4)

nature, forms and functions of the

living beings
divinities presiding over the body,
senses and mind (adhi-daiva); and
(5) the details and significance of
several ritualistic approaches to the

ultimate reality (adhi-yajia).
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The highest Brahman (viz. the
Supreme Spirit) is imperishable;
what pertains to the soul is its own
inherent nature; its creative force
which produces all living beings

and matter is known as work (or
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actions); what pertains to the living
beings is the perishable mode;
what concerns the gods is the
person (or the spirit); and that
which pertains to the sacrifices is
the Supreme Spirit itself. All this is
in this very body of very one that
has a body.

(8, 3 and 4).

Impersihable is also the letter
‘om’ (akshara) which is all-
pervasive, ever free from the hold of
inmost and

Nature, and ones

ultimate reality.

Adhyatma includes the body,
sense, and mind which facilitate the
functions of the soul (jiva) (Rt); the
inherent nature which connects the
soul with body etc. (R); the indivi-
duality of each being (S).

Karma is the emanation of
material things and their modes; the
each

specific  characteristics  of

being.

Adhibhiita is whatever exists,

to enable the embodied beings to

GITA KOSA

exist and operate (viz. the material

body etc.); this is inert and transient.

Adhidaivata is what facilitates
the sense-functions (devas) of

beings; viz. the soul (jiva).

Adhiyajia is the Supreme Spirit
as the inner controller (antaryami),
prompting the sacrificial acts and

being its ultimate object.
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thinks of the

(even) at the

Whoever
Supreme Spirit
moment of his death, and gives up
his body will, on passing from here,
obtain the form of the Supreme
Spirit. There is no doubt on this

account.

For whatever thoughts occur

to a person when he is casting away
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his material body, he will pass into

those very modes of existence,
having thought of those modes all

the while (when he was alive).

Therefore one must think of
the Supreme Spirit at all times, and
fight (viz. carry on with his work).
His mind and intellect settled in the
Supreme Spirit, he will undoubte-
dly attain to the Supreme Spirit.

(8, 5-7).

The Sarada Mss of Gita has the
variant reading ‘antakalepi’ (even at
the last hour) for ‘antakale cha’ (and
at the last hour). The former reading
is better, because unless one thinks
of the Supreme Spirit all his life, it
would be difficult to do it at the last

hour.

This 1S

expression ‘madbhava-bhavitah’ in

justified by the

the next verse. Having repeatedly
contemplated on the Supreme Spirit
throughout his life, his inner
constituion would accordingly be
predisposed to do the same, when

the final moment arrives.

The prescription in the third
verse also accords with this. Turning
the attention to the Supreme Spirit
within, one ignores or forgets the
bodily

confusion that attend on the dying

disturbances and mental

person. He gives up his soul to the
Supreme Spirit abiding within the

soul.
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One whose thoughts are
yoked to the constant practice of
discipline (of self-control), and his
thoughts not straying in any other
direction, will, as a result of his
repeated contemplation, approach
the Supreme Spirit, the luminous

reality, (at the hour of death).
(8, 8)

Constant practice (abhyasa) is
itself the discipline (yoga) (M).
Practice is repitition of an act; it is

a technique or device (upaya; or
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yoga) (Rt). The practice is meant to
achieve the stability of mind; it
involves striving (N). It refers to the
devotional acts (upasana) practised

day and night at regular hours (R).

Owing to the strength of
practice, the mind settles down and
does not wander about. It becomes

one-pointed (S).

‘Luminous reality’, pertaining
to the spirit dwelling in the solar orb
(divi strya-mandale bhavam). The
soul is believed to come out of the
sun (the Supreme Spirit abiding in
the solar orb, Vishnu or Narayana as
savitr-mandala-madhyavarti) at birth
and return to the same source at

death.

‘Purusha’ is the Supreme Spirit

dwelling within the body-mind

complex (puri Sete), the inner
controller (antaryami), the perfect
one who also protects (pr palana-

paranayoh).

GITA KOSA
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Easy of access is the Supreme
Spirit (abiding in ones own heart),
for one who is ever yoked to
discipline, and who contemplates
on that Spirit unceasingly, not

allowing his mind to wander.

And having got access to the
Supreme Spirit, he attains to the
supreme perfection (viz. ultimate
fulfilment), and does not return to
this world of misery and transience

(viz. he is not reborn).

All the

creator’s realm downwards, are

worlds from the
cyclical in nature (viz. they appear,
disappear, and reappear). When,
however, one attains to the
Supreme Spirit, there is no more
rebirth for him.

(8, 14-16)
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The verses describe the
method adopted by the wise men,

and the fruit thereof.

‘Unceasingly’ (nityasah and
satatam), suggests a long period of
time, life-long (yavaj-jivam), not six

months or a year ().

‘Easy of access’ (sulabha),
because for him, the Supreme Spirit

will reveal itself, of its own accord.

‘Punar-janma’ (rebirth) does
not necessarily mean birth after
death. One who has realized the
nature of the soul and has

established  contact  with  the
Supreme Spirit, will never be the
common, suffering mortal that he
was earlier; he will never return to
the world of anxiety, ambitions,
prejudices, ill-will and suffering. He
is liberated even in this very body,
and even as he lives and moves in

this world.
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When the day dawns, all
things appear from out of the
unmanifest; and when the night
falls, they disappear into the same

source, the unmanifest.

The entire group of living
beings appears again and again;
and when it is night they all
disappear, necessarily and
involuntarily; and when the day

comes they emerge forth again.

is another
both

(manifest and unmanifest). There

However, there

existence beyond these
is another unmanifest, eternal and
immutable, beyond this (transient)
unmanifest; and it will never cease
even when all the beings cease to

exist. (8, 18-20)
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Creation and dissolution are

daily occurrences.

The first unmanifest (in the first
and second verses) is an aspect of
material nature (prakrt)); and the
second unmanifest (in the third verse
is the akshara (8, 21), viz. the
Brahman (S); or the Supreme Spirit

bhagavan, (Rt), or the Purusha (8, 22).
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This (second) unmanifest is
what is known as imperishable,
and this is the supreme goal so it
is said. One who enters that goal
will not return (to whence he
started), for it is the ultimate

abode of the Supreme Spirit.

This indeed is the Person
supreme, who is to be attained by

devotion which is undivided (viz.

GITA KOSA

single-minded). All living beings

dwell within that Person, and all

that exists is pervaded by him.
(8, 21 and 22)

‘Imperishable’  (akshara) is
devoid of division in terms of space,
time and  context  (trividha-
parichchheda-sanya) (N); it is the
nature of the self, separated from
Nature (prakrti-viyukta-tma-

svaripam) (KK); akshara is the

Supreme Spirit (bhagavan) (Rt).

‘Abode’ (dhama), only in a
figurative sense; it is the very nature

of the Supreme Spirit (svarapa) (Rt).

‘Person’ (purusha) as the

indweller of all beings (puri-
sayanat), and as the perfect one
(parnat); ‘supreme’ is higher than
which

there is nothing else

(niratisaya).

‘Devotion’ (bhakti) is of the
nature of wisdom (jiana), which
partakes (from root bhaj) of the

nature of the Supreme Spirit.
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There are these two paths,
the white and the dark, which are
for ever the ways of the world. One
leads to non-return, and the other

to return (to this world).

No one who has yoked himself
to discipline and knows about these
two paths, would be deluded at all.
Therefore one must become all the
time yoked to the discipline (of
self-control).

(8, 26 and 27).

‘White’ is luminous, bright,
(viz. wisdom); and ‘dark’ is the
absence of light (viz. ignorance).
The former 1is the practice of
obligatory actions with wisdom,
while the latter is the performance
of actions with motives, desires,

attachments and involvement. The
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former leads to gradual and graded
liberation (krama-mukti), whereas
the latter ends up in a return to this

world (avrtti).

The ‘paths’ (srti, courses) are

techniques  (upaye). A  mere
knowledge (janan) of these paths is
not enough; one must also take to
the discipline based on that
knowledge (anushthana) (M, It).
That is why the one who is not
deluded is described as ‘yoga-yukta’
(yoked to the discipline of

contemplation, dhyana-nishtha).

‘“Yoga’ is what satisfies the

values of life for an individual
(vogasya pumartha-hetutvat) (Rt).
The yogi is one who discharges his
normal duties in life, equipped with
wisdom and devotion as an

expedient (or upaya) (Rt).

GITA KOSA
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Whatever is the award of
merit assured for the study of
scriptures, for the performance of
sacrifices, for the conduct of
austerities and penances, and for
the giving away of gifts, the wise
person who is yoked to the
discipline will go beyond this, and
reaches the supreme and primal
state (of the Supreme Spirit).

(8, 28)

The superior merit of yoga is
the theme of this verse, meant to
infuse faith (encourage) into the
practitioner (Ag). The meritorious
acts mentioned here are for worldly
(laukika) and  for
heavenly benifits (paralaukika). The

prosperity

yoga, on the other hand, dismisses
both

associated with pain and sorrow,

these as ephemeral and
and leuds to the highest gain, namely
the Supreme Spirit (and the

consequent peace and contentment).

GITA KOSA

The import of the verse is that
the way of contemplation (dhyana-
yoga-marga) is superior to the path
of performace of prescribed actions

(karma-yoga-marga).
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This

Supreme Spirit is the most secret

knowledge of the

and mysterious: it is knowledge

derived from scriptural study,
coupled with the wisdom got from
direct experience. Knowing this,

one would free himself from all ill.

This is the monarch among
braches of learning, the monarch
among mysteries, purifying and
therefore excellent. It is available
for evident understanding; it is
what is conducive to wordly
prosperity and spiritual welfare; it
is easy to accomplish, and its fruits

are imperishable.



But the people who lack faith
and fail to put their trust in the
teachings concerning this knowle-
dge, will not reach the Supreme
Spirit, but return to this road
which takes them to the world of
transmigration.

(9, 1-3)

The three verses are in praise
of spiritual knowledge, and are meant

to encourage the student to pursue it.

The word ‘guhya-tama’ is in the
superlative degree. The mysterious
(guhya) is the dharma that prescribes
ritualistic actions and assures specific
results; the more mysterious (guhya-
tara) are the upasanas (devotional
exercises) based on the distinction
between the body and the self); and
the most-mysterious (guhya-tama) is
the wisdom concerning the Supreme

Spirit.

Jiana and vijiana (cf. 7, 2).
They bear the same relationship as
theory (samkhya) and practice
(yoga); or devotion (bhakti) and

worship (upasana) (R).
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‘Pratyakshavagama’ is the
direct realization, or vision of the

Supreme Spirit as Brahman (Rt)

142

71 qafie |9d SreehH AT |
ATy whEf 7 98 dsaafea: 1l
T T ARAI A U A ANHIER |
YA T VAT HATHT THTE: I
g i arg: wdaEm qEr |
o |qifer s
ARAFIIIIRT 1198 11

All this world is pervaded by
the Supreme Spirit, who in truth is
unmanifest; all the living beings
subsist in that Supreme Spirit, but
the Supreme Spirit is not confined

to those beings.

It is not that all beings do
subsist in me; the marvellous power
of the Supreme Spirit supports all
beings, but is not confined to them:
the nature of the Supreme Spirit
brings all beings into existence and

helps them grow (by its will).

Even as the great wind,
subsisting in  space,  blows
GITA KOSA




everywhere, so do all beings,

subsisting in the Supreme Spirit,
come into existence and grow.

(9, 4-6).

The verses describe the

Supreme Spirit as the inner
controller (antaryami) of all beings.
Pervasion is supporting (dharana) as
well as regulating (niyamana). While
the living beings are utterly
dependent upon the Supreme Spirit,
the Supreme Spirit is not dependent
upon them for anything (R); Nor does
the Supreme Spirit get fragmented
(parichchhinna), while becoming the

inner controller of all beings (S).

The second verse suggests that
although all beings subsist in the
Supreme Spirit, the Supreme Spirit
is not in the least affected by them; it
remains altogether untouched (asarga)
(R). The creation, maintenance and
dissolution are merely his thoughts
(samkalpa-matra), and no effort at all
is expended.
expansive;

‘Great wind’

blowing all over at will. But it is

GITA KOSA

adheya (dependent) upon akasa

(wide space), which is adhara
(support). All the beings are like
wind, and the Supreme Spirit is like
unmanifest and

akasa (formless,

untouched).
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The Supreme Spirit,

consorting with the material
Nature, which indeed is its own
(creative power, maya), it creates
this whole host of creatures
repeatedly (viz. kalpa after kalpa);
these creatures by themsleves are
not independent, but function by

the Nature’s power.

These (of the

creatures) do not bind the Supreme

functions

Spirit, or limit its power. It dwells

in them as onec that is totally
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and detached from

these functions.

indifferent

By the power of the Supreme
Spirit, which supervises and stays
above as a witness, the material
nature brings forth all things and
all beings; and by the same power,
the world changes in a cyclical
order.

(9, 8-10).

‘Consorting’ (avashtabhya), is
also ‘relying upon’, ‘making use of’,
like the man walking with ease with
the help of a stick (M). The material
nature (prakrti) here 1s maya,
composed of the three gunas, which
is under the power of the Supreme
Spirit (Rt). This is the material cause
(upadana). of the universe. The
whole host of creatures are subject

to this prakrti or maya.

It is only interest in action

(karmasakti) that makes action

binding or limiting.

The Supreme Spirit is but the
efficient cause (nimitta), superviser

or overseer (adhyaksha), witness
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(sakshi), and provides just the

presence (samnidhana).
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The fools imagine with scorn

that the Supreme Spirit has

assumed a human form, not
recognizing the form beyond it,
which is real and which governs

universally all living beings.

Those who have monstrous
and devilish
overcome by the delusive power of
their

constitutions are
material nature; and

aspirations, actions, knowledge
and intellect will all be in vain.

(9, 11 and 121)

The fools look

Supreme Spirit as confined to human

upon the

concerns, as a creature of human
imagination, and as material as the

body and the senses are. They do

GITA KOSA



not perceive that the nature of the
Supreme Spirit is like akasa, all-
pervasive and formless like space
but subtler than that, and inmost
reality of all creatures (S). It is

inscrutable and pure bliss (V).

Monsters and devils are
characterized by their love of

darkness and their aversion to light.

The natures (prakrti) of people
mentioned in the second verse are
tamasic (rakshasi) who are given to
ignorance, sloth and violence, rajasi
(asuri) who are lustful, ambitious
and passionate, and mohini who are
devoid of righteous discrimination

and are deluded.
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On the contrary, the great
souls who have taken their position
in the nature that is divine, will

eagerly strive with devotion and

GITA KOSA

undivided attention to partake of
the nature of the Supreme Spirit,
knowing full well that the Supreme
Spirit is the origin and source of all

beings and that it is imperishable.

They hold the Supreme Spirit
in high esteem all the while, singing
its glory and striving to attain it,
being steadfast in their purpose,
and ever yoked to discipline.

(9, 13 and 14)

The nature that is ‘divine’ is
sattviki, characterized by the control
of senses, disciplining of mind,
compassion, faith and so on (MS).
This is in contrast to the rakshasi
and asuri natures mentioned in the

previons verse.

The second verse illustrates
the way of devotion (upasana-
marga) of those who are neither the
jianis (who are beyond the three
gunas), who are best among men,
nor the foolish and wicked folk, who
are most inferior, but of the midling

variety of men (madhyamas). The
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‘great souls’ (mahatmas) are of two
types, the jianis (mentioned in the
first verse) and the bhaktas (devotees,

mentioned in the second verse).
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Those folk who contemplate
on the Supreme Spirit as their own
inmost being and no other, and are
entirely devoted, yoking themselves
uniterruptedly to this discipline, to
that very reality, will find that the
Supreme Spirit takes full care of

their welfare.

(9, 22).

‘Those folk’ (janah), the great

souls (mahatmas).

‘Ananya’ (no other),
indentifying oneself and integrating
oneself (aprthagbhiitah) (S); with no
other end in view (ananya
prayojanah) (R); not thinking of any

thing else (anyad achintayitva) (M).
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‘Devoted’ (puryupdsate), with
body, mind and sense (KK); with

exceeding love and attention (Rt).

‘Yoga-kshema’ (welfare) lit.
means, obtainment of what one
desires and does not have (yoga)
and protection of possession of what
one has obtained (kshema). The two
used together connote one idea,
namely personal welfare
(dvandvaikavad-bhava). Yoga is the
obtainment of contact with the
Supreme Spirit, and kshema is the
continuous retention of it, signifying
liberation from the phenomenal
fetters (the state of non-return,
apunaravrtti) (R, VD, Rt). It suggests
the realization of all four values of
life (purushartha, dharma, artha,
kama and moksha) (KK). The first
three values are what are generally
sought; besides obtaining them, the
devotee will also come to possess
salvation (moksha); even if he does

not strive for it (S).

GITA KOSA
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Even the devotees of other
gods (viz. other than the Supreme
Spirit), who worship them filled
with fatih, will in truth only
worship the Supreme Spirit abiding
within their own soul, although this
does not conform to the normal

procedures of worship.

For it is only the Supreme
Spirit that is ultimately the
recipient of all forms of worship,
and the dispenser of the rewards
thereof. However, these folk (viz.
the devotees who worship other
gods) do not really recognize the
Supreme Spirit (in the gods that
they worship), and therefore fall
back of the common level of living.

(9, 23 and 24).

The wise men, who have
realized the presence and power of
within

the Supreme Spirit

GITA KOSA

themselves will directly approach
the Supreme Spirit in profound
contemplation. But others, who have
faith but not wisdom, will worship
the various gods, who are but
material representations (pratika) of

the one Supreme Spirit.

The word yajia means acts of
worship, (yaj pijayam), including

offering of oblations in a sacrifice.

‘Conform to norms’ (avidhi),

the wusual standards of worship
specify the deity who is worshipped
and also the offerings made; in this
case, the Supreme Spirit is not kept

in mind by the worshipper, nor is

contemplation the procedure
adopted.
Alternately, vidhi is the

wisdom of non-difference between
the worshipper’s self and the
Supreme Spirit that presides over it
(abheda-buddhi); absence of that

wisdom 1is avidhi (N).

‘Tattvena’,  recognizing  the

Supreme Spirit as it really is

(yathavat), as the Supreme reality (Rt).
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Whatever one does, whatever

he receives, whatever he offers in
worship, or gives as gifts, and
whatever austeritics one
undertakes, must be dedicated to

the Supreme Spirit alone.

When this is done, he will free
bondage that

arises from his actions, whether

himself from all

good or bad; and yoking himself to
the discipline of renouncing desires
and attachment, he will no doubt
draw close to the Supreme Spirit.

(9, 27 and 28)

Dedication of all that one
engages in (whether mundane affairs
or religious rites), acting (kartrtva)
as well as experiencing the rewards
(bhoktrtva) is

here; and also recognizing that the

thereof indicated

real object of all worship and
spiritual practices (aradhyatva) is the

Supreme Spirit (R).
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Such ascription (or dedication)
is itself an act of worship; no other

procedure is required (MS).

Sarnyasa-yoga (in the second
verse) signifies giving up (tyaga) of
motives and thoughts of rewards
(sarhnyasa), together with the

performance of actions without
attachment and involvement (yoga)

(Rt).
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The Supreme Spirit is the
same in all living beings; there is
no ill-will or love on the part of the
Supreme Spirit towards anyone.
But it inclines favourably towards
those who seek it out with
earnestness and devotion. They will
naturally abide in the Supreme
Spirit, for the Supreme Spirit is
realized by them as abiding in

themselves. (9, 29).
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The simile of the blazing fire
being the same for all, but warming

those who draw near it is given ().

The Supreme Spirit is the same
for both devotees and non-devotees

(Rt).

It 1s the same in the sense of

being capable of being equally
resorted to by all living beings, high
or low (R). The resorting to, or

taking refuge in, is called

samdasrayana.

The last two expressions (mayi
te and teshu aham) suggest that the
devotees will be dependent upon the
Supreme Spirit and the Supreme
Spirit will be accessible to them (M).
The devotees will dwell in the
Supreme Spirit in their thoughts
(chitta-vrtti), and the Supreme Spirit
favourable

will incline naturally

(anugraha) to them (KK).

GITA KOSA
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The devotee’s mind will soon
be right-spirited and will attain to
unceasing peace and rest (viz.
tranquility); it is certain that no
devotee that attends to the
Supreme Spirit will ever come to
grief (or get lost).

(9, 31).

The word ‘dharmatma’ is
explained as dharma-chittah, with
mind fixed on dharma (S); that is to
say, being pure-minded and

oriented to what is right and correct.

‘Santi’ is not only peace,
tranquillity, calm, but cessation of all
phenomenal activity and
involvement, viz. liberation (moksha)
and non-return to wordly existence
(apunaravartini). It may alternately
mean withdrawal from aspirations of

mundane enjoyments (MS).

(bhakti) here is

perfectly attuned to wisdom (jiana),

Devotion



and the two exist as one, and it is
therefore that no devotee will ever

suffer in this life or hereafter (M, Jt).

The devotee becomes fulfilled
in his life (krtartha) and has nothing

more to wok for or grieve (Sr).
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No one, not even among the
hosts of gods above or the great
sages here on earth, understands
the origin of the Supreme Spirit;
for the Supreme Spirit it is that has
originated the very gods and the

sages (besides all that exists).

But whoever among mortals
understands without misgivings
and errors that the Supreme Spirit
is altogether unoriginated, that it
enlivens all things and that it
governs all the worlds, is freed
from all sins and stains.

(10, 2 and 3)
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‘Prabhava’, its own especial
origin or source (N); it can also
mean the origination of the world
from that source (M); or great power
(prabhava) (R) the glory that is
marvellous and inscrutable (yoga-

vaibhava) (V).

‘Unoriginated‘ (aja), unborn;
birth can only be when matter comes
into contact with the spirit (R). Being
the cause and source of everything
else, the Supreme Spirit itself is

uncaused and unoriginated (MS).

The expression ‘anadi’ literally
is the same as ‘aja’ (unoriginated).
To avoid tautology, the etymological
sense is construed thus : ‘ana’ means
enlivener (cheshtayita), and ‘adi’ is
‘source’ (sarvasya); and thus ‘anadi’
would means the principle that not
only  originates  but  enlivens
everything (M), or the spirit behind
entities

all processes and

(sarvacheshtaka) (Rt).

GITA KOSA
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Whoever understands truly
the far-flung, pervading and pre-
eminent power of the Supreme
Spirit and the actualization of that
power in all the worldly processes,
is yoked unfailingly to the
discipline (relating to the Supreme
Spirit); there can be no doubt on
this account. (10,7)

The two words ‘vibhuti’ and
‘yoga’ in this verse are significant.
‘vibhati’ s

expansion, pervasion

(vistara) (S); power, might or

lordship (ai$varya) (R); inscrutable
power to produce all things and
beings in especial ways, and the
power of being incomprehensible

even by gods and sages (Rt).

‘Yoga’ in the first line of the
verse refers to the Supreme Spirit:
the techniques (yukti) of manifesting
its power in manifold ways (S); or

the association of all auspicious

GITA KOSA

attributes, to the exclusion of
whatever is reprehensive, evil or ugly
(R); the power of producing things
and processes (by maya) (KK); or the
might (samarthya) mentioned in the

word prabhava (Rt).

The word ‘yoga’ in the second
line concerns the individual’s yoking
to the discipline of self-control,
without

performance of actions

attachment and devotion to the
Supreme Spirit (bhakti-yoga, (R and
KK);

absorption (samadhi) (MS).

perfect contemplation and
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The wise folk will understand
that the Supreme Spirit (abiding in
their own souls) is the source of all
things and all beings, and that
everything is sustained and
activated by it, and will approach
the Supreme Spirit, filled with

perseverance and devotion.
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With their thoughts settled on
the Supreme Spirit, their vital

functions directed towards (the
realization of) the Supreme Spirit,
and awakening these two mutually
(one by the other), they (viz. the
wise folk) communicate to others
about it, and are content and
happy.

(10, 8 and 9).

The verse indicates the manner

in which the spiritual practice

(upasana) is to be undertaken (N).

‘Bhava-samanvitah’, the
bhava

perseverance in the transcendentally

expression means
real nature of the Supreme Spirit
(paramartha-tattvabhinivesa) (S);
mental processes of warm affection
(R); flood of devotion (KK); loving
devotion (Rt).

The second verse speaks of the
necessity to arouse the thoughts by
the vital functions, and infuse the
vital functions with the thoughts
Spirit

concerning the Supreme

(bodhayantah parasparam).
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On those who are unceasingly
yoked to the discipline (of perfect
self control and undivided atten-
tion to the Supreme Spirit) and who
with love attune themselves to the
Supreme Spirit, the Supreme Spirit
will bestow (even if unsolicited) the
clear insight into the discipline of
integration, by which means the

Supreme Spirit is readily realized.

For their sake, the Supreme
Spirit, abiding in ones own soul will
dispel the darkness born out of
ignorance, by the brilliant lamp of

wisdom. (10, 10 and 11).

Buddhi-yoga is the key-word
in the verse. It is used as a synonym
of Karma-yoga (an expression never
used in the Gita): the buddhi here
means samatva-buddhi, equanimity

in the outlook, performance of all

GITA KOSA



ordained actions without attachment
to the results or ego-involvement. It
is all comprehensive and fully
wholesome vision (samyag-darsana)
(S); mature state of discrimination
and 1ndifference (vipaka-dasa) (R). It
is perfect integration of the soul, with
wisdom as the dominant note (KK).

‘Darkness’ (tamah) 1is the
whole host of delusions and preju-
dices making up the transmigrational
existence (sarﬁsﬁra): or it is the
bondage or klesa, like pleasure and

pain (Rt).
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The Supreme Spirit indeed is
the self of all beings, abiding in
their very heart; it is also the origin
of all beings, the sustainer and the

end too.

What is known as the seed
(viz. source) of all the beings, that

is really the Supreme Spirit. There

GITA KOSA

can be nothing whatsover, moving
or unmoving (viz. alive or inert),
that could be there without (the
presence and power of) the

Supreme Spirit.
(10, 20 and 39).

The word ‘atma’ (self) means
the all-pervasive principle (atati,
vyapnoti); but as the Supreme Spirit,
it dwells in the heart of every being

(Rt).

The ‘heart’ (bhatasaya) is the
place of ‘at-one-ment’ (eki-bhava-
where  all

sthana), processes,

physical, sensory and mental,
become one (hrdava) (N); and in the
space within the heart is seated the
Supreme  Spirit as the inner
controller (antaryami) (KK), and as
the eternal witness (sakshi). The
Supreme Spirit is to be

contemplated upon here (dhyeya).

The ‘seed’ (bija) is enlivening,
activating and regulating principle at

the back of all phenomena.

There can be nothing whatever
that could exist apart from, or
independent of, the Supreme Spirit.
What is without self is void (S).
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Whatever (thing or being) in
this world erhibits far-flung power
and righteous prosperity must be
understood to be derived from a
fragment of the Supreme Spirit’s

glory (manifestation).
(10, 41)

Vibhiti is the grand, unlimited,
all-effective, and pervasive power of
becoming of the Supreme Spirit,
manifesting itself in the world. Its
two characteristics mentioned here
are: (1) power (Sri, sampat) or
strength, (arjita,
abhivrdhhyupeta) (Rt).

and prosperity

The chapter in Gita
enumerates several major vibhitis,
associated with things and beings of
the world (sopadhika) as well as the
abstract principles (nirupadhika).
They are meant to be objects for
understanding (jAeya) and

contemplation (dhyeya) (Ag).
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In this world, whatever is

exceedingly beautiful must be
regarded as a form of the Supreme

Spirit (N).

The entire universe is held out
and supported by but one tiny
fragment of the Supreme Spirit’s
glory (10, 42).

that is visible or comprehensible

It is the fragment

(tejas, prakasa-ripa).
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Not by the study of scriptures,
nor by the performance of
austerities, nor yet by gifts or by
sacrifices, can one have the vision
of the Supreme Spirit in its totality

and majesty.

It is by unflinching devotion
that it is possible for one to know
for certain, perceive without
errors, and enter really into the
Supreme Spirit.

(11, 53 and 54).
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This chapter (11th) in the Gita
is the most poetic and magnificent
without doubt. It
Krshna (the

revealed his

describes how
Supreme  Spirit)
glorious  ‘all-form’
(visvaripa) to Arjuna (the individual
soul), who was able to partake of
this vision only by a special and
extraordinary sight (divya-chakshu),
gifted by Krshna himself for the
purpose. The vision was not only
marvellous  but  terrifying and

unsettling.

The teachings in the Gita are
indeed directed

vision, which can be had by bhakti

towards such a

(loving and attentive devotion)

characterized as undivided and

unitary (ananya).

This bhakti is really partaking
(bhaj) of the nature of the Supreme
Spirit, as non-different from it
(aprthagbhuta) (S); it does not
wander, or get scattered

(avyabhichari, akhanda) (N).

‘Knowing’ by scriptural study;
‘perceiving’ directly by contemplation
and ‘entering’ by absorption and

realization (N, Sr).

GITA KOSA
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One should perform all his
dedicated to the

Supreme Spirit, and have as his

actions as

ultimate goal in life the vision of
this Supreme Spirit, and be lovingly
and unflinchingly devoted to the
Supreme Spirit; he should be free
from attachments and involvement,
and should entertain no ill-will for
any living being. Such a one would
surely come close the Supreme Spirit.

(11, 55).

This verse is the essence and
summary of the entire Gita as a

scriptural text (S).

‘Work’ (karma) is to be done
as worship (aradhana) (R), with no

selfish ends in view.

‘As ultimate goal’ (parama),
the Supreme Spirit as the most

important factor in ones life.

The ‘devotee’ (bhakta) is not
only loyal, loving and ardent, but

exceedingly enthusiastic (utsaha) (S).
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‘Free from attachment
(sanga)’, not aspiring for any gain in
the material world (MS); free from
desires and aversions relating to

fruits of actions (Rt).
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Those who settle their minds
on the Supreme Spirit, filled with
great faith and yoking themselves
to the discipline (of self-control
and non-attachment), contemplate
upon the Supreme Spirit (to
establish unfailing contact with it),
are the ones who are most properly
integrated (yoked).

(12,2).

‘Avesya  mano’, literally,
allowing the mind to be possessed
by the Supreme Spirit, like
vermillion-hue sticking to the lac-

gum (hingula-ranga iva jatuh) (MS).

think

(chintayanti) (N); unceasingly reflect

‘Upasate’, deeply

(KK); practice the performance of
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action without attachment and also
meditating on the Supreme Spirit all
the time (karmayoga-

dhyanayogavattvena) (Rt).

‘Sraddhaya paraya’ (with the
highest taith), filled with faith of the
(MS). The faith

involves being devoid of doubts and

sattvika variety

misgivings concerning the propriety
and effectivity of the discipline
undertaken; and the attitude does
not waver, whatever the troubles

and obstacles are on the way.

“Yukta-tama’, the most
superior among the practitioners;
the best among the active aspirants

for liberation (Rt).
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They who, controlling well all

their senses (including mind),
having perfect equanimity in all
affairs (viz. equal-minded or

balanced in all things), and
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engaged in contributing to the
welfare of all beings, will surely
Spirit,

attain to the Supreme

because they continually and

ceaselessly contemplate on i,
which is imperishable,
indiscernible, unmanifest, all-
pervasive, beyond normal
thoughts, sublime (and aloof),
immoveable and firm.
(12, 3 and 4)
‘Contemplate’  (paryupasate),

upasana is meditation, sitting for a
length of time, very close to the goal,
viz. the Supreme Spirit, as
prescribed in the scriptural texts,
with self-same mental processes
flowing uninterruptedly like an oil-

stream ().

‘Akshara’ (imperishable), the
nature of the inner self; ‘anirde$ya’,
impossible to be described with any

2

clarity of definition; ‘avyakta
(unmanifest), not accessible to the
normal methods of knowing; not
having form etc.; ‘sarvatraga’
(coursing everyhere) like akasa, all

-pervasive, extremely subtle, not

GITA KOSA

available even for imagination to
conjure up; ‘achintya’ (unthinkable),
because it is ‘avyakta’, ‘katastha’
(sublime), dwelling in a lofty
isolated spot like the moutain-peak,
not falling off it, nor undergoing any
change whatever; or dwelling in
akasa (M), common reality for all
sarva-

things and beings (R,

sadharana), a mere onlooker (S).

These practitioners are best
because in addition to their own
salvation, they constantly think of

the welfare of all beings and work

in that direction ().
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Much toil is required on the
part of those whose thoughts are
fixed on the unmanifest (aspect of
the Supreme Spirit); for the people
who have to work with their body,
the path of the unmanifest is
extremely difficult to tread.

(12, 5].
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This is in contrast to the path
followed by devotees who lovingly
adore the Supreme Spirit in some
concrete form or other. One cannot
fly all at once in the air like a bird
(as the practitioners of the
unmanifest way have to do), unless
there is an elaborate and sustained
previous training, by treading the
manifest path towards that end. It
would be difficult to work without
props a.ﬁd supports in
contemplation  (niralamba-dhyana)

in the early stages.

The steps leading to the

contemplation  on  the utterly
unmanifest include control of the
senses, development of the attitude
of equanimity and non-
differentiation among beings and
events, working for the weal and
welfare of all beings, and correct
conduct in  conformity  with
scriptural injunctions. These steps
lead one to the unmanifest state
(figuratively described as Lakshmi,
or primordial Nature) and this is in
close proximity to the Supreme

Spirit (Rt)
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The verse suggests that one
must follow the easier path first, and

then move on to the more difficult

one.
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But they, who renounce their
self-interest and ascribe all that
they do to the Supreme Spirit, hold
the Supreme Spirit as their very
goal and objective in life and
contemplate on the Supreme Spirit,
being yoked to the discipﬁne that
is undivided, will surely be lifted up
before long from the sea of the
transmigrational cycle (the world
of recurring death) by the Supreme
Spirit, for they have settled their

thoughts  completely in  the

Supreme Spirit. (12, 6 and 7)
These two verses, which
constitute a  single sentence,

illustrate  the easier path of
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performace of actions in the spirit of
renunciation (of ego and fruits,
attachments and involvements). The
distinguishing feature of this path is
constant contemplation on the
Supreme Spirit, whatever, wherever
and whenever one may be doing.
This s

expressions

suggested by the two
‘ananya-yoga’  (the
discipline where nothing else is the
objective) and ‘mat-parama’ (having
the Supreme’ Spirit alone as the

objective).

The transmigrational world
throws up many obstacles on the
path of devotion and contemplation;
and necessarily binds the individual
to the round of uncertainties and
deaths. The Supreme Spirit would
lift the practitioner above the control

of the forces that operate in.
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Ones thoughts must always be
fixed on the Supreme Spirit (in
manifest form);

some ones
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attentive intellect must also be
settled there. Then (and thence-
forth), he will without doubt rest
contentedly in the Supreme Spirit
itself. (12, 8)

The path that is easy to tread,
quick into accomplish and conducive
to the realization of all the values of

life is mentioned here (R).

‘Fixed’ (adhatsva), drawing the
mind from all other things and
settling it in the Supreme Spirit alone
(eva) (Pt); place securely (adhehi)
(Rt).

(buddhi) here is
vyavasayatmika (cf. 2, 41); it

‘Intellect’

involves the resolve (ni$chaya) that
the Supreme Spirit (Vasudeva) alone
is to be resorted to, to be attained
(KK).

The main method I
unremitting and deep contemplation
(bhagavad-dhyana), as the direct
result of which one enters into the
state of unalloyed and unmitigated
happiness (nirduhkhanandanu-

bhava), which is described here as
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‘dwelling in the Supreme Spirit’,
(nivasishyasi), (Rt). This is the best
method, but if one is unable to take
to it straightaway, other methods
must be thought of to pave the way

for this method (ibid.).
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If one is unable to settle his
thoughts and fix his

attention firmly on the Supreme

entirely

Spirit, then he must resort to yoking

himself to constant practice.

From this verse (9-11) the
suggestions for vyaktopasana (the
casier of the two techniques
mentioned earlier) begin. This verse
speaks of taking a form (rapa) for
contemplation: a form that can be
apprehended by the senses and
thought of by the mind (alarhbana).
The thoughts must be focussed on
it, but when they stray, they must be
brought back, and focussed again.
This is ‘constant practice’ (abhyasa-

yoga), or pratyahara (Rt).
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‘Firm’ (sthira), also in the sense
of being uninterrupted (nirantaram).
‘Attention’ (chittam), a total mental
process. Fixing it firmly, directly and
entirely (sékshét--chitta~samédh§na)
is the main procedure (mukhya-
kalpa), but when that is impossible,
owing to the distractions, temptations
and the predispositions (vasana),

alternate and  easier methods

(anukalpa) are suggested.

The word ‘abhyasa’ indicates
taking hold of a specific prop

(alarmbana), internal or external.
When it is external, it may be an
icon or aniconic linga or Salagrama;
and when internal it may be the
divine attributes of Godhead which
are  alluring to the  mind

(chittakarshaka-bhagavad-guna).
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If one is unable, or lacks
strength, even to yoke himself to
constant practice, then he must

perform whatever work he takes
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up, with the thought of serving the
Supreme Spirit. So doing all his
actions for the sake of the Supreme
Spirit, he will attain perfection.
(12, 10).

This is the next best technique
(updya) (easier than the earlier) (12,
9) ‘work’,

eulogizing, remembering, prostrat-

(karma), like praying

ing, worshipping etc.; or building
temples, helping performance of
festivals, constructing gardens, wells

or tanks for public use etc.

In all such work, the Supreme
Spirit in a specific form (deity) is the
most important consideration or the
goal (parama); and naturally one has
great faith and love for the deity
(KK).

‘So doing’ (karmdani kurvan),
without however engaging oneself in
the discipline of constant practice
(abhyasena vina) (S). The ‘actions’

here refer to worship, japa etc. (Rt).

‘Perfection’ (siddhi), Viz.

obtainment of the liberating wisdom

GITA KOSA

as a result of the internal
constitution being purified (sattva-
$uddhiyoga) (S);

discipline of constant practice, and

leading to the

thereby to the concentration of mind

(R).
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And if one is unable even to
undertake this (the second

alternative), then he must set
himself to work and peform all his
actions  (whatever he does),
renouncing the attachment to fruits
of those actions, and restraining
his senses and mind.

(10, 17).

This is the third alternative,
casier than the previous one (12,
10).

There is a variant reading

‘kartum-udyogam-asritah’, for the

words accepted here, ‘kartum
madyogam-asritah’.  The  word
udyoga means exertion, work,

177



whereas the word mad-yoga means
yoking oneself to the discipline
pertaining to the Supreme Spirit.
Sarnkara, Ramanuja and Madhva
have accepted the latter reading, but
this would make little difference
between the previous technique (12,
10) and the discipline (abhyasa-

mentioned in the verse

yoga)
previous to it (12, 9). This, being the
easiest of the three, and what most
people may follow, the former

reading (udyoga) seems preferable.

‘Setting  oneself to work’

means (1) not disregarding the
obligations and duties, and *(2) not
performing, the actions that are
prohibited, or one may not involve
himself in. This is the element of
discrimination in work (kartavya-
viveka), followed by the thought that
whatever its reward, it is all the
same (phalaphala-samatva); then the
deliberate dedication of the fruits of
all such action to the god
(krshnarpana-buddhi); and finally,
acceptance of whatever comes as

the grace of god (prasada-svikara).
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Far superior (in benefits
leading to welfare) to mere practice
(or effort) is wisdom, and much
better than wisdom is sustained
contemplation; better than that
(contemplation) is the renunciation
of the fruits of action (viz. non-
attachment while working), for this
leads to

renunciation is what

abiding peace and calm.
(12, 12)

‘Practice’ (abhyasa) refers to
repeated  performance of acts
calculated to bring about self-
control; it is having faith in scriptural
prescriptions  and following them.
‘Wisdom’ (jAana) is to make those
scriptural prescriptions ones own by
thinking about them.
‘Contemplation’ (dhyana) is to keep
ones constant attention on the goal
of practice and the object of
wisdom. ‘Renunciation of fruits’
(phala-tyaga) is the consequence of

such attention to reality: it is the
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disappearance of ego and attach-
ment, the direct and immediate
reward of which is unbroken peace

(santir anantaram).

Mere devoid of

wisdom is inferior; but mere wisdom

practice

devoid of contemplation is also not
worthwhile; and contemplation not
associated with detachment to fruits
of action (viz. associated with
desires and gains) is not worth its
while either. Giving up attachment
of fruits (phala-tyaga) will lead to
facility in motiveless contemplation
(nishkama-dhyana), which in its turn
will lead to direct knowledge of the
Supreme Spirit (aparoksha-jiana);
and this is to the welfare of the

individual (sreya, hita) (Rt).
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One who does not harbour
ill-will

creature, who is

feelings of toward any
friendly and

compassionate, devoid of thoughts

GITA KOSA

of ego and arrogance, the same in
pleasure or in pain, and forgiving;
who is always peaceful and
contented, who has restrained his
senses and mind, and whose
convictions are firm, will be dear
to the Supreme Spirit, for he would
have settled all his thoughts and
resolves on the Supreme Spirit, and
he would truly partake of the
nature of the Supreme Spirit.

(12, 13 and 14).

Verses 13 to 19 deal with the
qualities of a person devoted to
These

would facilitate him to

dharma (dharmyamrtam).
qualities
attune himself well to the Supreme
Spirit. He is the one who is truly
yoked to the discipline (yogi).
‘Friendliness’ is a positive
feeling of disinterested love and
regard. ‘Compassion’ is towards
those who are suffering and towards
those who feel enmity towards him.
Devoid of the notions of ‘‘mine”
and “T” (ego and arrogance) means
the absence of the feelings of

independence in all that he does and
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thinks

same in pleasure and pain’, because

(svatantrya-buddhi). “The

he has eliminated thoughts of desire
and aversion. ‘Forbearing’, when
blamed, attacked, criticized, and put

into trouble (sahishnu).

‘Contented’, with whatever he
gets as alright with him, and as
enough for him (alam-buddhi) (Rt);
and therefore always peaceful.
‘Restrained’. in thoughts, desires and
impulses (saryata-svabhavah) (S).
‘Firm in resolve’, is the same as

‘sthita-prajia’ (2, 56-61) (MS).

“Thoughts’ relate  to

mind-processes, while the ‘resolves’

(manas)

(buddhi) to the ‘I-processes’ (aham-
vrtti).
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He by whom the world (viz.
people) is not disturbed, and whom
the world
disturb, he is indeed dear to the

Supreme Spirit, free as he is from

(people) does not

joy, impatience, fear and anxiety.
(12, 15).
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‘The devotee who is devoid of
ego and arrogance (12,.14) is of two
kinds: the one who is absorbed in
quiet contemplation (samadhi), who
is described in the first line of the
verse, and the other, who is awake
and alive to the world of transactions
(vyutthana), who is the theme of the
second line (N).

‘Disturbed’ (udvijate), people
are not scared, troubled or made
unhappy by one who is absorbed in
the contemplation of the Supreme
Spirit; such a man would have
assured all creatures of his tender
protection (abhaya) (MS); and he is
not scared, troubled or made
unhappy by the people around him,
for he does not care for anything
(N); and he is convinced that all
things that happen to him are so

willed by God (Rt).

‘Joy’, (exaltation, excitement)
because of obtaining things that he
likes; ‘impatience’, (or anger) when
he does not get what he wants;
‘fear’, of loss of life or hurt from

enemies, robbers, wild animals etc.;
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~‘anxiety’, an agitated state of mind
(manah kampa) (Rt), worry (chinta)
depression (V) (N)
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He who has no expectations
whatsoever, who is pure (in body
(in his

work), indifferent (as far as the

and mind), competent

fruits of actions are concerned),
devoid of

involved in all actions (that are not

worries, and non-

indicated for him, that are selfish
in intent, and are puerile and
purposeless); who is neither over-
joyed nor hateful, who neither
regrets nor longs for anything, and
who lays aside both auspicious and

inauspicious undertakings; who is

the same to friends and foes alike,.

whose equanimity is not disturbed

GITA KOSA

by honour or infamy, who looks
upon heat and cold, happiness and
misery as all the same, who is free
from attachment; who is indifferent
to blame or praise, and content with
whatever comes his way, unrooted
in anything, and with a steadfast
mind-such a devotee is dear to the
Supreme Spirit.

(12, 16-19).

These verses refer to the

outlook and attitudes of the

practitioner (yogi), when he is
transacting with the world around

him (vyutthita) (N)

These qualities that one who is
interested in liberation (amrta) must
cultivate as aids on the path
(dharmya)  are  described  as
‘dharmyamrtam’ (12, 20). Dharma
here means what supports one, viz.
the Supreme Spirit (Vishnu), and an
approach to it (dharma-sadhana) is
‘dharmya’; this in turn is the means
for emancipation from all ills (mukti-

sadhana) which is referred to as

‘amrta’ (imperishable) (Rt).
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This body (of ours) is called
‘the field’, and he who knows (viz.
is aware of) it (viz. the spirit, jiva)

is known as ‘the knower of the field’.

The Supreme Spirit is the
‘knower of the field’ in all the
‘fields’ (viz. bodies of all living
beings). The

distinguishes between ‘the field’ and

knowledge that

‘the knower of the field’ is truly the
wisdom (of the self as it is).
(13, 2 and 3)

The ‘body’, along with the
senses and mind, is called the place
where all  experiences  occur
(bhogayatana); it is the ‘field” where
the tree of the transactional world
‘This’

available for our

(sarmsara) grows. (idam),

because it is
observation. It includes the

unmanifest Nature (avyakta),

material consciousness (mahat),
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ego-feeling (ahamkara), and all the

details evolved out of Nature
(prakrti) (Rt). This is n
contradistinction to the Person

(purusha), which is awareness and

whose nature is knowledge.

The ‘Spirit’ (jiva) is aware of
the presence of the body as well as
all the processes that occur in it. It
is therefore described as Kshetrajfia.
The Spirit identifies itself with the
body (idam aham) and appropriates
all its details as its own (viz. the
idam). This 1is

spirit’s, mama

abhimana (involvement).

The Supreme Spirit abides in
all the spirits endowed with their
specific bodies as the ‘inner ruler’
(antaryami). The  bodies are
different and manifold, concrete and
transient; but the spirits although
specific to the bodies, are abstract
and enduring; they are enlivened by
the Supreme Spirit, which is also the

sole conscious and activating

_principle in all the details of Nature

(unlike the spirits) (Rt).

GITA KOSA
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The gross elements (viz. the
primary ingredients of the world),
the ego-feeling (ego-identity), the
intellect (or reason), the unmani-
fest, the ten outer sense-organs
along with the inner organ (viz.
mind), and the five objects of
sensory apprehension; and desire,
aversion, pleasure, pain, aggrega-
tion of faculties with the bodily
organs, and the vital force that
sustains - these in brief is the field
with its derivatives.

(13, 5 and 6)

This is the nature of ‘kshetra’
(the field) viz. the composition of
the body. The details mentioned
here are those which conjointly
bring about the appearance of the

body and its function.

The ‘gross elements’ are those
which body
(kshetrarambhaka-dravyani) (R), or

produce the

tanmatras.

GITA KOSA

‘Ego feeling’ is the
appropriation of the body by the
spirit (abhimana); the determination
(adhyavasaya) that does this is
‘intellect” (buddhi) or individuated
consciousness. It is the mahat-tattva

of the Samkhya.

The  ‘unmanifest’ is the

primary aspect of Nature
(pradhana), composed pf the three
gunas (Rt) and (KK). ]This is the
representative of mila-prakrti in the
individual, so to say the genral and
pure consciousness, basic to all
other conscious and unconscious

processes.

The factors enumerated here
answer to the Samkhya list of twenty-
four tattvas (S): sense-organs 10 (of
cognition 5, of action 5), mind 1 (in
common with the sense-organs),
sense-objects 5 (for cognition), basic
elements S5, ego-feeling 1, intellect 1

and the unmanifest 1.

The factors mentioned in the

second verse are derivatives

(vikara), the field-forces so to say.
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Being modest (viz. devoid of
conceit), sincere (viz. devoid of
deccit and arrogance); gentle (viz.
non-violence to any creature);
forbearing; upright (straight in
ones thoughts, speech and action);
reverential to elders and teachers;
pure (in mind and body); sieadfast
(viz. persevering); self-restrained;
dispassion (with regard to sensual
pleasures);  unegotistical; not
pressing forward the feeling of ‘I’;
equipped with an insight into the
defects like birth, death, old age
and disease; unattached (viz.
uninvolved); unclinging to things
and persons like children, spouse,

house etc; ever the same in

184

whatever happens, pleasant or
otherwise; devoted undividedly to
the Supreme Spirit, yoked to the
discipline; inclined to live quietly in
solitude; attentive all the time to
the knowledge of the spirit (viz.
ones own self); and insightful as
regards the wisdom of the real (viz.
Supreme Spirit) - these constitute
(viz. are conductive to) wisdom.
And whatever is otherwise is (viz.
leads to) ignorance.

(13, 7 to 11).

The verses describe the means
of ascertaining the nature of the
knower of the field (kshetrajia-
svartpa-jnana). The list contains
twenty ingredients of  yoga
(discipline), which is itself called

jiana (wisdom) (MS).
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That which is to be known (by
the knowledge described in the
previous five verses) is the
unoriginated and highest Brahman

(viz. the Supreme Spirit), and
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knowing it, one would attain to
immortality (viz. emancipation).
However this (Brahman) can be
called neither as Being nor as non-
being.

(13, 12)

Jieya’ (to be  known,
JjAanena), what is to be sought after
and attained (prapya), viz. the
nature of the self (pratyag-atma-
svaripa) (R) of the self that is
differentiated from Nature ( prakrti-

viyukta-atma) (KK).

‘Afttains to immortality’, the
fruit of such knowledge is liberation

from phenomenal fetters (moksha).

The compound ‘anadimatparam’
as qualifying Brahman is broken up as
‘anadi matparam’ (as done above) (S
and N);
meaning beginningless and related to
the Supreme Spirit (R, V and KK).

or as ‘anadi matparam’,

‘Not being’ (na sat), nor ‘not
non-being’ (na asat), answering to
the Upanishadic ‘neti neti’ method;
neither gross (asthiila), nor subtle

(ananu), not amenable to verbal

GITA KOSA

formulation  (S);  distinct  from
manitest as well as unmanifest
(vyaktavyakta-vilakshana), beyond

form as well as formlessness (marta-
mdarta-vyatita) (Rt); devoid of the

states of cause and effect (R).
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The hands and feet of this
Brahman (to be known) is on all
sides; the eyes, heads and mouths
are everywhere; the ears too are on
all sides. It abides in the world,
enveloping completely all things

and beings. (13, 13).

The ‘knower of the field’ is
manifest in the organs and forms of
all beings; he is conditioned by the
field, and the field is manifold in

terms of organs and forms (S).

The 1nner spirit of all beings is
this Brahman, one and the same in
all, the ‘knower of the field’ in all
the fields (13, 2) despite the
differences in the fields (MS).
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The organs and forms (viz. the
field) are all inert; they function only
because of the presence and
direction of the knower of the field

(MS).

‘In the world’ (loke), among all

the living beings (prani-nikaye) (S).

‘Abides’ finds 1its

rest, unmoving (S), amidst all the

(tishthati)

actions that are carried out by the

organs of the living beings.

‘Enveloping’, encompassing all
beings with its own nature of pure
(vyapya)

awareness; pervades

everything.
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Divorced altogether from all
the sense-organs, yet enlivening and
activating all the sense-functions,
with respect to their objects,
uninvolved (in the phenomena) yet
supporting all things and
movements (in the phenomenal

realms); devoid of gunas (the three
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constituent aspects of Nature), but

" the object towards which the gunas

are directed.
(13, 14).

The first line of the verse is

borrowed from Svetasvatara-

upanishad (3, 17).

The Brahman is not divided
into apprehending subject (grahaka)
and the apprehended objects
(grahya), which division occurs in all
sense perception: the sense-organs
(indriya) are apprehenders and the
sense-objects (guna) are
apprehended by them. Both derive
their substance and energy from the

Brahman.

The Brahman is the foundation
alike for all reality and appearances
(sad-asad-aspadam), and for all
substances and functions, while it
remains altogether unaffected by any
of these (nmirlepa) (Rt); and stands
aloof from all phenomenal processes

(sarvasmat-prthg-bhitam) (N).

The simile of the mirage

appearing on the desert land but not

GITA KOSA




making the sands wet has been given
to explain the relationship between
the phenomena and the Brahman
(N).

The gunas in the expression
‘nirguna’ in the second line of the
verse refer to sattva, rajas and tamas

(§ and R).
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It (viz. the Brahman, or the
Supreme Self) is within all beings,
and also outside them. It remains
unmoved, and also moves. It is
incomprehensible, because it is
exceedingly subtle. It is far away,
but indeed it is close at hand.

(13, 15)

The wverse is an echo of

Isavasya-upanishad, 5.

The import of the verse is that
the Brahman is in all manners and
by all
(sarvatmana vyapakam) (MS). All

means all-pervasive

things that exist, both living and non

GITA KOSA

living, moving and not moving, gross
and subtle, are all alike pervaded

by the Brahman.

‘Within’ (antah) and ‘without’
(bahih) are with reference to the
limit imposed by the body (deham
eva avadhim krtva) : as self it is
within, but as the whole world it is

outside (S).

By its own nature

(svabhavato), 1t 1S 1mmovable
(because it is all-pervasive) and
space and time are not outside it; but
it is the spirit behind all movement
that takes place in the phenomenal

world.

Although
‘field’ (kshetra), and distinct from it,

abiding in every
the common people do not discern
it 1s such (R); but wise men know
it all the time (S). It is extremely
subtle, because it is the very self of

every being (4atma-svaripa) (KK).

It is ‘far away’ (far removed)
from the ignorant folk (avidusham),
because it is not known by them and

not reached by them in thousands of
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years. But the wise men know it as
their own self, and so it 1s very near
to them (S). It is far away and near,

because it is everywhere (M).
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It (viz. the

undifferentiated (undivided) in its

Brahman) is

own nature, but it occurs and
appears as so many differentiated
selves among the living beings, for
it is what sustains all the beings
here: it also withdraws all the
beings into itself (at the time of
death or dissolution), and sends
them forth again (at the time of
birth or creation).

(13, 16)

The Sarada Mss. from Kashmir
has a variant reading ‘avibhaktam
vibhakteshu’ (it is undifferentiated,
or same in all the ditferentiated
beings and things) for ‘avibhaktam
cha bhiteshu’. It is explained as
signifying  ‘undifferentiated”  like
space (akasa) in all the different
vessels (KK).

18%

‘Undifferentiated’ in terms of
name, form, tunction, quality, genus
and so on. The sclf does not vary
in its nature among different
individuals and even among different

species of living beings (R1).

‘Sustains’ (as the protector)
during the endurance of the world
(sthiti-kale),

dissolution (pralaye) and ‘generates’

‘devours’ during the

during creation (srshti-kale).

It sustains in the form of life
(prana) in a living being, devours (viz.
assimilates) the food and the sense-
perceptions, and generates (Vviz.
becomes responsible for) different

actions and becomes manifold (KK).
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It is the light of all the lights,
and is said to be beyond the limits
of darkness. That indeed is really
knowledge, that is truly what is to
be known; and it is accessible to
knowledge. It is firmly settled in

the heart of all beings. (13, 17)

GITA KOSA



This verse reminds one of

Svetasvatara-upanishad 3,13.

‘Light’ of all the lights (viz.
illumining things like the sun, the
moon, the stars, the fire and the
lamp, and also like sense-organs
which light up objects, and mind
which illumines sense-objects as
well as thoughts (S). They are able
to illumine, because of the light of
Brahman within them (atma-prabha-
ripam jaanam) (R). The Brahman
bestows on them the ability to shine
forth (Rt).

‘Darkness’ (tamas) is the subtle
aspect of nature (prakrti) (R), which
does not undergo any modifications
(KK); it is ‘unmanifest’, avyakta or

ignorance (Rt).

‘Knowledge”  (jnana), the
means of knowing (jiana-sadhana)
(V); of the nature of shining or

illumining (prakasa-svaripa) (Rt).

“To be known’ (jaeya), to be
attained (prapya) (R); to be known
directly and attained in liberation
(Rt).

GITA KOSA

‘In the heart’, in buddhi, as the

inner controller (antarvami) ‘settled’ (V).
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These two, the material
nature (prakrti) and the conscious
Person (purusha) are to be
understood as beginningless (viz.
without a known beginning and
therefore without an end); and the
modifications (like body, sense-
organs and mind) and the strands
(viz. sattva, rajas and tamas and
their combinations bringing about
happiness, unhappiness and
delusion) are evolved out of Nature

(viz. with a beginning and an end.)

The cause of all causation and
actualization of actions (viz. the
body and the sense-organs) is said
to be the Nature, while the Person
(the soul) is the cause of

experiencing pleasure and pain.
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The person as he abides in
Nature experiences all that arises
from the strands and actions of
Nature. It is the association of
Person with the strands that is
responsible for appearihg in all
sorts of births, good and bad.

(13, 19-21).

The ‘Nature’ is the field
(kshetra), made up of the three
strands  of -~ phenomena  (gunas:
sattva, rajas and tamas); this is the
unmanifest aspect, the power of the

Supreme Spirit.

The ‘Person’ is the ‘knower of
the field’ (kshetrajia) (S); the soul
(jiva) (N) and (Rt). ‘The person’ in
the second verse refers to the
Supreme Spirit (Rt); in the third

verse it is again the soul or jiva (Rt).

The ‘Material Nature’ 1S

construed as ‘cause’ only when
enlivened by the Person; and when
activated by the mere presence of
the person, it evolves into the 23

tattvas (factors of existence).

The real experience, however,

rests with the Person. It is the

190

experience of pleasure and pain that

constitutes the transactional world

(sarnhsara) ().
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However, the Supreme Spirit
(param atma) abiding in this very
body is the highest Person, descri-
bed variously as the spectator, the
approver, the sustainer, and the ex-
periencer, the mighty lord that He is.

(13,22)

The spectators (witnesses) are
the body, sight, mind, intellect and
the soul; the body is the outermost,
and the eyes subtler. and more
internal than that, the mind and then
the intellect and the most internal 1s
the soul (atma). The prefix ‘upa’ in
upadrashta refers 1o closeness,
proximity (samipya) as well as to
interiority (pratyak) (Ag). The soul
is the witness for the intellect, mind,

the sense-organs and the body alike.

The ‘approver’, because the

Supreme Spirit does not itself

GITA KOSA



engage in any action, but facilitates

all action by its mere presence (S).

The ‘sustainer’ of the nature of

the individual organism (svargpa-
dharana); viz. the integration of body,

sense-organs, mind and intellect.

The ‘Supreme Spirit’ (param
atma) is so called because it is the
inner self,

supreme entity, the

beyond the categories of the
physical body to the unmanifest
aspect of Nature (S). It is both
‘highest” and ‘beyond’ (the two
meanings of ‘param’) with reference
to all the expressions of Nature; and
it 1s also different (‘param’) from

Nature, beyond, and different from,

even the unmanifest (avyakta).
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Whoever
Person and the Nature, along with

understands the

the strands (and their modifica-
tions), in this manner, is surely not
subject to rebirth, whatever his
present state of existence may be.

(13, 23)

GITA KOSA

The verse refers to the eligible
wise man (adhikari), worthy of emanci-

pation from phenomenal fetters.

The ‘Person’ as his own every
self (sakshad-atma-bhavena), and
the “Nature’ as the product of avidya
(the play of three gunas) (S).

‘Understands’, as the spectator,
approver etc. (13, 22); in two
divisions, alive and inert, so far as
Nature is concerned, and the soul and
the Supreme Spirit, so far as the
person is concerned (Rt); knows

indirectly and realized directly (ibid).

‘In whatever state’, however
troubled he may be as a human
being, an animal or as an angel (R);
owing to the force of the karmas that
(VD);
whatever he may be inclined to do,

have begun to fructify
even transgressing the prescribed
rules (Sr), or even engaged in
unrighteous way of life because of

carelessness (Rt).

‘Not subject to rebirth’, does
not get involved in, or bound by,
Nature (prakrti) again (R and KK);
from  the

becomes released

transmigrational necessity (Rt).
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Some aspirants seek to realize
the Supreme Spirit in their own Self
by attuning themselves to this Self,
through meditation. Others take
recourse to the path of wisdom, or
to the path of practice of action
(without attachment).

(13, 24)

Many are the methods of self-
realization (S). They are arranged in
terms of ease or difficulty for the
several aspirants, and also In terms

of the several stages (Jt).

‘Meditation”  (dhyina)  the
vision of the self (atmavalokana),
synonymous with the path of devotion
(bhakt)) (R); sustained concentration
and absorption (nididhyasana) (N);
which is accomplished by scriptural
study ($ravana) and reason (manana)
(KK) (also Rt).

‘Realize’ (pasyanti-atmani) in
themselves (V), in their intellect
(buddhi) (N); in their own body (Rt).
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‘Atmanam’, the Supreme Spirit
(paramatma) (S, N, and Rt); the self
abiding in the body (R), the inner
spirit (pratyak-chetana) (MS).

‘The path of  wisdom’
(Samkhya)

discrimination between the self and

characterised by

the constituents of Nature (S); the

indirect knowledge obtained by
scriptural study (M and Rt); the path
of eight-fold yoga (ashtanga-yoga)
(V); only scriptural study (sravana)
and sustained reflection (manana),

excluding nididhyasana (KK).

The path of Action, the
performance of all actions, dedicating
the fruits thereof to the Lord, as the

means of purifying ones interior (S).

The three methods listed
above follow the order of decreasing
merit. Meditation is for the most
superior (uttamadhikari); the path of
wisdom for those of midling merit
(madhyamadhikari) and the path of
Action for those of inferior merit
(nikrshtadhikari). The  first  is
characterized by nididhyasana, the

second by manana and the third by

GITA KOSA



sravana. One starts with the path of
Action, progresses to the path of
wisdom, and finally reaches the

stage of meditation.

Raghavendra-tirtha says that
the first path is resorted to by the
sages (who are illumined within), the
second by the gods (devas) who
have intuition to guide their
knowledge, and the third by the
kings who are -spiritually inclined.
The ‘others’ (anye) mentioned in the

next verse refer to human beings.
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Others, who are unable to the
follow the three methods men-
tioned above, strive on to reach the
Supreme Spirit, having heard
about it from others; they too will
go beyond death (viz. sorrow and
suffering), resting contentedly on
what they have heard (viz. from
teachers).

(13, 25)

GITA KOSA

Those who are not eligible
even to follow the path of
disinterested action (ati-manda),
and not capable of imagination and
intellectual constructions (@hapoha-
kausala-hinah) (N), and of little
intuitive powers (Rt), will have only
to rely on teachers and their

instructions.

‘Strive on’ (upasate), think
only of the Supreme Spirit, filled
with faith (§), and in due course
reach the path of disinterested

action (N).

They rely only on listening to
scriptural passages (sravana-matra-
nishthah) (R), with great faith (KK);
their only authority is the teaching
they hear from others (S). However,
‘listening’  (Srutva) here implies
understanding (matva); and ‘strive
on’ (upasate) includes

contemplation (dhyéyanti) (Rt).

Thus although with little
intuitive power (pratibha), they too
will attain to the highest reward in
due course and after persevering
(Rt).
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Whatever being emerges,
whether endowed with life or inert
matter, is to be understood as due
to the conjunction (or union) of the
‘field> (viz. Nature) and the
‘knower of the field’ (viz. _the
Person). |

(13, 26)

‘Sthavara’ (motionless),
‘jangama’ (moving); together they
constitute the visible universe, which

is the ’field” (MS).

‘Being’ (sattva) refers to the
souls (N and Rt); or it is taken to
refer to anything (vastu) qualified by

moving or motionless (S).

‘Emerges’, born (viz.
appearing so) owing to the false
knowledge (avidya) concerning the
union of the ‘field’ with the ‘knower
of the field’ (S); appears before us

(pradurbhavati) (Rt).
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(samyoga) 1S
(chit) and

matter (achit) (R and N); or between

The ‘union’

between consciouness

the real (sat) and conciousness (chit)
(V); or between the soul-matter
complex (chit-prakrti) and the
Supreme Spirit (paramatma), who is
the independent cause (Rt). It is not
by Nature alone, nor by the Person
exclusively that the universe comes

into being (KK).
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One who perceives (viz.
recognizes) the Supreme Spirit as
the same one dwelling in all beings,
as the imperishable (viz. abiding)
reality in all the perishing (viz.
fleeting) things, truly understands.

(13, 27)

The verse indicates the correct
and complete vision of the Supreme
Spirit (samyak-darsana), which only
can eliminate the ill-effects of false

knowledge (avidya) (S).
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“‘The same’ (samam) means
undifferentiated (nirvisesha) (S), of
the same essence (sama-rasa), (R),
unchanging (aparinami) (N), as pure
reality (sat-riipa) (Sr); as the same
in all the different beings in diverse
grades of existence, high and low,
happy or unhappy and being the
same whether in creation (does not

get diminished) or in dissolution

(does not dwell) (Rt).

The  Supreme  Spirit  is
perceived as the inner controller
(antaryami) (N); as the lord of the

body, senses and mind (KK).

‘Imperishable  among  the
perishable’, suggesting the absolute
difference between the Supreme
Spirit and the phenomenal world (S);

the soul in the body etc. (R).

‘Perceives’ (pasyati) with the

eye of the scriptures ($astra-
chakshusha) (MS); recognizes the
self as it really is (R); has the
wisdom that cognizes things as they

are (Rt).

GITA KOSA
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Recognizing the same (viz.
Supreme Spirit) as the lord abiding
everywhere, one cannot on his own
proceed to hurt himself, and thus,
he travels on the highest path
(leading to the Supreme Spirit).

(13 28)

The ‘same’ is another term for
Brahman (cf. nirdosham hi samam
brahma 5, 19).

It may also be construed as
‘recognizing the Supreme Spirit
(isvaram) as the same in all beings;
unchanging and undifferentiated;
uniformly (eka-prakaram) stainless
and equipped with all auspicious
attributes (Rt); lord of the body,

senses and mind (KK).

‘Everywhere’, in all things as in

ones own body (N); among all beings.

‘Does not hurt himselfl’

(hinasti) does not involve himself in
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the world of sorrow and suffering
(R), viz. he protects his own self
from phenomenal attacks; does not
slip into the nether-regions or hell
(narake). He becomes
compassionate towards all beings

(N).

‘On his own’ (atmana), by his
mind (R); by the fact that he views

but one self everywhere (N).

‘The highest path’ (param
gatim), liberation (moksha) (S and
Rt); the attainment of the supreme
value of life (parama-purushartha)
(R);
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One who recognizes that all
actions done everywhere are in fact
done only by Nature (viz. the three
constituent factors, sattva, rajas and
tamas), and not by the self in any
way, indeed understands the truth.

(13, 29).
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by the
body, (S); the

duties; the natural actions of the

‘Actions’ (karmani),

mind or speech

body etc.; actions prompted by

urges and impulses.

‘By nature’ (prakrti), does not
mean by the self’s own nature
(svabhava), but by the Lord’s
creative energy (mdya), composed
of the three gunas (S and Ag); by the
nature which has evolved into the
body and the senses of the individual
(KK);

instrumental cause

making Nature the
(nimitta), the

Lord does everything (Rt).

“The self’ (atmanam), of the
‘“knower of the field’ (kshetrajna) (S);
whose nature is pure gnosis (jiiana)
(R); the soul does not, cannot, do
anything, independendent of the Lord
(M): hence the soul is not the doer
(akartr) (Rt); the soul appropriating,
and identifying itself with, the body
and senses will regard itself as
responsible for all actions, and not
when not so

otherwise  (viz.

appropriating etc.) (S).
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‘Sa pasyati’ (he sees), such a
wise one will perceive the Supreme
Spirit (hari) (Rt); he understands the
(S): only he

sees, others are blind (V).

reality (paramartha)
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When one realizes that all
these diverse aspects of existence
rest in the one Supreme Spirit and
come out of it in manifold
expansion, then he attains to the
Brahman (viz. the Supreme Spirit).

(13, 30)

The verse speaks again of the
complete and comprehensive vision
(samyag-darsana) of the Supreme

Spirit.

‘Diverse
bhavam) like

organisms, the names and forms, the

aspects’  (prthag-

the elements, the

immoveable and mobile beings,

varieties of souls and so on.

‘Rest in the one’ (eka-stha), in

the Supreme Spirit (atmani) ($); in

GITA KOSA

one Nature (prakrti) (R and V); in
the Nature as the creative energy of
the Lord (KK); in Vishnu (M).

cf ‘atmaiv edam sarvam’

Chhandogya 7, 24, 2.

‘Realizes’ (anupasyati), knows
after the study of scriptures and
(MS);

recognizes the hierarchy of beings

independent reflection

and all things abiding in one

Supreme Spirit (Rt).

‘Brahma’, liberation (S), the
pure gnosis that is the nature of the
soul (R); freedom from sorrow and
delusion ($oka-moha); the wise man
will settle himself taking Vishnu as

his refuge (Rt).
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Because the Supreme Spirit is
devoid of origin and beyond the
scope of the constituents of Nature
(gunas) it is immutable (unchang-

ing and undecaying); although
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abiding in the body (which is a
product of Nature), it neither does
anything, nor is it defiled (by the
fruits of such action).

(13, 31)

(avyaya),
mutability is caused only by the play

‘Immutable’

of the constituent factors of nature
(namely sattva, rajas and tamas);
what is beyond it is not mutable (S)
(R and M); that

beginning (s4di) has also an end, and

which has a

what has no beginning is immutable
(M); immutability is absence of
change or modification of any kind

(sarva-vikara-sanya) (MS).

The gunas are the constitutents
of Nature (S, R and M); or maya, the
creative energy which is also similarly
constituted  (mayaguna-sambandha-

rahitatvan nirgunah) (KK).

‘Abiding in the body’, because
the presence of the self is

experienced only in the body (S)

But the self is not troubled by

the nature and limitations of the
body (R).
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‘Defiled’ (lipyate), stained or
associated with the fruits of action

(MS); troubled by

worry, sorrow and suffering (Rt).

(karma-phala)
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Even as akasa, which is all-
pervading and subtle, does not get
affected in the least (by the
presence of things in it), the self
which is present all over the body

remains unafflicted and undefiled.
(13, 32).

An illustration is given for being
everywhere but not doing anything or

getting defiled by anything (S).

‘All-pervading (sarva-gata),
associated with all things, in close
contact with everything (R); it is
all-pervading because of its extreme,

minute and subtle form (V).

‘Does not get affected’
(nopalipyate), because of its very
nature of non-attachment (asanga-
(MS);

svabhava) does not get

GITA KOSA



affected by the merits or defects of
partiuclar things and events (e.g.

smoke, mud, rains, wind and fire).

The ‘akasa’ is both outside and

inside all things and beings.

‘All over the body’ (sarvatra
dehe), or in the bodies of living
beings everywhere, high or low,

superior or inferior (Rt and KK).

“The self’ (atma), the spirit
(jiva) (V); or the Supreme Spirit

(param atma) (Rt).
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Even as this one Sun illumines

(by his light) the entire universe,

the ‘owner of the field’ (viz. the

self) lights up the whole ‘field’ (the
body-mind complex).

(13, 33)

This verse takes wup a

suggestion from Katha-upanishad,

GITA KOSA

- 11
chakshuh’. The sun lights up all

‘vatha  sarva-lokasya
things, but is not defiled by anything
that it lights up. Even so, the inner
self while enlivening the body and
llumining the world outside, is not

affected by them.

The ‘sun’ (ravih) illumines by
his mere presence and nature (sva-
satta-matrena) (N). It provides not
only existence (satta) but inspiration

(sphurti) for everything in the world.

The ‘field’ (kshetra), the
details of the body given in 13, 6-
7; it includes the living as well as the

non-living details (Rt).

The ‘knower or owner of the

field”  (kshetrajna or  kshetri),

although atomic in  magnitude
illumines by its own nature, namely
gnosis (KK); this is the Supreme
Spirit (param atma) (Rt). It is the
one that abides in all ‘fields’, but is

not defiled by anything ().
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They, who thus understand
the distinction between the ‘field’
(viz. the body) and the ‘knower of
the field’ (viz. the self), by the eye
of wisdom, and also the possibility
of deliverance from the hold of
material nature, reach the highest
(or the shore beyond).

(13, 34)

This verse summarizes the
import of the whole chapter (13) (S

and VD).

The distinctions (antara)
include those between inertress and
life, being the doer and otherwise,
being subject to modification and

not so (N).

‘The eye of wisdom’ (jAana-
chakshu); the sight that enables one
to see the self, facilitated by
scriptural study and instruction of
teachers (S); the knowledge guided
by discrimination (viveka) between

the self and non-self (R) (also R).

‘Bhita-prakrti-moksha’,  the
beings being released into their
original unmanifest state (S); the
method of release from the Nature
which has assumed the form of
beings (R); the means of liberation
from the beings and from Nature.
The means or the method is detailed
(7 to 11).

‘Bhiita’ may refer to the manifest

in the verses above

forms of Nature, while ‘prakrti’ is
unmanifest. The former may mean
the souls (jiva) and the latter the

phenomenal world (Rt)

‘Highest’ (param), the
supreme rteality (paramartha), the
highest value of life (parama-
pururshartha); pure nature of self,

divorced from Nature ($uddhatma).
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Having obtained this
knowledge, the wise folk will be
assimilated in the Supreme Spirit’s
own nature, and they will not come

out (of this state) when the
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universe proceeds forth, nor will
they grieve when the universe is
dissolved.

(14, 2).

The verse indicates the state of
perfection reached by the wisdom
(jAidna-phala),  which is very
different from what is gained by
following the path of practice of

actions (karma) (Ag).

The wisdom concerns the
distinction between the self and the
body-mind complex, between the
nature of the person (‘knower of the
field’) and the constituent aspects of
Nature (‘the field), and between the
‘knower of the private field” and the
‘knower of all the fields’ (sarva-
kshetreshu). The ‘knower of the
fields” is the Supreme Spirit, all

pervading and all-powerful, and

abiding in every soul as inner
controller (antar-yami).
‘Sadharmya’, the individual

self partaking of the nature of the
Supreme Spirit, in the state of
liberation (R); sharing the attributes

of being the self of all (sarvatmatva),

GITA KOSA

abiding in all modes of existence
(sarva-bhavadhishthatrtva), and
of all

processes (sarva-niyantrtva) (N).

being the sole regulator

‘Sarga’ is literally initial
creation and ‘pralaya’ final dissolu-
tion. But the terms refer to every
beginning and every termination of

all action and states of existences.
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The primordial Nature is the
womb (viz. entrance), which the
Supreme Spirit impregnates (or
enters); and it is from this source
that all things and beings in the

universe emanate and take shape.

In every womb, whatever
(manifest bodies and
take

proceed from the great Nature

forms

actions) shape, all alike
(mother); and the Supreme Spirit is
the progenitor (father), providing

the seeds thereof. (14, 3 and 4).
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The ‘womb’ (yoni) 1is the
primordial nature composed of the
three gunas, also called the creative
energy (maya) which is responsible
for all beings, and which grows into
manifold forms, and supports all
beings (hence called brahma which
1S also mahat, as | it 1S
undifferentiated by time or space)
(S); or chit-prakrti (Rt). The three
constituent aspects of Nature are
symbolized as three consorts, Sti or
Lakshmi (sattva), Bhu (rajas) and
Durga (tamas) of the Supreme Spirit
which is Purusha (M). The womb is
also the ‘field’ (kshetra), meant to
receive the creative and sportive will

of the

‘knowers’ of the field (kshetrajna-

assemblage of all the

samashti), which is in the nature of
the seed (for impregnation) (KK).
The impregnation is reflection of the
Supreme Spirit’s own will and form

(sva-pratibimba-ripa) (N).

The ‘great mother’ (mahad-
yoni) is the supreme cause of all
phenomena, the ultimate ‘field’, viz.
maya (N), Mahalakshmi (Rt).
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There are three constituent
strands (gunas) that are formed out
of (viz. go to compose) the Nature
(prakrti); sattva, rajas and tamas.
They bind the soul, which by its
nature is immutable (changeless).

(14, 5)

The verse illustrates how

bondage is caused, in order to
facilitate the aspirant to strive for

release (M).

The gunas are said to be born
out of Nature (prak_rti—sambhavéih)
because they are differentiated into
three distinct strands at the time of
creation; they were, prior to that
stage, unmanifest and united in the

primordial nature (chit-prakrti) (Rt).

The gunas are technical terms,
and are not to be viewed as
attributes inhering in any substance;
no distinction between attribute
substance

(guna) and (gunin) is

GITA KOSA



implied here (S). They are not
qualities of Prakrti, but areAinvolved
in the composition of prakrti, which
is nothing apart from the gunas. The
gunas are therefore constituent
strands (as in a rope), or aspects.
They are in perfect balance (samya)

when unmanifest.

The concept of gunas as aspects
of Nature is common to all systems of
Indian Sattva
being,

thought.
light,

represents
purity,  goodness,
calmness and consciousness. Rajas is
becoming, action, emotion, energy,
agitation and violence. Tamas is
darkness, sloth, sleep, depression, and
ignorance. They are respectively
imagined as white, red and black in
colour. Sattva facilitates knowledge,
and therefore is an indispensable aid
in man’s effort to seek liberation.
Tamas blocks both sattva and ra jas; it

impedes both knowledge and action.

The gunas inhere in every
‘field” (viz. body-mind complex),
which 1s the body (deha), and

naturally affects the ‘knower of the

field” (viz. the soul which is

GITA KOSA

embodied). They do not actually bind
the soul (nibadhnanti), for the soul is
immutable and beyond the scope of
the gunas, but this bondage is a

seceming one (nibadhnanti iva) (S).
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Among the gunas, sattva,

(pure) immaculate (viz.

illumines, provides light) and is free

being

from stains (sicknesses, defects,
impurities). It binds the embodied
soul with the longings (viz. attach-
ments) for happiness and wisdom.

(14, 6)

‘Pure’ (nirmala), devoid of stains
(mala) in the form of ignorance,
misery, delusion (VD), free from all
that which envelop and hide
happiness and wisdom (KK). It is like
a lamp which lights up all objects and
actions. It helps us know the things
as they are (prakasaka) (R).

The expression ‘animaya’

(free from sickness) refer to its not



being afflicted by rajas and tamas
(N); being tranquil (santa) (KK and
Sr); no sickness or sorrow can

possibly come out of it (Rt).

‘Sukha-sanga’ (attachment of

happiness), desire for happiness,
preceded by the notion ‘I must be
happy’; happiness is a modification
of the inner instrument (antahkarana-
vrtti); it is clinging to sensual
pleasures. Included in this are the
means and instruments of happiness
(sukha-sadhana). They all refer to
the ‘field’, and not to the ‘knower

of the field’.

‘Jnana-sanga’ (attachment to

knowledge) 1S likewise a
modification of the mind, ascribed
to the ego as ‘I know’; it is an

appropriation (abhimana).

The bondage (bandha) is
making one a slave to happiness or
knowledge; so that actions are
undertaken and the fruits thereof are
experienced. The soul (‘knower of
the field’), naturally free, is made to
get attached to the body-mind

complex (‘field’).
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The bondage is not real but
apparent so far as the soul is

concerned (S).

Sattva also means mind, and so

the attachment is purely mental.
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Rajas is of the nature of
passion, and attachment to thirst
(viz. craving) is its source. It binds
the embodied soul with attach-
ment to actions.

(14, 7).

The expression ‘rajas’ is
which  binds

(rajyate) the individual to the sense-

explained as that

objects (vishayeshu). The root, ‘rafj’

is cognate with ‘raja’ (meaning
desire, pleasurable craving). It may
be synonymous with kama (sexual
desire) (R), gardha (greed) (V), or

longing for objects (KK).

‘Attachment to thirst’ (trshna-
sariga) is to obtain objects not yet

obtained (apraptabhilasha). The
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desire (trshna) is of the nature of
‘may this come to me’; and
attachment (sanga) is interest in the
objects so desired {R1). Desire may
be with regard to the objects to be
obtained, while attachment would be
to delight in the objects already
obtained (N). Desire is to get (a53)
attachment is to hold on (grahana).
Desire involves actual contact with
the objects, but attachment is a

mental appropriation of the objects
(abhimana) (VD).

The bondage here is in terms
of ego-involved attachment
(tatparata) to action (karma), done
for near and seen (drshta) as well as
distant and as yet unsecn (adrshta)
rewards (S). The desire leads to
action which is good or bad; the
action in its turn leads to the
experience of appropriate rewards
(phala), and this becomes

responsible for recurrent briths (R).

Attachment takes the form ‘I
will do this and I will enjoy the fruits

thereof’.

GITA KOSA
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Tamas is born out of

ignorance, and it deludes (viz.
leads astray) all living beings. It
binds

indolence and sleepiness.

them with heedlessness,

(14, 8)
‘Ignorance’ (ajAana) is the
opposite of knowing things as they
are (which is called knowledge,
jiana) (R). It is the concealing
power of maya (N), an aspect of
Nature (Sr).

The expression ‘ajiianajam’, is
usually taken to mean ‘born out of
ignorance’ (S); it can also mean,
‘which is responsible for ignorance’

(viz. ignorance comes out of it) (M).

‘Delusion’ (moha) is false

knowledge (viparyaya-jiana) (R);
cause of confusion (bhranti-hetu)
(N); lack of discrimination ($),
taking the false as real, the transient

as permanent, misery as happiness
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and pleasant as good. In this sense,

it leads one astray.

‘Heedlessness’  (pramada) 1s

lack of earnestness or attention
(anavadhana), prompting one 10
engage himself what 1s not his
concern or duty (R); blocking the
light from sattva (N); inability to
objects and

correctly  ascertain

actions (MS).

‘Indolence’ (alasya) is inability
to engage oneself in action (R);
suspension of  sense-faculties;
blocking the energy from Rajas (N);

lack of enthusiasm to do anything.

‘Sleepiness’ (nidra), is sloth,
cessation of sensory and mental

functions (R), extreme disinterest.
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Sattva prompts one to cling to

happiness (and to the means

thereof), Rajas causes him to
engage himself (with attachment)

in actions and Tamas will
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overpower wisdom, and lead one to
attach himself to heedlessness.
(14, 9)

The verse describes in brief
the natural functions of the three
gunas. The expression ‘in all beings
and everywhere’ (sarvatra dehinam)
should be added to the wordings of
the verse, to make the sentence

complete.

Sattva when it is on the
ascendant, (utkarsha) is responsible
for attachment to pleasures, Rajas
similarly for attachment to actions,
and Tamas for attachment to false
knowledge (R).

Sattva incites one to seek for
happiness, suppressing the sources
of misery, while Rajas prompts one
himself in

to engage action,

suppressing  the sources of
(MS).

means sensual pleasures.

happiness Happiness here

Tamas clouds the wisdom or
(knowledge obtained from scriptural
study or from teachers), which is the

expression and effect of sattva, and
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blocks which is the

expression of Rajas.

energy

‘Heedlessness”  (pramada) is
taken to refer to unrighteousness

(adharma) (Rt).

Each of the three gunas rises
into ascendance or lapse into

impotence, owing to the latent
impressions left by pristine actions

(R).
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Sattva when (at

times) it overpowers both rajas and

prevails

tamas; Rajas prevails when it
overpowers both sattva and tamas;
when it

and Tamas prevails

overpowers sattva and rajas.
(14, 10).

The verse explains when a
guna will be able to exert its
influence (S). Because all three
gunas always coexist and never lose

their peculiar powers, which are

GITA KOSA

contrary to each other, how does one
guna dominate? (R). The verse
describes the differential function of
the gunas (karya-vibhaga) (KXK). The
dominance of one guna involves
necessarily the suppression of the
other two; ‘overpowers’ (abhibhiiya),
rejects supresses, diminishes,
conquers. The two gunas are made to
become parts (arga) for the dominant
guna that functions as the whole
(ang) (Sr). The word “ability to
function on the part of the guna’
(karya-sakti-pratibandha) (Rt). The
dominant guna becomes capable of

actualizing its own proper function.

Ramanuja adds ‘sometimes’
(kadachit) to the dominance of each

of the gunas.
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When in all the entrances of
the body, arises the illumination
(viz. light) of wisdom, then the
sattva must be understood as on

the ascendant. (14, 11).



The verse explains by what
signs the ascendance of a guna 1s to

be recognized (S).

The entrances or doors (dvara)
are the five cognitive senses (eyes,
ear etc.) and the mind, altogether six
in number (VD); gateways (or
instruments experience (upalabdhi-

sadhana) (N).

‘Ilumination’  (prakasa) 1is
wisdom or knowledge, a process of
the internal instruments in the form
of intellect (S); or ascertainment of
objects as they are (VD); light which
shows the real nature  of self

(svarﬁpaﬂsphurana).

‘Knowledge’ (jAana) is of the
nature of light or illumination (Rt);
it also signifies clarity and has
happiness as its sign (N). It s
through this knowledge as light that
sattva is said to increase or grow in
the calm or peace of the inner

instrument (antahkarana-prasada).
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When rajas is on the

ascendent, there arise in the
individual greed, activity, enterprise,
disquiet and craving.

(14 12).

‘Greed’ (lobha) is not willing to
give up what is in ones possession,
holding on to it (R); wanting to get
more and more of what one has
(gardha) (N); a

disinclination to share with others

already  got

what wealth one has; and a longing

to acquire more wealth (KK).

‘Activity’ (pravrtti) 1S an
undertaking even if there is no
purpose to be achieved  (R);
performace of religious rites (N);

general activity (KK).

‘Enterprise’ (aramhgbhah
karmanam) is activity with a specific
purpose (R); activity which 1s
secular in nature, like building a
house (N), or taking care of ones

body (KK).

GITA KOSA



14

‘Disquiet’ (asama), excitement
or depression (S); joy, anger etc;
itching to do this and that, not being
satisfied at any time or with anything

(KK).

‘Craving’ (sprha), longing for
objects of sense (S): ceaseless
activity of sense organs (R); desires

and ambition.
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Darkness  (viz.  dullness),
disinclination to heedlessness and
delusion - these are the signs that

tamas is on the ascendent.
(14, 13)

‘Darkness’ (aprakasa) 1s
absence of discrimination (aviveka)
(S); non-arousal of knowledge (R);
ignorance (avidya) (V); not getting
the light even if there be teachers (N
and MS); blocking sattva (N);

absence of sensory knowledge (Rt).

‘Disinclination to work’

(apravrtti), total absence of activity

GITA KOSA

(S); stubborn indifference (R);
blocking rajas even when activity is
indicated (N); refusal even to engage

in one’s duty (KK).

‘Heedlessness’ (pramada)
another form  of lack  of
discrimination (S); non-attention
caused by involvement with wrong
action (R); inability to distinguish
the right from the wrong (N); non-
recognition of what one has to do

(KK); lack of attention (Rt).

‘Delusion’ (moha), foolishness
(S); false knowledge (R); sleep,
sloth, fatigue etc. (N); confusion
(MS); perversion (Rt).

205

T3] A Uge g 9od i <8 |
SESEIFHECICIELRIB G
Yo SeRi e ARy ST |
AT FARIARNT @AY SR 10y I

When the Sattva is on the
ascendent, and the bearer of the
body (viz. the soul) faces
dissolution (viz. dies) he reaches
the spotless worlds of the knowers

of the highest.

209



When, however, rajas is on
the ascendent and the condition of
dissolution draws up, he will be
born among those attached to
actions; even so, those in whom the
tamas is on the ascendent will be

born among foolish folk.
(14, 14 and 15)

‘Dissolution’ (pralaya), death;

when he dies.

In the expression, ‘world of the
knowers of the highest’ (uttama-
vidam lokan), the highest means the
categories of reality like mahat (S);
the nature of the self as it is; he will
be born among such people and will
progress  further —on  towards
liberation (R); the most expedient
technique (yogopaya) (V); the gods
like Hiranya-garbha, the knowers
are their Worshippers (N); the

Supreme Spirit) (Vishnu) (Rt).

‘The spotless’ (amala), devoid
of stains like rajas and tamas (S);
devoid of ignorance (R); bright (V);

devoid of misery (nirduhkha) (N);
devoid of defects (nirdosha) (Rt).
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The ‘world’ refer to bodies
(dehan) (Rt); the individual would
be born in a sattvika family, so that

his spiritual advancement is assured.
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When the right actions are
well performed, the result is said to
be good and stainless; when the
action done is one of passion
(rajasa) the result is sorrow (or
pain), and when the action is dark
in character (tamasa), the result

would be ignorance.
(14, 16)

‘Well

implies that the action done is of

performed’  (sukrta)
sattvika nature (S); and that the
action is done by one who is well-

bred (Rt); meritorious (punya) (Ag).

‘Stainless” (nirmala) means
bright (prakasa-bahula) and happy
(sukha-svariipa) (V and N); the stain
refers to sorrow and suffering (Rt);
the stains are brought about by rajas

and tamas (S).
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The actions which are rdjasa in
nature are mixed (both meritorious
and sinful (papa-misra-punya) (Ag);
they are mainly painful with a little
happiness thrown in (alpa-sukham
duhkham) (M); Rajasa actions are
those done with desires and bring
about sorrow in the main, although
accompanied by slight pleasures
(KK, MS and Rt).

The actions of the tamasa
variety are unrighteous and sinful
(S); their fruit is ignorance, lack of
(aviveka)  (Ag);

delusion and confusion (KK).

discrimination
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From sattva is born wisdom
and from rajas avarice; from
tamas spring forth only heedless-

ness, delusion and ignorance.
(14, 17).

‘Wisdom’ (jaana) is born from
sattva when it 1s on the ascendent
(prav_rddhé), when it is gradually
strengthened (R).

GITA KOSA

‘Wisdom’ is direct knowledge
concerning the true nature of the self
(R); knowledge relating to the
ultimate reality (para-tattva) and the
lower reality of the world (apara-
tattva) (Rt); knowledge relating to
what must be done and what not;
light in the form of sensory and

mental knowledge (KK).

‘Avarice’ (lobha), greed for
sensual pleasures here, and benefits
like heavens hereafter (Rt);
aspiration to obtain fruits like
heavens (R); desires that are never
satisfied (MS), resulting only in

sorrow (KK).

‘Heedlessness’ (pramada),
inclination to engage oneself in
wrong actions, because of lack of

care and attention (R).

‘Delusion’ (moha), false
knowledge (R).

‘Ignorance’ (ajiana), lack of
discrimination (Ag); inability to know
what ones duty is (iti-kartavyata),

caused by heedlessness and delusion
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(Sa). The implied meaning is that the
result will be totally bereft of light or
happiness (KK).
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Those who abide (unceasingly)
in sattva raise themselves upward,
while those who are given to rajas
dwell in the middle state (viz. the
normal transactional world of
activity and emotions), and the
people given to the lowest of the
gupas (viz. tamas) descend to the

lower statesr of existence.
(14, 18)

‘Upward’ (L‘Irdhvém) refers to
birth in the realm of gods (S); or
moving towards liberation in gradual
measures (R and KK); the realm of
Brahma, and further on liberation (V);
ascend to the higher worlds like jano-

loka, because of their wisdom (Rt).

‘In the middle state’ (madhya)
reborn among human beings (S);

because of the craving for heavenly

rewards, they are reborn here (in the
normal world of transactions) to
engage themselves in  actions
facilitating the satisfaction of those
desires (R); in the world of mixed
nature, consisting of merits and sins;
ascent nor

neither descent, but

staying where they are.

‘Lower states’ (adhah), birth
among animal states of existence
(S); birth among lower groups of
human beings, later among animals,
and worms still later, as plants and
inanimate

trees, and finally as

objects (stones etc.) (R),

‘Lowest guna’, in contrast to
the other two (sattva and rajas),
most inferior and so condemnable
(jaghanya) characterized by sleep,

sloth, delusions and inactivity (N).
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When the wise one who
percevies the self (and understands

the real nature of self) does not
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recognize anything other than the
gunas as responsible for all the
actions, and also recognizes what is
beyond and above the gunas (viz.
the self), will surely share the state
of the Supreme Spirit.

(15, 19).

‘The perceiver’ (drashta), the
wise one (S); the one who can
discriminate between body and soul
(Sr); the individual self or soul (jiva)
(N and Rt).

The gunas transform
themselves as causes, effects and
objects; they are thus responsible
for all phenomenal processes (S).
They evolve finally into the intellect
(buddhi), the

instruments and the scnse-organs,

or reason mnner

and thus become responsible for all
actions (MS).

‘Recognizes’ (anupasyati), the
prefix ‘anu’ means ‘after careful

examination’ (N and MS).

‘Beyond’ (param), also means

‘other than the gunas’, viz. the self

GITA KOSA

who merely witnesses the activity of

the gunas (S), who is altogether not

a doer (R); the independent
Supreme Spirit.

‘Share the state’ (bhavam
adhigachchhati) experience

unceasing bliss (KK); sharing the
gnosis and bliss of the Supreme

Spirit (Rt).
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(self)

obtains immortality (viz. the state

The embodied one
of the Supreme Spirit), being
released from the necessities of
birth, death, old age and suffering,
when he goes beyond the (scope of)
these three gunas, which are
responsible for the body and which
arise from the body (to function
and bind).

(15, 20)

‘Obtains immortality (amrtam),
the self (R); the riddance of ruin and
evil (N); liberation (KK); the bliss of
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Brahman (Sr); the Supreme Spirit
(param brahma) (Rt).

‘Released’ even

while alive (jivanneva) (S).

(vimukto),

The gunas are the seeds from
which the body has sprung up (S); they
arise from the body which evolved
from the gunas (R); they manifest
themselves in the body which has

evolved from the gunas (Rt).

‘Going beyond’ (atitya), even
when one is alive and functioning in
this body (S); seeing the self other
than, and beyond, the gunas (R); by
samadhi  (N);

gunas by the

the practice of
transcending the
knowledge of reality (tattva-jiana);
recognizing the nature of the self to
be utterly different from that of the
gunas and thus making oneself

immune to their influence (KK).
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The wise man does not hate

when light (viz. sattva), action

(rajas) or delusion (tamas) arises;
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nor does he long for them when

they cease.
(14, 22).

All the processes and functions
of the three gunas are suggested by
‘light” ‘action’ and ‘delusion’ (KK).
These are obstructions to concen-

tration and absorption (samadhi).

They arise well  (sam-
pravrttani) the form of objects of
experience ($), as means to achieve
possible ends (VD); they occur in
accordance with latent impressions
and predispositions (KK); and they
may be painful when they arise due
to the materials they have to work
with, and this may be a cause to hate
them; or they may be pleasurable
when they cease to operate, again
owning to the materials they have to
work with, and they may cease to
operate, again owing to the material
conditions, in which case one may

long for them (MS).

Hating the gunas or longing for
them is with the notions of pain and

pleasure; one must rise above the
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two notions (raga-dvesha-sunya).
This 1s to rise above the gunas

themselves (gunatita).
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He who
indifferent (neutral), and who is

dwells  utterly
not ruffled up by the gunas, will
merely watch the gunas as they
arise, act or cease, and abides firm
and unquivering.

(14, 23)

‘Indifferent’ (udasina), neither
excited nor depressed, unatfected
by the confrontations of the gunas
and taking no side whatever (S);
being content with the vision of the
self, which is distinct from the
gunas, and being indifferent to all
other things (R); neither attaches
himself to one, nor hate the other
(MS); (tatastha);
indifferent to all things other than
the self (V).

non-committal

‘Not ruffled” (na vichalyate),
not disturbed from its own original

and natural state (svarupa) (Sr).
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‘Unquivering (nengate), not
abandoning the neutral attitude (Ag);
abides in his own natural state (S); is
not carried away by the gunas and

their work (R); does not engage

‘himself in any work other than

spiritual exercises (Rt); remains silent
and indifferent (stabdha) (N); does
not get involved in anything (MS).

The expression ‘guna,
vartante’ is wrong usage, but the
parasmai-padi i1s employed because
otherwise the chhandas would be
disturbed. The import is that the
gunas abide in their own causes,
conditions and effects and that they
do not affect the self. It may also
mean that the gunas are not
independent in their motivation or
action; they depend on the will of

the Supreme Spirit (Rt).
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He, the wise one, would be
the same in misery or in happiness;

he abides entirely in himself, holds
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the clod of earth, stone or gold as
of equal worth, looks upon friend
and foe (desirable and undesirable
things or events) as of equal value,

and is unaffected alike by blame or

praise.
(15, 24).
‘The wise one’ (dhira), by
nature adept at discriminating

between (self and body), right and
wrong and the real and unreal (R);
one who knows the greatness and
glory of the Supreme Spirit (Rt);
unmoved by

courageous man,

attacks and repulsions (N).

‘Same’ (sama), because he has
given up joy and grief alike (V);
possessor  of equanimity (sama-
chitta) (R). It 1s a word of great

significance in Samkhya and in Yoga.

‘Abides in himself’ (svastha),
abides in the self, for it is the
dearest, and not in other things (like
wife, children, wealth, house, birth,
etc.) (R); for he has nothing to cling
on to, or to give up (V); not

outward-oriented (bahir-mukha) but
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inward-directed as a result of
constant practice; dwells of his own
ascord and at will (svenaiva
svechchhayé—tishthati); remains 1In
his own self in all conditions of life
and always (sarvavasthasu sarvada);
abides in the

(brahma-nishtha).

Supreme  Spirit
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One who is the same in honour
or dishonour, who is the same to
friend or foe, and who gives up all
enterprise  is said to have
transcended the (scope of) gunas.

(14, 25).

He remains the same, because
he keeps his mind balanced (tulya-
chitta), realizing that he should not
really be related to (viz. involved in)
anything in the world (R); being the
same inplies that he does not get
exhilerated or depressed, and does
not engage himself in any action on

that account. He 1s unlike the
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common man in this respect (N).
Honour and dishonour, friend and
enemy are concepts only of common
people (para-drshtya) and do not

become relevent for the wise one.

‘Enterprise’ (arambha), action
undertaken for gaining benefits here
and hereafter (S); actions that are
due to his having a body (R);
whatever 1s undertaken with a desire
(KK); exclug}ing activities that are

strictly necessary for survival (S).
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He who

unswerving devotion the Supreme

approaches with
Spirit will easily transcend the
(scope of the) gunas, and then
become fit for Brahman-becoming

(viz. liberation).

The Supreme Spirit as the
inner controller (antaryami) of every
living being abiding in the heart is
meant here (S and MS); the inner

self (pratyagatma) (N).

GITA KOSA

‘Unswerving’  (avyabhichari)
not deviating; uninterrupted; one-
pointed; without a motive; to the
exclusion of all other thoughts and

urges.

‘Brahman-becoming’ (brahma-
bhuya), the expression ‘bhuaya’ is
used in the sense of ‘bhavanam’
(bhuvo bhave,
Brahman is
(moksha). The

Panini). Becoming
synonymous  with
liberation word
‘brahman’ here 1s ‘mahad-brahma’,
which is the source of all phenomenal
presentations, viz. the primordial
nature (prakrti) (Jt), more specifically

chit-prakrti (Rt).
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This imperishable and sacred
fig-tree has its roots above and
branches below; and the sacred
chants of the scripture are its leaves,
so they say. And he who knows it,
understands the scriptures.

(15, 1).
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This imagery of the sacred tree
(avattha) is to be found in Rgveda
(1,24,7), (6,1),
and Aranyaka 1, 11, 5. The word

Katha-upanishad

asvattha is taken to mean transient
($); unoriginai=d and eternal only as
a flow (pravahato anadi-nitya) (Rt
and MS). It s

(avyaya) in the sense that is cannot

‘imperishable’

be cut off prior to the dawn of
wisdom (R); it appears again and
again; it can never be negated (Rt).
The tree is the transmigrational

world (samsara).

The roots (the Supreme Spirit
or Brahman) is ‘above’ (viz.
unmanifest), being extremely subtle,
eternal, great and causatory (S) (also
M); ‘above’ means most superior
(uttama); the great and unsurpassed
bliss, higher than all other forms of
happiness (N); source of the world,
Hiranyagarbha (MS); Vishnu (the
chit-prakrti

Supreme Spirit),

(consciousness) and achit-prakrti

(matter) are the roots (Rt).

hand,

manifest (vyakta) categories like

‘Below’, near at

213

mahat, ahamkara, tanmatra etc. the

Sankhyan tattvas (S); inferior
entities (nicha) contrasted with the
most superior (above) like the five
bhiitas, mahat, ahamkara etc. (M).

3elow is the soul (jiva) (Rt).

‘Leaves’, meant to protect the
tree; the Vedic scripture consisting
of chants protect the tree of samsara
showing dharma, adharma, their
causes and rewards (8); the chants
by their prescriptions of actions with
desires encourage the continued
existence of the transactional world, '
even as leaves contribute to the
growth of the tree (R) (and also Rt);
the Vedic chants stand for the
prescribed  rites and sacrifices,
which are adornments, even as
leaves adorn the tree (N). The word
chhandas is derived from the root
which means ‘to protect’, ‘to give
happiness’ and also "to cover’, ‘to

conceal’.

The tree is nourished by the
acts prescribed in the Vedas; and it
is felled by
Brahman (MS).

the knowledge of

GITA KOSA



‘He who knows the tree’ (its
roots, branches, leaves etc.) also
knows that the scripture suggests the
means of cutting down the tree.
Knowledge of the tree to be cut
down helps the method which is

employed to cut down the tree (R).
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The branches of this tree

spread out above and below,
nourished by the gunas (viz. the
constituent factors of Nature); the
objects of sense (form, sound etc.)
are like the sprouts on the tree. The
roots (which are mainly above),
descend also downward and
proliferate linked inseparably with
the actions in the world of men.

(15.2)

Although
primary ingredients (bhutas) of the

unmanifest, the

world (body etc.) operate in subtle
forms and are responsible for all

manifestations owing to the gunas (M).

GITA KOSA

The spreading branches

represent human beings, animals
and so on; their status and actions
are indicated by ‘above’ and ‘below’
(R); differences in the level of the
branches suggest doers of good and

doers of evil (V); the highest human

beings and the denizes of the
heavens (N).
The tree representing the

universe has its main shoots in the
eight aspects of Nature (prakrti,
mahat etc) consisting of matter and
consciousness. And the branches
above are the causal, subtle and
unmanifest forms (avyakta) while
the branches below are the gross
body,
objects (Rt).

sense-organs and material

The ‘roots’ in the second half
of the verse refer to the latent
impressions and inclinations
(vasanas) like desires and aversions
which are occasioned by the fruits
of actions, and which are
responsible  for our conduct,

righteous and othérwise (S).

‘Descend’ into the world of

human beings (R and N).



Actions lead to inclinations,
and inclinations lead to actions, in an
unending series; this is spoken of

here figuratively as the ‘tree’ (N).
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The form of this tree is not
here (in this world) understood (by
us) as it really is; neither its end,
beginning or its ground (where it
abides or is established). By the
strong axe of detachment, one
must cut down this ancient fig-tree,
whose roots are wide-spread and
well-nourished, and then search
out that final estate, from which
the human beings no longer return
(to this transactional world). He
should rest in that primeval person
(viz. the Supreme Spirit) from
whom all creation has streamed
forth.

(15, 3 and 4)

The form is not understood
because it is illusory (N), because it
appears  and  disappears in
succession (MS), because it chages
rapidly (Rt). It can be understood
only by the wise and the
emancipated. Its beginning or end
cannot be ascertained; its beginning
is due to the action of the gunas (R)
or ignorance (avidya) (N). Or its
origin and end are in the Supreme

Spirit (M).

“Well-nourished’ by strong and
Jatent impressions and inclinations
(vasana); ‘su-viraidhamulam’ means

well grown and deeply rooted (S).

“The axe’ (sastra) of
dispassion sharpened by constant
practice of discernment, fixed to the
firm handle of orientation to the
supreme spirit, and detached from
aspirations with regard to progeny,
wealth and worldly involvement (S);

attachment along with wisom (M).

‘Cutting’ (chchedana) 18
careful consideration (vimarsa) (M);

uprooting the bonds (KK).

GITA KOSA



‘Then’ (tatah), after carefully
considering what is transcendental

and what is ephemeral (Rt).

‘Estate’ (padam) refers to the
high realm of Vishnu (‘tad vishnoh
paramam padam’), the original and
enduring ground for all beings and
things (M, Sr).

‘Search out’ (parimargitavyam),
to be sought -after (anveshaniyam)
(R), by methods like §ravana, manana

and nididhyasana.

There 1s a variant reading for
‘prapadyed yatah’ singular potential
mood (ling): ‘prapadye yatah’ (‘I
seek resort in the person, from
whom’ etc). Ramanuja’s reading
‘prapadyet’ (followed here) seems
to be better; it indicates dedicated
devotion to the Supreme Spirit
(Saranam prapadyet). Otherwise, the
first person singular present tense
(lat) ‘prapadye’ would be an
independent sentence, requiring ‘iti’
for connecting it with the rest of the
sentence; even then, the

construction would be awkward and

GITA KOSA

strained. Madhva who accepts the
reading (prapadye) but takes it only
in the sense of ‘prapadyeta’; thus
supporting the reading followed
here. There is, however, a small
difficulty: The root ‘prapad’ is

atmanepadi, whereas the form
‘prapadyet’ would be parasmai padi.
But this is easily overcome by

referring to usage (radhi). Samkara,

who accepts the latter reading
(prapadye) makes the sentence
‘tameva chadhyam purusham

‘prapadye’ in answer to the implied
question ‘How should one search
out’. The purusha here does not
refer to Krshna, the speaker, but to

the Supreme Spirit.
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Bereft of pride and devoid of
false knowledge, overcoming the
defect of attachment, constantly
involved in the wisdom pertaining

to the self and the Supreme Spirit,
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with all  desires eliminated
altogether, freed from the dualities
symbolic of pleasure and pain, the
aspirants move on, undeluded, to
the Supreme estate, which is

immutable.
(15, 5).

The verse indicates another
method of reaching the Supreme

Spirit (sadhanantara) (M).

The ‘Pride (méana) refers to
egoistic feelings (ahamkara) (M, Rt
and Sr); false knowledge (moha)
refers to non-discrimination
between body and soul (M). ‘Defect
of attachment’ (sangadosha) means
that attachment itself is a defect (S);
attachment is in terms of desire and
(KK). This is

(bahih-pravanya)  or

aversion outward
orientation
clinging to the objects outside (Rt).

The expression ‘adhyatma’
here means constant contemplation
on the nature of the Supreme Spirit
(§ and Rt). viz.

($ravana), intent reflection (man_ana)

scriptural  study
and meditative

absorption
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(Ag). The

the wisdom

(nididhyasana) word
alternately refers to
concerning the nature of the self (R);
and involvement with this would lead
to the elimination of all matters of
interest different from the self (R).
dualities’

‘Freed from

(dvandrair vimuktah), having

overcome the hold of the gunas.

‘Undeluded’

enlightened (Ag); wise as regards

(amuadhah), viz.

the nature of self and non-self (R);

having destroyed ignorance (N),
freed from the impact of rajas and

tamas (Rt).
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The Supreme Estate to which
the wise folk will move on and from
which they do not return, is indeed
the home of the Supreme Spirit
which is not illumined by the sun,
the moon or the fire.

(15, 6)

GITA KOSA



The true condittion of liberation
is the subject-matter of the verse ($);
the true nature of the Supreme Spirit

is indicated here (M).

The light
knowledge)

of the self (or
is  what illumines
everything; the external lights like
the sun, the moon or the fire cannot
illumine the light knowledge (R).
The light of knowledge (viz. the self)
continues to shine even when all
other lights are not there (cf.
Brhadaranyaka-upanishad, 4, 3, 6).
The lights like the sun, moon and
fire illumine only inert and material
objects, and not the self which is
self-illumining (KK). But because
this light is devoid of form etc, it
cannot be apprehended by the

sense-organs (N).

‘The Supreme Estate’ (dhama
paramam) is of the nature of this
light (tejo-ripam) (S); or nature of
ones own self (Sr). Here the ‘estate’
means the ‘form’ (rapa) (Rt). It is
the same as ‘tad-vishnoh paramam

padam’.

GITA KOSA

‘From which there is no return’
(na nivartante), to the transactional
and transmigrational world (S) (Rt
and KK).
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In the world of living beings,
a tiny part of the Supreme Spirit
becomes the soul, eternal in nature
and drawing to itself the six sense-
faculties including mind, all of
which abide in Nature.

(15, 7)

‘The world of living beings’
(jivaloka) is the transmigrational

world (samsara).

‘Tiny part’ (amsa), as sparks
from the fire (N), as part of a whole;
not independent, but an aspect of
the energy of the Supreme Spirit
(KK).

The soul (jiva), is the doer
(karta) of actions and the

experiencer (bhoktd) of the fruits
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thereof (8). Even as the reflection of
the sun in the water appears distinct
from the sun, but returns to the sun
when the water is gone, and never
reappears, the soul is the localized
aspect of the Supreme Spririt,
apparently a doer and experiencer in

its own right (S).

The instruments of action and
experience "(1'ndriya) are rooted 1in
Nature (prakrt) viz. in the body,
which is a modification of Nature
and therefore prompt the soul’s
orientation to the world of objects
and events (Rt); this prompting
ceases when the body dies. This

refers to the association of the

sense-faculties  with the sense-
obejcts (R).
The  instruments (indriya)

although mentioned as six and
therefore refer to the sensc-organs
of cognition, by implication include
(as upalakshapa) the organs of

action and the vital currents (Sr).
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When the master of the
instruments (viz. the self) acquires
a body, and when he leaves it
behind (viz. he crosses over), he
takes these instruments with him,
and goes on (his way) even as the
breeze carries away the scents from

their sources (viz. the flowers).

Presiding over the
instruments, ear, €ye, touch, taste
and smell, as also the mind, he (the
Supreme Spirit) moves about the
objects of sense.

(15, 8 and 9).

The word ‘iévara’ (master)
refers to the lord of the complex of
body and senses (S), the lord of the
instruments (R), viz. the soul (jiva)
field

(kshetrajna); or alternately to the

or the knower of the

Supreme Spirit (M).

GITA KOSA



‘Drawing to itself” (karshana)
is further dealt with here. The time
of drawing is when the soul (jiva)
abandons the previous body and
takes on a new body, or when the
present body is abandoned after its
work is over. The soul draws the
instruments to itself not
independently, but only as prompted
by the Supreme Spirit; and the
drawing refers to the subtle aspects
of the sense faculties (Rt).
Assumption of the body by the soul

is for the sake of experiencing the

fruits of actions.

‘Presiding over’ (adhishthaya),
in the sense of making use of the
sense-organs (and also the mind and
the vital currents), conjoining the
sense with their respective objects
(R); activating the sense-faculties

(N); prompting them (Rt).

‘Moves about’ (upa-sevate),
with  the
(ahamkara) (DPS).

projection of ego

GITA KOSA
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Ascending from the body, or
dwelling in it, or experiencing the
objects in association with the
gunas, the soul is not perceived at
all by the deluded folk (viz. the
fools); but the wise ones will

perceive it with their eye of wisdom.

The yogis (ascetics or the
yoked ones, yoked to the discipline)
when they strive, see it as abiding
in themselves. But those fools who
have not cultivated their minds see
it not, even if they strive.

(15, 10 and 11)

‘Ascending’ (utkramantam),
abandoning the bo assumed for
the sake of experiencing the fruits of
actions, moving from one body to

another (S).
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‘Experiencing’ pleasures,
pains and delusions owing to the
gunas, sativa, rajas and tamas (S and
R); which transform themselves into

forms of buddhi.

‘The deluded folk’ are those
who mistake the body for the soul,
those who are unable to discriminate
between self and non-self (KK);
they are —unable to recognize

anything other than material objects.

‘The eye of wisdom’ refers to

scriptural  study, the master’s
instructions, inquiry and meditation.
The wise ones will perceive the self

as of the nature of light (jyoti) (KK).

The yogis are those whose

minds are composed (samahita-
chitta) (KK); the yoga here is the eye
of wisdom (R). They strive and

attain to wisdom (jAana), and
therefore the yogis are those who
practice the method of obtaining

wisdom (Rt).
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‘Striving’  (yatna) is through
techniques like meditation (dhyana),
practice and dispassion (abhyasa

and vairagya), penances (tapas),

control of senses (indriya-jaya),
eschewing evil conduct (duscharita-
uparati), development of tranquullity
(santi), performance of actions for
purification of the mind (antahkarana-
suddhyartham-karma) etc.

‘Uncultivated minds’
(akrtatmanah), those with impure
minds (M); those who are devoid of
culture, and therefore unable to look
at the self within (atmavalokana)

(R).

‘The fools’ (achetasah),
lacking discrimination (viveka) (Ag);
dull-witted ones (V); those who lack
self-control (N); outward oriented

(bahirmukhah).

‘Even if they strive’, by

studying  scriptures, practising
spiritual exercises without aspiring
for wisdom, performing sacrifices

and so on.

GITA KOSA
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The Supreme Spirit abides in
the heart of every living being; all
memory, wisdom and imagination
stem only from that Supreme
Spirit. All the Vedic texts are
meant to let us know only that
principle; indeed the final import
of the Vedas is the making of that
Supreme Spirit which is also the
one that wunderstands fully the
Vedas.

(13, 19J.

The ‘heart’ (hrt) is the centre
of the being; the cave of
understanding (buddhi-guha) or the
lotus of heart (hrt-pundarika); the
source of all inclinations and
understandings (R); in the heart he
dwells as the inner controller
(antaryami) (KK); as the self (atma)
(N); as the self settled in
consciousness (S); close at hand

(samnihito bhiitva).

GITA KOSA

‘Imagination’ (apohanam); cf.
Amara-kosha 1, 5, 3 ‘adhyaharas
tarka thah’; a special kind of
knowledge involving consideration,
determination and examination of
authority (R); also means
elimination of knowledge (jiana-
nivrtti) (R); loss of both memory and
wisdom (V); ignorance (N);
dispelling of doubt or delusion
(amohanam), which 1is a variant

reading.

All the gods in the Vedic texts
are but so many representations of
the Supreme Spirit; which is the only
real import (parama-mukhya-vrttya)
(R and Rt).

‘Vedanta’ is the conclusive
ascertainment (nirpaya) of the Vedic
hymns; the word refers to the
Mimamsa scripture (M), or the
Brahma-sutras (Rt); the tradition of
the Vedanta system based on
Upanishads (S and N). The word
refers to the fruits of rituals
mentioned in the Vedic texts
(phalam); the Supreme Spirit is the

bestower of those fruits (R).
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The word ‘Veda-vit’ (veda-
wise, knower of the Veda) means
one who understands the true
meaning of the Veda (vedartha-vit)
(S); one who knows the import that
does not go against the entirety of
the Vedic canon (KK).
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There are in this world these
two persons (to be known) the one
that perishes and the other that
does not; all these beings are
perishable, while the one that is
exalted and aloof (viz. the spirit) is

imperishable.

There is yet another person
who is superior to these two, and
he is known as the Supreme Spirit.
He is in fact the immutable master
who enters into, and sustains, all
three worlds.

(15, 16 and 17)
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The perishable one is the soul
(jiva) which is in association with
the inert aspect of Nature (achit-
samsarga), while the imperishable
one is freed from this, and rests in
its own nature (R); the former is the
world of effects (the foundation for
desires and actions and impressions
constituting the transactional world),
and the latter the creative power of
the Supreme Spirit (which is the
seed of the former) (S); the former
is the soul (jiva) and the latter
Lakshmi (M). These are two distinct
subjective categories of existence
(prthag-rasikrtau),  one
(adhi-bhautika)  and the other

physical

spiritual (adhyatmika) in form, both
being the experiencers of all objects
(Pt).

‘Perishable are all these
beings’ refers to the living beings
and not to inert matter (Jt); the living
world of multiplicity (V); the souls
are said to perish when the adjuncts
(body, senses etc.) perish (as in
sleep, liberation, dissolution or on
karma) (N);
individuated aspects (Pt).

extinction of

GITA KOSA



‘Exalted and aloof’ (katastha),
undifferentiated totality like rock
(S); immovable (N); unchanging (R);
sky-like (Rt and Sr); although
abiding in body (kdta is $arira),
which is
changing (KK).

a conglomeration, not

‘Superior’ (uttama), exalted,

superior to both the purushas
mentioned above (‘perishable’ and
‘imperishable’), beyond the
aggregates of effect and of cause
(Ag); entirely distinct in nature (S
and R) devoid of adjuncts (N); most

superior in all existence (Rt).

‘The Supreme Spirit’ (param
atma), beyond the reach of avidya
which has brought into being body
etc. (parama) and of the nature of
self in every being (atma) (S);
eternal, pure, knowing and free in
nature. This is also the governor of
all worlds (KK). And it sustains the
worlds by its very presence (sad-
bhava-matrena), having entered the
worlds by 1its own power of
consciousness and creative energy

(S and Ag). The Supreme Spirit is

GITA KOSA

called ‘master’ (iSvara) because of
its creative energy (N). Sustaining is
done by providing existence and

inspiration (satta and sphurti) (MS).

The three worlds are the earth
(bht), the mid-regaion (bhuvah) and
the upper realms (svah) (Rt); the
‘loka’ is so called because it is the
arena of experience (lokyute iti)
(Rt); the three lokas are the inert
matter, the soul in conjunction with

it, and the liberated soul (R).
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Because the Supreme Spirit
transcends the perishable, and is
superior to the imperishable, it is
known in the Vedic texts as well as
as in the world, as the superior

person. (15, 18)

The expression ‘kshara’
(perishable) refers to the tree of the
phenomenal and visible world, the
asvattha (15, 1 and 2); and ‘askhara’

(imperishable) is the invisible and



immutable source thereof (maya). (S).
These two are called ‘purushas’ and
the Supreme Spirit which transcends
both these is called ‘purushottama’,
because it is far above (@irdhva-tama)
and untouched by the defects in either
(doshasprshta) (R). It governs the
experienced wofld of inert matter as

well as the experiencing subjects
(KK).

‘In the ‘world’ (loke), viz. in the
smrti texts, which purport to give an
insight into the Vedas
(vedarthavalokanat lokah) (R); in the
works of human authorship (Rt); in
literary works (8); in itihasa and

purana (KK).

‘Purushottama’, best among

the pururshas, superior to the two

purushas (kshara and akshara).
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He who, undeluded, knows

thus the Supreme Spirit as the most
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exalted person, indeed knows
everything, and partakes of the
nature of the Supreme Spirit in all
his being.

(15, 19).

‘Undeluded’

with certainty, devoid of doubts and

(asammiudhah),

false notions (N); devoid of the non-
discrimination between things as
they are and as they appear; or
aware of the distinction between the
three purushas (KK); unconfused
(Sr), not mistaking the body for the

soul and so on.

‘Knows every thing’ (sarva-
vid), knows all that is to be known
as regards the means of attaining to
the Supreme Spirit (R); knows the
essential import of all scriptures

(Rt).

‘In all his being’ (sarva-
bhavena) as one that abides as the
self in all beings (cf. 7, 19

‘vasudevas sarvam iti’) (S); in all
possible ways and altogether (N);
with deep devotion (MS).

GITA KOSA
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Thus is revealed the most

mysterious  doctrine, knowing

which one truly understands
everything and becomes fulfilled
(his life-work done).

(15, 20)

‘Mysterioﬁs’ (guhya), secret,
confidential; the knowledge
concerning the Supreme Spirit 1S by
no means obvious, ordinary or
common; and it cannot be obtained
easily, or by all. It presupposes

initiation and eligibility.

‘Doctrine’ ($astra), the system
expounded in the Gita, is briefly
stated here (KK); not only is this the
dectrine in Gita alone, but is a
summarized statement of the import
of all the Vedic texts (S); the dectrine
of understanding and attaining the
Supreme  Person  (purushottama-
yoga) (V). It is mysterious because it

is the essence of all the Upanishats.

GITA KOSA

‘Knowing’ the doctrine

expounded 1n this chapter, one

would understand the  entire
doctrinal thrust of the text. ‘“Truly
understands’ (lit. becomes one with
wisdom, buddhiman syat) becomes
a wise one (jiani) viz. the knower
of the self (atma-vit) (N); knows the

truth directly (Rt).

‘Fulfilled’ (krta-krtya), duties
discharged (S); obtained whatever
wisdom was necessary for attaining
to the ultimate goal (R); got what
had to be got; and nothing more
needs to be got or known (N);
liberated (Rt).
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The one that is born to a
divine destiny is distinguished by
these qualities : fearless, pure of

heart, steadfast in the discipline



leading to wisdom, generous, self-
restrained, inclined to sacrifice,
studious in sacred learning, loving
austerity, upright in conduct, not
hurting any living being, truthful,
patient (free from anger), ready to
give up ones possessions, peaceful,
averse to talk ill of people,
compassionate towards all living
beings, unruffled by desires, gentle
of disposition, modest, constant
(not fickle),

forgiving, enduring (courageous),

ardent (earnest),
clean in body and mind, untreache-
rous, and devoid of arrogance.

(16, 1 to 3)

‘Fearless’ (abhaya), he 1is
himself not afraid of anything or
anyone, nor anyone needs to be
afraid of him (Rt); fear here includes

anxiety (KK).

‘Pure’ (sattva-suddhi), purity
of mind expressed in conduct ($),
freedom from deceit, hypocrisy,
falsehood etc; tranquillity of mind
(Rt); freedom from desires and

aversions (KK).

‘Steadfast’ in ascertaining the

nature of the self, freed from its

association with prakrti (R) steadfast

in acquiring and in contemplating on
knowledge got by scriptural study,
reflection and meditation (N);
devotion to the techniques of
knowing the self (KK); jAana is self-
yoga is effort to

mind and its

realization,
eliminate  the
inclinations; and vyayasthiti
(steadfastness) in the two is
liberation while still alive, very
from transactional
existence (MS);

body to please God’ (Pt).

different

‘mortification of

‘Upright in conduct’ (arjava),
rectitude all the time (S); being the
same in mind, speech and behaviour
when dealing with others (R, KK
and Rt).

‘Not hurting’ (ahimsa), non-
violence, non-injury to living beings
(S); not hurting others (R), includes
(VD);

interfering with the life or activity of

not hurting oneself also

creatures (MS); not killing living
beings (Rt).

GITA KOSA



“Truthful’ (satya), giving up
falsechood and words which cause
unhappiness to others (S); telling
about things as they are (N);
utterance of words which lead to the
~ good of living beings (R, bhuita-hita-
vakyam); utterance of words which
are in accordance with -facts, but
which do not cause trouble to others

(Rt).

‘Patient’ (akrodha), non-anger,
controlling ones temper even when
attacked by others (with words or
blows) (S); devoid of feelings of
enmity, or desire to cause injury to
others (R) and Rt); non-agitation
even in the presence of those who
have caused hurt to oneself (KK).

‘Giving up’ (tyaga),
renunciation, and generosity (S);
non-possion of things which would
go against ones own good or
spiritual welfare (R); giving up all
activities (N); open-hearted and

generous (Rt and Sr).

‘Peaceful’ ($anti), tranquillity

of mind (S); withdrawal of sense-

GITA KOSA

organs from their object-orientation
(R); fortitude of mind (Pt); control
of ones inner feelings and thoughts
(KK).

‘Averse to talk ill” (apaisuna),
disinclination to show the faults in
others (S); not utter words
calculated to hurt the feelings of
others or cause harm to others (R);
carrying tales against others with
malicious intent (M); not revealing
the secrets, defects or errors of
others even when one sees them

(MS).
‘Compassionate’ (daya),
merciful (S); towards all beings,
inability to bear with the suffering of
others (R); a desire to help the
people in distress (VD); sympathy
trouble (MS); an

attitude of mind to do good to others

for others in

and remove their sufferings (Rt).

‘Unruffled by desires’

(aloluptva), non-involvement of
sense-organs in the presence of
sense-objects (S); non-aspiration

for objects of enjoyment (R);
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absence of desires or delight in
objects (M); absence of greed (Sr)

‘Gentle’ (mardava), tender-
(§ and R);
understanding the misery of others
(KK); not

entertaining ill-will even against those

ness, non-harshness

(Pt); tenderheartedness

who cause hurt and injury (Rt).

‘Modest’  (hrih),

shame (S) reservations that one may

sense of

be blamed for a wrong act (Ag)
sense of shame in doing what must

not be done (R);

‘Constant’ (achapalam),

avoidance of unnecessary and
purposeless activities (S); not being
fickle-minded even in the presence
of desirable objects (R); not
engaging oneself in vain sport,
gossip, hunting or gambling (VD);

fortitude of mind (M).

‘Ardent’ (tejah), maturity and
valour (S); not being overcome by
bad folk (R); firmness and ability but
devoid of cruelty or violence (N);

subtle in mind and brilliant (Sa).

‘Forgiving (kshama), patient,
not being ruffled even when blamed
and injured by others (S); not having
ill-will towards those who attack and
hurt (R); not returning evil to evil
done, and not being angry with one

that has caused hurt (M).

(dhrti), mental

when  the

‘Enduring’
perseverence  even
physical fatigue (bodily and sensory)
occurs (S); perseverence, discharge
of ones duties even in times of great
difficulty (Ramanuja); endurance of
hunger, thirst, whatever comes etc;
mental stability even when bodily or
mental suffering overtakes (Pt); not

being agitated or anxious (Rt).

‘Clean’ bodily

cleanliness by bath etc., and mental

(saucha),

cleanliness by eliminating desires,
deceit etc (S); rendering the body
and mind competent and fit to

undertake what one has to do (R);

(adroha),

disinclination to hurt any one

‘Untreacherous’

(samkata); non-interference with

others (R and Rt); averse to harm
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others by action, thoughts or words
(KK); disinterest in hurting even
those who cause hurt to oneself
(MS); absence of desire to cause evil

to others (Pt).

‘Devoid of

(natimanita), not

arrogance’
entertaining
thoughts that one is superior to
others, and that he merits honour
and adoration ($); not proud when
pride i1s not justified (R); not vain
enough to think that he is wiser than
all others (Pt); being humble before
elders and teachers (MS); devoid of
egotism (Rt); not desiring honour

and adulation (Sa).

These qualities (twentysix in
number) are called ‘divine’ (daivi),
for they shine forth being pure and
unsullied (divyate prakasate); they

relate to sattva-guna.

The word ‘abhijata’ literally
means a well-born one, cultured by
birth and growth. But the word is
used along with ‘daivim’ (daivim
abhijatasya) signifying one that is
divine

born to a destiny,
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characterized by these qualities,
characteristic of sattva-guna. It is to
be noted that the same word
‘abhijata’ is used along with the
preponderance of rajo-guna and
tamo-guna; so in this context, the

word merely means ‘born to’ (jata).
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The one that is born to a
devilish destiny has, as his traits,
hypocrisy, pride, arrogance, anger,
harshness, and ignorance.
(16, 4)

The devilish or demoniacal
(asuri) nature 1s that which excels in
rajas and tamas. Six attributes
ascribed to them are of the nature

of rajas and tamas mixed.

(dambha) 18

pretending to be righteous when

‘Hypocrisy’

actually one is not (S); show of pious
others (R)

performance of religious acts only to

nature to mislead

deceive others (KK); pretending that



one is great although aware of his

own smallness (Rt).

‘Pride’
(utseka)

(darpa), overbearing
on account of learning,
wealth, family etc. (S), pleasure or
account of enjoying objects, leading
to non-discrimination between what
is to be done and what not (R); it
is actually desire unfulfilled (V); lack
of concern for others (auddhatya)
(KK); although there is reason for
fearlessness  on

fear, feigning

account of inebriation (Rt).

(krodha), mental

inclination to cause injury to others

‘Anger’

(M); burning within (KK), a mental
disturbance that will result in

causing harm to others (R and Rt).

‘Harshness’ (parushya), harsh
words like one with eyes looking
down on a blind person (‘kdna’),
one who is handsome looking down
upon an ugly person, or a well-born
one contemptuously treating a low-
born one (8); utterance of obviously
unkind words (Ag); causing distress

to good folk (R); cruelty in speech

(N); not caring for the hurt one
causes to others (Pt); harsh words
uttered with a severe countenance
(KK).

‘Ignorance’ (ajiiana), lack of
discrimination between what must be
done and what not; and false notions
born thereof (S); not knowing what
is high and what is low in truth or
action (R); not being aware of the
nature of all things (Pt); not knowing
what is true and what is false, what
must be done and what must not be
done (KK); absence of distinction

between good and bad (Sa).
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The destiny that is divine (viz.
preponderantly sattvik) will lead to
liberation, whereas the one that is
devilish or demoniacal (viz. rajas
and tamas mixed) will result in
bondage. One that is born to the

divine destiny needs not to worry.
(16, 5).

GITA KOSA



‘Liberation’ (vimokshaya),
from the fetters of transmigrational
existence (S); through the liberating
knowledge one obtains he will
partake of the nature of the Supreme
Spirit (KK). The word ‘vi-moksha’
means ‘especially for liberation’ (S):
‘gradually’ (R); or different kinds of

liberation (Rt).

The me’éning i1s that one who
is equipped with the qualities
mentioned in connection with those
born to divine destiny, will become
eligible to the knowledge of reality
which will liberate (Sr).

‘Bondage’ (ni-bandhaya),

ignorance, desires and actions
constitute the bondage; the bondage
is strong and enduring (ni-bandha)
(S); it leads one downward to
sorrowful states of existence- (R);
dwelling in inescapably low states,

and in dense darkness (Rt).

GITA KOSA
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Two-fold in this world is the
order of created human beings: the
divine (with sattva-guna prevailing),
and the devilish or demoniacal (with
rajas and tamas prevailing). The
former has ahready been described
in detail (verses 1-3), and the latter
will be described hereafter.

(16, 6).
general

Human beings in

belong to one or the other of two
(deva)

demons (asuras). The class indicates

classes: the gods or the
the nature (svabhava) of the human
beings (N and Rt). The classification
1s not relevant for other worlds (viz.

beings other than humans) (VD).

The godly nature is

distinguished by adherence to

dharma, overcoming the natural
inclinations to desire and aversion,
as a result of scriptural study as well

as facilitating ~ predispositions.
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When, friuts of

scriptural

however, the

study and the
predispositions  inclining towards
dharma are overcome by the strong
and natural desires and aversions,
and the individual gets involved in
adharma, it is demoniacal nature.
These are the only two catergories,
because there is not a thing apart

from dharma and- adharma (MS).

But th¢ Sruti speaks of three
classes of Prajapati’s children: the
gods (devas), the demons (asuras)
and the human beings (manushas),
different

to whom he gave

instructions: self-restraint for the
gods, generosity for the humans,
and compassion tfor the demons. In
which of the two classes of the Gita
account should human beings be
included? It is only for the human
beings that the S$astra becomes
relevant; and it is only they that are
eligible to act and obtain knowledge.
So the loka (the world) mentioned
in the Gita refers only to the world
of human beings (manushya-loka).
Thus it is given only to a human

being to become a god or a demon.
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The devilish (or demoniacal)
man knows neither about the
actions he should engage himself
in, nor about the actions he should
withdraw himself from. There is
pot in him purity of life, or
conduct, or yet

(16, 7)

rectitude in

truthfulness.

‘Actions to be engaged in’
(pravrtti), for the sake of achieving
the values of life (purushartha) (S):
actions prescribed in the scriptures
for worldly prosperity (abhyudaya

or trivarga: dharma, artha and kama)

and liberation (moksha), (R and
KK); dharma (N).
‘Actions to be avoided’

(nivrtti), which lead to distress and

evil (S).

People given to rajas and

tamas also lack purity (Saucha),

which is necessary for performance

GITA KOSA



of prescribed rituals (R), and for
understanding what actions must be
done and what not (KK); purity is
of the body as well as of the mind.

‘Good  conduct’  (achara),
followed by the elders and approved
by scriptures ($ishtachara). Purity of
life is accomplished by such conduct
(KK).

‘Truthfulness’ (satya) 18
avoidance of falsehood; speaking
exactly as one has seen or heard, with
no intention to mislead or cause
distress (KK); the criterion of truth is

scriptural sanction and validity (KK).
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They (viz. the folk acting on
rajas and tamas) say that the world
is devoid of truth (has no reality
ultimately), that it is altogether
without foundation, that there is no
master controlling it, that it has not
come about by mutual causation
but only by chance, and by nothing
else. (16, 8).

GITA KOSA

This 1s the view of the

materialists and epicureans.

‘No reality’ (asatyam),
referring to the world (jagat): even
as individuals are ephemeral, the
world too is ephemeral (S); the
world is not the effect (karya) of the
real Brahman (R); the world is
unreal (M), without essence in all
the three time—segments (KK);
devoid of truth (N). The expression
may also refer to mean that there is
nothing that is of the nature of
reality, that there is no authenticity

about the scriptures, that there is

only void and that only deceit works.

“Without foundation’
(apratishtha), referring to the world
(jagat); like dharma and adharma (S)
not founded in Brahman (R); or in
Vishnu (M); or Principle of

organization.

‘“Without a master’
(ani$varam), as the governor and
controller (S); provider of the fruits
of good and bad actions (N); as the

object of ones devotions (V).



‘Mutual causation’ (paraspara-
sambhatam), world produced solely
from the union of male and female
principles (§ and R); causally related
like food (anna) and living beings
(bhata) (M); or like seed and sprout
(N).

‘Chance’ (kama-haitukam), by
desire: erotic desire as the cause of
the entire world of beings (S and R);
desire expressed in the copulation of
man and woman is the sole cause of
the world (N).

There is no other cause, like
God, (adrshta) or

dharmadharma.

unseen force
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Holding fast to a view such as
this, the souls, themselves lost
beyond relief, and with feeble
minds tend to become violent in
their actions, and enemies of the
world as they are; they cause the

world’s destruction.
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Relying on desires that are
insatiable and intoxicated with
their own hypocrisy and pride, they
sieze hold of false notions out of
their own delusions and set about
doing impure and unclean deeds as
their sole business.

(16, 9 and 10)

The view is characteristic of
(KK), (Ag);

outlandish (viparita) and illusionist

atheists materialists
views (V); relying only on what can

be sensed (drshta-matra-pratiti).

‘Lost souls’ (nashtatmanah),
alienated from their own naturcs and
having lost all means of welfare (S),
having lost sight of the soul distinct

from the body (R); lost is their

fortitude owing to their being
overcome by desires (N).
‘Feeble minds’ (alpa-

buddhayah), minds busy only with
the objects of the world (S); minds
lacking in discrimination, unable to
visualize the soul beyond the body

(R); minds confined to seeking mean
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pleasures (N); minds concerned only
with the needs and pleasures of the
present body (KK); the mind which
1s spoilt (Rt); minds circumscribed
by the ego (aham-buddhi).

‘Relying on desires’ (kdman
asritya), because desire is the sole

cause of the world, in their view.

They set about achieving their
own mean and material enjoyments
(Rt); unclean deeds like eating meat,
drinking liquor etc., which are all
prohibited in the correct scriptures

(Rt).
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They hold on to cares which
are countless and which continue
till their own time of dissolution
(viz. death); they

supreme the satisfaction of their

regard as

lustful desires; and they feel sure
that this is all that is relevant in
this life.

GITA KOSA

Bound as they are by a
hundred fetters in the form of
aspirations, and given up entirely
to desire and anger, they seek to
acquire heaps of wealth by lustful

desires.
(16, 11 and 12).

‘Cares’ (chinta), concerning
ones own material welfare (posses-
sions and protections) (S): about the
death (R);

although always beset with cares and

imminent or distant
worries, they do not give a thought

for spiritual well-being (MS).

‘Dissolution’ (pralaya), the last
breath, namely death (S).

They regard the body as the
soul, and hence for them physical
enjoyment is the highest value in

life; nothing else matters (N).

The aspirations are themselves
the fetters; they drag the individual

hither and thither, in all directions

(S).

‘Seek’
themselves in activity (S), work
towards (R), desire (N and §).

(ihante), engage



‘By unjust means’ (anydyena),

like stealing, robbing cheating,
gambling, harming others.

‘Heaps  of wealth”  (artha-
saiichayan), the plural number

indicates dissatisfaction with whatever
wealth they acquire, and longing for

more and more; greed (MS).
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The folk who are deluded in
their ignorance think in this vein:
““Today this has been my gain; and
this desire of mine will I fulfil. This
is my wealth, and much more wealth

will become mine in due course.

This enemy of mine have I
eliminated, and others too will
likewise be eliminated. I am the
master of the situation; I will enjoy
as I please. I am an adept, I am

strong and happy too!
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I am rich, and hail from a
noble lineage. Who is there that
can match with me? I will perform
grand rituals and sacrifices; I shall
bestow gifts; and 1 shall indeed
have a nice time!

(16, 13-15)

These are the thoughts in the
fool’s mind; and he has obtained his
wealth by unjust means, and is keen
in gathering wealth etc. He thinks
that the wealth has been got by his
own intelligence and effort, and not
by chance (KK and R).

The first verse speaks of greed
(kama) and the second
(krodha) (N). He thinks he is the lord

who can subjugate all people around.

anger
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These foolish people, with
their minds hopelessly distracted
by multitudinous fancies, and
caught up inescapably in the net of

delusions, become engrossed in
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sensual enjoyments, and fall into
foul and evil states of existence.

(16, 16)
‘Distracted’, (vibhrantah),
scattered (vikshiptah), undecided,

worried and confused.

‘Net of delusions’ (moha-jala),
absence of discriminating knowledge
(aviveka) (S); not knowing what to do
and what not to do (Ag); mistaking
the unreal for.real, the undesirable
for desirable, the trivial for
important, the pains for pleasures,
the evil for good (MS); caught up
without being able to get out, like fish
in a net or birds in a trap (Pt).

Delusion is the cause of bondage.

‘Engrossed’ (prasaktah), exceed-
ingly interested and involved (Rt).

‘Foul and evil states’ (narake),

hells, states of misery; sinful realms.
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Filled with self-conceit (viz.
thinking no end of themselves),

stubborn, and intoxicated with

GITA KOSA

wealth and pride, these people
perform religious rites for show,
but only in name, and not in the

spirit in which they must be done.
(16, 17)

‘Filled with self-conceit’

(atma-sambhavitah), praising
oneself, showing off, extolling ones
own merits; so puffed up and
conceited that he has no modesty or
(KK); they
themselves great and superior to all
others (N). The good folk would

feel embarrassed even when others

humility consider

praise them; and would not dream

of praising themselves (VD).

‘Stubborn’

themselves

(stabdhah),
considering periect,
they do not bow before others
(elders, teachers etc.) (S and R);

arrogant and haughty; unbending.

Pride (mana) is on account of
wealth (dhana); and

(mada) is also on account of wealth (S).

mtoxication

‘Rites in name’ (nama-yajna),

only in name (nama-matraih) (S and

243



R); only in appearance (abhasa)
(Sa), not in reality; only the mantras
recited (Sabdatmakaih) (Pt).

(avidhi-

purvakam), lit. not in accordance

‘Not in  spirit’
with the prescribed manner, only for
show (darmbhena) or hypocrisy (S);
without faith or knowledge; devoid

of the feeling of fulfilment (Rt).

240

IEFR T &F B g F AR |
HHTTIRERY  UTEE=aISRIRIadT: 11380 Il

These people (prompted by
rajas and tamas) rely on their own
petty egotism (selfishness), desires
and anger, and are envious of all
others; they hate the Supreme
Spirit present in their own bodies

and in the bodies of others.
(16, 18)

The strong notion of ‘T
(aharhkara), derived from qualities
that may or may not exist (8); the
vain confidence that one can do
anything on his own, not taking help

from others (R); the feeling that one
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others (N);
fondness for the body, mistaking it
to be the self (KK).

is superior to all

‘Strength’ (balam), of the body
and of wealth and other possessions
(N); strength for hurting others
(KK), prompted by desires and

passion ().

‘Arrogance’ (darpa), contempt
for others (N); looking down on
others, considering oneself to be
worthy of all honour and worship
(KK).

(krodha),
within, causing grief to oneself and
others (KK).

‘Anger’ burning

The defects enumerated here
are only for illustration; there will be

others too (R), like envy (Ag).

‘Envious’ (abhyasuyakah), of
the good folk who are on the right
path (§); imputing defects and faulty
motives to such people who are
Hate

really — meritorious (Pt).

expressing itself in deliberately

ignoring or transgressing the divine
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commands (R and $); thinking ill of

teachers, saints and devotees.

After ‘deheshu’ (bodies) in the
second line ‘vyavasthitam’ (present

in), or ‘pravishtam’ (entered into)

must be supplied; ‘present’, every-
where as witness to all our thoughts

and actions (S), as inner governor (Rt).
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Desire, Anger and Greed -
these indeed are the three gates of
hell; they destroy the individual
that has them. Therefore, they
must be given up.

(16, 21)

The verses 7 to 18 describe
the nature of devilish human beings
(asuri-sampat). The present verse
indicates the basic urges that lead
one to enter into this estate of asuri-
sampat, which is called here hell

(naraka).

The ‘door’ (dvara) is in fact the

pathway (marga), or the cause

GITA KOSA

(hetu) of entering into the &suri-
nature which is hell (R). Having
entered into this gate, one involves
himself in  wrong-doing, and

becomes unfit for securing the
fourfold values of life (R and KK).
This is self-destruction, loss of ones
own true nature (svarlipa-nasa); it is

conducive to great harm (Rt).

‘Give them up’ (tyajet), from
afar (R); viz. when they arise, they
must  with  discrimination  be
suppressed, so that they do not run
their course, and after that they do

not arise at all (VD).
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One who has freed himself
from these three gates of darkness
will work out his own welfare, and
then he goes to the highest goal.

(16, 22).

‘Darkness’ (tamas), the

sufferings and  delusions  that
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characterize hell (8); cause of false
knowledge concerning the Supreme
Spirit (R); obstructions on the path
to progress.

‘His own welfare’ (atmanas
$reyah), the ultimate good (hita) ($S);
having got to know the real nature
and glory of the Supreme Spirit, he
would engage himself only in that
direction (R); the means of
liberation (moksha-sadhana) viz. the
devotion and knowledge, the
ripening of which would result in the
highest benefit, moksha (KK); the
practices of penance, yoga etc.
which are the means of personal
welfare (S); means for obtaining the
values of life: dharma, artha and
kima, as distinguished from the

‘highest goal’ (param gatim), which
is moksha (Rt).

The ‘highest goal’ is liberation
from phenomenal fetters (moksha
samsara),

from characterized by

supreme peace (param santim).
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The person who forsakes the
prescriptions of the scriptures and
lives under the influence of his
desires, will not reach perfection;
he would neither be happy here,
nor achieve the highest goal (viz.

liberation).
(16, 33).

Ignoring the scripture ($astra)
is the chief reason for entering into
hell or darkness (R); the giving up
of desire, anger and greed,
suggested in the previous verse,
would be impossible  without
following scriptural injunctions (S).
For giving up the asuri-sampat and
working out ones welfare, scripture

is a great help (S).

Veda, which

wisdom that

‘Scripture’ 18
teaches the
distinguishes between what ought to
be done and what avoided (S);
regarding

consists of injunctions
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correct conduct (R); its justification
consists in reminding us what 1s
most desired by us (N); the scripture
lays down what is good for all

human beings (KK).

‘Forsakes’ (utsrjya), not
having faith in them ‘lives under the
influence of desires’, does all things
that come to his fancy (V); does
what the scripture prohibits, and
gives up what the scripture
prescribes (MS); lives exactly as his
whim prompts him at the moment

(Rt).

‘Perfections’ (siddhi), ability to
achieve the values of life (S); powers
here (R);
constitution (N);
(KK);

achieving the values of life (Rt).

purity of the inner

success in his

enterprises means  of

‘Happiness’ (sukham) here, in
this world (S and R); satisfaction and
from

contentment derived

dispassion (N).

‘Highest goal’ (param gatim),

moksha.

GITA KOSA
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Therefore, let scripture be

ones norm (viz. rule) for
determining what is right and what
is wrong. And having known what
the scripture prescribes, one must
set about doing the actions here

and now.
(16, 24).

All scripture prescribes, either

directly or indirectly, only the

approach towards the Supreme

Spirit (VD).

‘Norm’ (pramana), effective
means of correct knowledge (S);
helps ascertainment and decision
(KK); instructs and enlightens (MS);
its transgression would be an error
(Rt);
purity of mind, correct knowledge

and liberation (§).

scripture 1s the source for

“The

(karyakarya), same as dharma and

right and wrong’
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adharma (Ag); what needs to be
accepted (upadeya) and what to be
avoided (heya) (R) ‘Determining’
(vyavastha), in the form of “‘this is
how it really is; and this is what must

be done”’ (KK).

‘Having known’ (jAatva), that
‘this must be done’ and ‘this must
not be done’ (S); knowing the real
(tattva) and -also duty (karma) (R);
what is prescribed and what is

prohibited.

‘Here’ (iha), in this world of
transactions (8); in the world of

human beings.

‘Actions’ (karma), ones own

actions (sva-karma) (S) (svivam

karma), viz. obligations, duties.
They must be done until the purity
of inner constitution is achieved
(MS). The scriptural sanctions for
actions are with a view to facilitate
such purity of mind, as nothing else

will bring it about (N).
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Three-fold is the faith of the
human beings, born in accordance
with their own natures: goodness,

passion or darkness.
(17, Z)

‘Faith’ (Sr), is the belief that
‘it’ exists (astikya-buddhi), and the
‘it may refer to the Godhead, the
dharma, the validity of scriptures,
the other world, the beyond, of the
self. The source of faith is the
(vrddha-

vyavahara), and not scriptures.

conduct of elders

It also arises from the

temperament and equipment of
people; but it can be altered by the
wisdom got by scriptural study (S).
It is belief that this will accomplish

ones desire (KK).

‘Own  nature’  (svabhava),
appearing at the time of birth, based

on what prevailed at the time of

GITA KOSA




death in previous existence, which
in turn was based on the impressions
left in past lives (S); occuring priorly

(N); occuring at birth.

‘Three-fold’

accordance with the three gunas,

(trividha) in

which go to constitute the inner
instument, viz. mind. These gunas
are responsible for ones taste, faith
and effort. For an individual, where
there is taste, there will be faith, and
effort presupposes faith. And taste is
determined by the
impressions left by previous actions

(viz. in past lives) (KK).
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For every being, faith will be
in due accord with the essential
character of that being. Man is
instinct with faith; as his faith is,
so will he be. {17, 3),

“The essential character’

(sattva), the inner instrument (antah-

GITA KOSA

latent

karana) (R), not the guna of that
name; the mind (chitta) (M); the
intellect (buddhi) as transformed by
specific impressions and dispositions
(S and N); the nature of the soul
(jiva-svariipa) (Rt). Faith will follow

this essential character of the being.

‘Instinct with faith’ ($raddha-
maya), a consequence of faith (R);
faith is the most important detail in
the individual’s life (N); the
individual is of the nature (or form)
of faith’; or is identical with faith
(Rt), the mayat ending here is in the

sense of ‘tadatmya’, identity.

In accordance with the type of
faith one has, he will evolve and
develop (R); if faith is of sattvika
kind,

sattvika, if rajasa a rajasa, and if

the individual will be a
tamasa a tamasa (M); in accordance
with the prevailing guna determining
the faith. Faith involves constant
reflection on certain objects, and the
individual will engage himself with

those very objects (Ag).
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The people of the sattvika
faith worship the gods of light,
those of the rajasa faith seek to
placate. sprites and monsters, and
those of the tamas faith the
disembodied spirits and the host of

spirits of the dead.
(17, 4)

The faith that is sattvika in
nature inclines towards supreme
happiness that is altogether unmixed
with misery; the rajas faith inclines
towards a state characterized by
little happiness that is diferent from
misery; and the tamasa faith inclines
towards little happiness that is really
misery (R).

The human beings have all
three gunas; but the one in whom
sattva predominates is called a
sattvika person; and soO with the
other gunas (KK). Those who are
sattvikas, will be filled with the faith

that is sattvikas, and their worship
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will also be sattvika even if they do
not know or follow the scriptural

injunctions 1in worship (Rt).

The reward for sattvika
worship is liberation, whereas the
reward for rajasa worship is sensual
pleasures and happiness known as
heavenly, and that for the tamasa
worship is the assumption of forms
of powerful attendant spirits of the

main deities (Rt).

Examples of gods of light are
Agni, Surya, Indra and the Vasus; of
sprites etc. Kubera and Nirrti; and
of disembodied spirits €tc. the seven

mother-goddesses and ghosts.
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The people with asura
intentions (mixed rajas and tamas)
may perform penances, but not
those in accord with scriptural

prescriptions, and in violent ways.

GITA KOSA




They will be filled with hypocrisy
and ego, yielding to the powers of
desire and passion; they are indeed
witless, weakening their physical
constitution (aggregation of
elements) and also (ignoring) the
Supreme Spirit that abides within it.

(17, 5 and 6).

Penances (tapas), austerities,
which

involve physical exertion (R), and

sacrifices, observances,
mortification of flesh and which are
severe, for the sake of obtaining
wealth, severiegnty etc., (VD). The
reference is to the tantrik practices
flesh,

meditating seated on a corpse 1In

like offering ones own

crematorium etc.

‘Weakening' (karsayantah), by

fasting, tormenting oneself etc.

‘The Supreme Spirit which is
body’

Sarirastham), witness to all thoughts

inside the (antah-
and actions (8), inner controller
(antaryami) (Sr and Rt). Not
carrying out the ordinances which

are contained in the scriptures is to

GITA KOSA

weaken the Supreme Spirit abiding
within the body (S); by mortifieation
of the body etc., the Supreme Spirit
the body will be

weakened in the sense that 1t will be

which 1s 1In

rendered the witness of suffering
(duhkha-sakshi) (DPS).
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In accordance with the three
gunas (sattva, rajas and tamas),
the food preferences, the types of
sacrifices, the nature of ascetic
practices (austerities) and the
types of donation of gifts (alms-

also become three-fold

giving)
among human beings.
(17, 7)

The food is mentioned first

because mental processes and
inclinations are determined by the
kind of food that we eat (R) (cf.
Chhandogya 7, 26, 2); and because
food is universally desired by living

beings (Rt).

It is in accordance with the

three gunas (personality types) that



some kinds of food become dear
(priya) to some people (Rt). Even so
the manner in which sacrifices are
made, the austerities undertaken

and the gifts given.

‘Sacrifice’ (yajia) is defined as
the giving up of things one possesses

for the sake of some deity.

‘Ascetic practice’ (tapas), morti-
fication of body and senses; practices

like krchchhra and chandrayana.

‘Gifts’ (dana), forsaking ones
ownership over some form of ones
wealth, and making 1t over to

another, with no further interest in it.
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The people of the sattvika-
type prefer foods that promote life,
health,

happiness, good feeling; also food

vitality, strength,

252

that savours well, unctuous in

nature, firm in quality, and

gladdening the mind.

The people of the rajasa-type
prefer foods that are pungent,
sour, salty, hot, sharp, astringent,
burning; and these foods bring

pain, misery and ill-health.

The people of the tamasa-type
prefer stale and tasteless food,
putrid and spoilt, and also food that
is left over by others, and food that

is not fit for ritualistic situation.

(17, 8 to 10).

“Vitality’ (sattva), sattva also
means mind or the inner constitution,
and food that is eaten must facilitate
knowledge which is the function of
mind (R); the word also means zeal
or enthusiasm (utsaha) (N), or
(sadhutva) (Rt).

sattvika-food promotes purification

goodness Eating

of mind and control of senses.

‘Strength’ (bala), ability to
accomplish ones duties without
fatigue.

GITA KOSA




(sukha)

contentment and clarity in mind

‘Happiness’

(chitta-prasada) (N), after the intake
of food; pleasure (KK).

‘Good feeling’ (priti), friendli-
ness, good taste, pleasure while

eating (N).

‘Savours well’ (rasya), delicious,

sweet (R).
‘Unctous’ (snigdha), rich in oil.

‘Firm’ (sthira), staying for a
long time (S), helping the body of a

long time (Ag), firm in its effect.

‘Gladdening’ (hrdya), delight-
ful in form (R); gladdening as soon
as one looks at it (N); when once
tasted,
afterwards (Rt).

becomes attractive ever

The rajasa variety of food
(duhkha) to the

palate while it is eaten, and cause

causes distress

later troubles like indigestion,
(soka)
(V), for they disturb the balance of

the dhatus (N).

discomfort, blenching etc.

GITA KOSA

The tamasa food is ‘stale’
(vatayama), left for a long time (R);
not properly cooked (S and MS);
become cold (N); ‘tasteless’ (gata-
rasa), lacking in potency (S), its
natural taste lost (R); its original
taste, changed (Rt); ‘putrid’ (pati),
decayed and smelling (S); rotten
(N); ‘spoiled’ (paryushitam), cooked
and kept overnight (S); ‘left over’
(uchchhishtam), from the food eaten
by others (S), leavings; ‘unfit for
rituals’ (amedhyam), not worthy to
be offered as oblation (S), not what
remains from the food offered in
worship (R), impure (Rt); forbidden
food (Sr); includes food that is not

indicated medicinally (apathya) (MS).
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The sacrifice is sattvika in
nature, which is performed by men

who do not desire the friuts thereof
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and is done exactly as the
scriptures prescribe; and in which
the sacrificer composes his mind
with the notion that to perform the

sacrifice is his duty.

To perform the sacrifice with
the friuts thereof in mind, or for

vain display is the rajasa way.

The tamasa sacrifices are
done disregarding the prescri-
ptions, without food being offered
to those assembled, devoid of
specified recitation of mantras,
without paying the priests who
officiate, and lacking in faith
altogether.

(17, 11 to 13)

The ‘sacrifice’ (vajia) here
refers to the nitya or obligatory
variety, not purposeful (kamya). The
sattvika folk perform the nitya-
rituals for purification of their own
inner constitution (MS) or as
worship of Godhead (KK). But the
rajasas perform only kamya-rituals,
meant to secure specific benefits.
The tamasa people engage them-

selves in prohibited rituals (nishiddha).
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The sattvika rituals involve
concentration of mind (manas-
samadhana); and the rajasa ones an
element of hypocrisy (dambha),
while the tamasa ones are distingui-

shed by total absence of faith.
252
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Bodily austerity (penance)
takes the form of honouring the
gods, the learned twice-born ones,
ones teachers and elders and also
the wise folk; purity of body and
mind, rectitude in conduct,

chastity and non-violence.

To utter words which do not
excite and agitate; and words
which are truthful, kind and
pleasing; and to constantly engage
oneself in  scriptural  study,

constitute austerity in speech.

Serenity of mind, benign

aspect, silence, self-restraint and

GITA KOSA



purity in thoughts and feelings
distinguish mental austerity.
(17, 14-16)

Bodily austerity employs the
physical constitution as well as the
principal sense-faculties; the

austerity in speech refers to

communications in general; mental

austerity pertains to the inner
constitution.

‘Rectitude’ (arjava), proper
and correct conduct, non-

crookedness (N), being the same in

thoughts, words and behaviour (R).

‘Chastity’

restraint in dealing with women (R);

(brahmacharya),

self-control; celibacy (Rt).

‘Non-violence’ (ahimsa), not
hurting any living being (R); not
causing injury to others in any way;,

includes non-jealousy etc. (Pt).

(kind) and ‘sukha’

are distinguished from

‘Priya’
(pleasing)
each other by the former referring
to the actual time of listening, while

the latter to the enduring effect of

GITA KOSA

the words (V, KK and Rt). The
former is directed towards present
and experienced
(drshtartha), and the latter to the
values (adrshtartha) (S).

objects

‘Serenity of mind’ (manah-
prasada) tranquillity and purity (S);
absence of agitation like anger (R);
absence of desires and aversions
(N); inclination to deal with objects

with ease (Rt).

‘Benign aspect’ (saumyatva),
peaceable approach of the mental
processes (S); desire to be good to
all beings (R);

friendliness (N).

non-cruelty (M);

‘Silence’ (mauna), restraint in
speech born out of restraint of mind
(S); refraining from useless talk and
gossip (KK); concentrated thought
and absorption (nididhyasa) (MS);

contemplation (Rt).

‘Self-restraint’ (atmavini-
graha), alround control of mind E
suppression  of  thoughts  and
(samadhi) (N);

withdrawing mind from objects and

absorption
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(KK);
(MS);

settling the mind especially in the

from wrong inclinations

asamprajiiana-samadhi

Supreme Spirit (Rt).

(bhava-

absence of thoughts

‘Purity in thoughts’
sam$uddhi);
other than those pertaining to the self
(R); non-deceit; freedom of heart
from dirts like desire, anger etc, and
from inclinations towards material
enjoyments (M and KK); freedom

from over-much desires (Rt).
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Penance done by men with
great faith is again of three kinds:
sattvika penance is done by those
who are not wedded to the fruits
thereof, and who are yoked to
discipline (of self-control); rajasa
fickle and

penance, which is

unsure, is resorted to by those who
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want to gain respect in the
community, praise and honour, or
by those who are given to

hypocrisy; timasa penance is
undertaken out of ignorance and
delusion, and is characterized by
self-mortification, or by the desire
to destroy another person.

(17, 17 to 19).

The penance or austerity
(tapas) here includes all three types
mentioned above (14-16); bodily

verbal and mental (S and R).

‘Faith’, absolute belief, free

from doubts and misgivings.

‘Respect’ (satkara), by mind;

‘praise’ (mana) by words; and
‘honor’ (paja) by physical acts of

worship (R and Rt).

(dambha), to

flaunt ones own greatness (Rt).

‘Hypocrisy’

‘Fickle’ (chala), it yields fruits
only at times, not always (S); vields
only material results and benefits
(R); short-lived (N); causes anxiety

that it may cease (Rt).

GITA KOSA



‘Unsure’ (adhruva), not

invariable or determined (S);
unenduring (R); without certainty
that it will yield fruit (N); short-lived

(DPS).

‘Ignorance  and  delusion’
(mudha-graha), literally delusion on
account of ignorance; ignorance is
inability to distinguish between right
and wrong; and gripped by it
(graha), one thinks that he is great

and wise; it is vanity and arrogance.

‘Self-mortification’ (atmano
pida), torturing ones own body by

fasts etc.
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The alms (gifts) that are
given, with a sense of duty or
obligation, for someone, who is
deserving, but who is unable to

return the benefit (or as return

GITA KOSA

benefit for some one who had
aheady done him a good turn) (viz.
not expecting a benefit in return),
at the right time and proper place

are regarded as sattvika in nature.

When, however, gifts are given
in expectation of some benefit in
return, or expecting a desired
reward, or again in an improper

manner, it is rgjasa in nature.

The famasa way is to give
gifts at a wrong place or in
improper time, and to an
undeserving person, without
showing respect to him and in a
humiliating manner.

(17, 20-22)

‘As a duty’ (datavyam),
because it is enjoined in the
scriptures  (MS);  without any
expectations whatever (R); with
faith (Rt); with the resolve that it is
the duty (adding ‘iti buddhya’ or ‘iti

manah krtva’ to ‘datavyam’ (S).

Gifts must be given for one
who it not capable of returning the

favour, or even if he is capable,
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without any expectations from him
($); for the indigent (DPS).

‘Fit person’ (patra), deserving,
one who 1S self-restrained, patient,

good-natured etc. (KK).

‘Improper manner’ ( pan!klish,ta),
giving gitts unwillingly, with regret or
heart-burning (Sr); or giving as gift what

one has unjustly gained (Rt),

‘Underserving person’
(apatra), unworthy recipient, like a
thief, cheat, fool or mean-minded
(VD), street-

person prostitute,

actor, foolish person (KK).
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Om (absolutely supreme) tat
(universal) and sat (real) is the
designation which is threefold for
the Brahman, and in accordance
with them were in days of yore
folk,

(brahmanas) the canon of wisdom

ordained the wise

(veda) and the conduct leading to

wisdom (yajia). (17, 23)
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‘Designation’ (nirdesa), name
(§ and M); three-fold but one
singular number, having association

with Brahman (R).

‘Brahman’, the Supreme Spirit
(M).

‘Om’ (cf. Taittiriya 1,8); ‘tat’
(that) and gat’

6,2,1): ‘Om’ 1is where the entire

(is) (Chhandogya

universe is founded; or the aspect of
the Supreme Spirit as it enters into
and pervades the universe; ‘tat’ 1S
indirectly viewed as that which is
known only by the Vedic texts; ‘sat’
is what is free from all defects and

full of all auspicious qualities (Rt).

The three-fold designation
follows the Rgveda-khila passage |
‘Om tat-sad ity enam ato vadanti’
(M).

‘The wise folk’ (brahmanas)
includes all the twice-born, viz the
classes (R). The

expression refers to those who study

first three

the Vedas, which are instruments for
the performance of sacrificial rituals

(yajias). The syllable ‘Om’ refers to
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the utterance (brahmana), the word
‘tat’ to the Vedic texts (veda) which
are known as Brahman, and ‘sat’ is
the purpose for which the actions are
done (yajnas). Brahmanas are action

accompanying the recitation (V).
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Therefore it is that, for the
believers in Brahman, all sacrificial
rituals, giving of gifts (or alms) and
austerities enjoined by the
scriptural ordinances ever proceed
only after the utterance of the
syllable ‘om’.

(17, 24).

The believers in Brahman
(brahma-vadinam), for those who
acknowledge the presence of the
Supreme Spirit (S); for the vedic folk
(N); for those who seeck liberation

(Ms); for the devotees (Pt).

The three-fold designation
three-fold

activity: ‘om’ with the brahmanas

corresponds with the

‘tat” with Veda, and ‘sat’ with yajna

GITA KOSA

(R and VD). The usage of the
syllable ‘om’ is described in this

VCISC.

(vidhanoktah),

scriptures (or the

‘Enjoined’
prompted by
Veda) (S and R); enjoined in the
brahmana-texts (KK and Rt).

‘Proceed’
without blemish (KK).

(pravartante),
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The various activities of
sacrificial rites, penances, and the
giving of gifts are gone through by
the seekers of liberation without
longing for the fruits by the utterance
of the expression ‘tat’ (that).
(17, 25)
‘Sacrificial ~ rites’  (yajfa),
agnihotra etc; the penances (tapah)
like krachhra and chandrayana,; the
bodily activities prescribed in the

Veda (S).
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‘Without longing for the fruits
(anabhisandhaya), without thinking
of the rewards that may ensue
consequent on the activities. That is
to say, having the attainment of
Brahman as the only purpose (R); or
the purification of inner constitution;

or the establishment of intense

longing for liberation (Sr).

The word ‘tat’ refers to the
Brahman, as in the famous Gayatri
hymn ‘tat-savitur varenyam’ (V).
The word means °‘that’, which i1s
Vet present and directly
experiened; in contradistinction with
the indirect gains that are normally

brought about by the activities.

“Various’ (vividhah), manifold,
taken only with reference to the
activities  of  gifts-giving,  like
endowments of land and monetary

wealth (S).

‘Seekers of liberation’
(moksharthibhih),

(S); the first three classes (R); the

the mumukshus

wise folk (Pt); the pure in mind (Sr).
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The word ‘sat’ is employed in
the sense of ‘it is’ and also in the
sense of goodness; and therefore
the word is used in connection with

auspicious work. |
(17, 26)

The word ‘sat’” means coming
to be of something which was not
there earlier (S and M); the presence
(R); existence (N); the attitude of
belief (astikya) (Pt); and also the
good behaviour of one who was
wicked earlier (S); the beneficent
and meritorious (R); goodness (N

and Rt); superior (Pt).

‘Employed’ (prayujyate), in the

world as well as in Vedic texts (R).

‘Auspicious work’ (praSaste
karmani), cvents like wedding (S);
any conduct of a person who is
regarded «s good (R); auspicious
because of its prescription in the
scriptures (N); praise-worthy work

(MS).

GITA KOSA
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What is

enduring in

steadfast and
sacrificial rituals,
austerities or almsgiving is called
(sat). Whatever

involves this ‘real’ as its purpose is

‘real’ action
also called ‘real’ (sat).
(17, 27).

‘Steadfast’ (sthitih),
synonymous with nishtha, (Rt and
N); the conviction that the actions

would  surely be

Godhead (Rt);

stationing oneself entirely in the

undertaken

rewarded by

‘real’ aspect of the work (Sr).

‘Whatever action’ (karma), as
a sacrificial ritual, almsgiving or
austerity, or as an action for which
the three-fold designation (om, tat,
sat) is applicable, viz, for the sake
of the Supreme Spirit (S); for the
sake of ‘that’ or the Sﬁpreme spirit

(Brahman) (N and KK); dedicates as

GITA KOSA

an offering to the Supreme Spirit,
that is the import of the word ‘real’

(sat) (Rt).
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The oblations offered, the
gifts given, the austerities under-
taken, or anything done without
faith is regarded as ‘unreal’ (asat)
for it brings forth nothing, here or
hereafter.

(17,28)

The ‘oblation’ etc, even if
enjoined by scriptures (R); even
though in accordance with scriptural
injunctions (Rt). Whatever is done
with disbelief (or devoid of faith) is
negative in essence, and therefore
brings about no benefit (Rt). It
would be outside the path that leads
to the attainment of the Supreme

Spirit (S).
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The wise and discerning sages
regard the laying aside of all action
prompted by desire as real
renunciation, and the giving up of
of all

abandonment.

fruits action as real

(18, 2)

‘Action prompted by desire

(kamya-karma), sacrificial rituals
like as$vamedha for soveriegnty,
putrakameshti for progeny,

jyotishtoma for heavens €tc.; actions
solely motivated by specific longings
(N); not useful for purification of
mind, but meant for wish--fulfilfnent
(MS).

‘Laying aside’ (nyasa),
abandonment  (S); giving up the
specific form of the action (svartpa-
tyaga) (R); dissociating action from
its fruits, or not resorting to actions
dictated by desires altogether (M);
giving up only the fruits of action

(phala-tyaga) (Rt).

‘All  action’ (sarva-karma),
even obligatory and occasional ones
(nitya-naimittika) (S); ‘all’ includes
the obligatory, the occasional and
the desire-prompted actions; but
abandonment does not refer to
actions themselves but to the fruits
thereof (R and M); actions done
with a view to purify ones mind
involve the abandonment of fruits
(Ms);
actions mentioned in the first line
{DPS).

excludes desire-prompted

‘Wise and discerning sages’
(kavayo and vichakshanah); ‘some’
to be added; two different views
mentioned here (R). Later
Mimamsakas (like Kumarila-bhatta)
necessarily

insist that one must

engage himself in  nitya and
naimittika karmas, but avoid kamya-
karma, if he seeks for liberation.
Some Vedantins insist on the giving
up of all karmas alike. There seems
to have been some coONntroversy
(vivada) or difference of opinion
(mata-bheda) in this regard as the
next verse clearly suggests, and as

Ramanuja points out.

GITA KOSA
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Some wise and discerning
people hold that all actions must be
given up, seeing that they are
tainted with defect (viz. lead to
bondage); others, however, regard
that actions pertaining to
sacrificial rituals, almsgiving and
never be

austerity must

abandoned.

(18, 3)

‘Tainted with defects’ (dosha-
vat), faults like cruelty in killing of
creatures in sacrificial rites (8); like
desires and aversions which lead to
bondage (R); devoid of connection
with knowledge (DPS); resulting in
bondage (Rt).

The actions must be given up
even as desires, aversions etc. must

be given up (N).

‘Some wise people’
(manishinah), like Kapila (R); the

discerning folk, who are capable of

GITA KOSA

suppressing their minds (N); wise

folk (jaanis) (Rt).

‘Must be given up’ (tyajyam),
by those who seek for liberation (R).

‘Others’

Mimamsakas or those who adhere to

(apare), the
ritualism (karma-vada); the

followers of srutt (V).
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This then is the conclusion
with regard to the question of
giving up: the giving up is said to
be three-fold.
(18, 4)

‘Conclusion’ (nischaya),
decision, determination, the view
that does not contradict any other
view (KK); the view that must be
reflected upon and translated into
action with perseverence (Rt).
‘Giving up’ (tyaga), the

distinction between abandonment



(tyaga) and renunciation (sarnyasa)
mentioned earlier (S); the problem
of giving up, wherein there are
differences of views (R); the giving
up of the fruits (phala-tyaga) and
giving up of ego-involvement while

acting (karmani mamata-tyaga) (R?).

‘Three-fold” (tri-vidha), the
giving up of the thought of fruits

(phala), (i) the

giving up of
attachment té the work (karma), and
(iii) the giving up of the idea that
oneself is the agent of all action
(kartr) (cf.3, 30) (R); in terms of the
three gunas: (i) sattvika (giving up by
firm dispassion); (ii) rajasa (giving
up for fear of fatigue); and (i)
tamasa (giving up by ignorance) (N);
sattvika giving up is to be preferred,
and the other two avoided (MS); (i)
the giving up of fruits of action
(phala-tyaga), (ii) the giving up of
ego-involvement in action (mamata-
tyaga), and (iii) the giving up ones
own authorship of action
(kartrtvabhimana-tyaga), recogniz-
ing that the real author of all action

is the Supreme Spirit (Rt).
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The sacrificial rituals, alms-
giving and austerities are not to be
given up. They must necessarily be
resorted to, for they purify the
human beings who are wise.

(18, 5).

The sacrificial rituals, giving of
gifts and ascetic practices constitute
the three-fold ‘giving up’, mentioned
in the previous verse (8); actions
connected with these are scripturally
prescribed, and must not be given
up by one who aspires for liberation
(R and V), for their abandonment
involves a transgression

(pratyavaya) and sin (N).

These three (sacrificial ritual
etc.) and other actions connected
with ones status and caste (R); yajna
is the duty of the householder, dana
of the

householder, and

student as well as
tapas of the

vanaprastha ascetic (N).

GITA KOSA




They purify (pavanani), burn

up the sins that have been
accumulated, which obstruct the
dawn of wisdom; empower the
individual (V); purify the internal
constitution (Pt); because they
purify, they are not binding (Rt);
they intensify the bliss in liberation

(ibid.).

‘Wise ones’ (manishinam),
those who ar(;, given to reflection and
worship (manana) (R); those who do
not allow the fruits of actions to

direct them (S).
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That these actions (connected
with sacrificial ritual, almsgiving
and austerities) must certainly be
done, giving up attachment to the
ego as will as to the fruits of
actions, is the considered and final
view in the matter.

(18, 6)

GITA KOSA

The seeker of liberation must
also engage himself in these three
varieties of action, which in others
would become binding owing to

attachments (S).

‘Attachment of ego’ (sanga),
the pride of ownership (mamati)
(R), or appropriation such as “‘I am
doing this”’, *“This must necessarily

be done by me’” (abhimana) (N).

‘Attachment of fruits’ (phala),
worldly as well as otherworldly.
(nischitam

‘Final view’

matam), unambiguous; to be
resorted to as obligatory by one who
seeks salvation, as daily worship of
the Supreme Spirit (R), by one who
1s devoted entirely to the Supreme
Spirit  (brahma-nishtha) with a
nature that does not envisage
attachments of any kind (asanga-
svabhavena) (N); to be done in
obedience to the command of the
Almighty (KK); as dedicated solely

to Godhead (V).
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For to give up the action that
is obligatory is not proper; should
one out of delusion (or ignorance)
give up such an act, the giving up
would belong to the sphere of
darkness.

(18,7)

‘Obligatory action’ (niyata),
viz. nitya (8), and naimittika (R);
ordained by scriptures (V); action
that must necessarily be performed
(N); action that is proper to the class
and status of the person (Rt). The
action such as this is intended to
accomplish the purification of the
internal constitution, which is neces-

sary for an ordinary individual (S).

‘Out of delusion’ (mohat), by
ignorance (S); by the false notion
that giving up such an act would lead
to  liberation; by  ignorance
concerning what one ought to do and

what not (KK); by the wrong notion

that giving up the act formally
(svarGpa-tyaga) is indicated, and not
the giving up of attachment and

fruits (sanga-phala-tyaga) (Rt).

‘Darkness’ (tamasa), rooted in
ignorance, which is false knowledge
obstructing wisdom (R);

carelessness and delusion (V).
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One who gives up an action
merely because it is difficult, and
for fear of bodily distress, he would
be renouncing in a rajasa fashion,
and will never achieve the real

fruits of renunciation.
(18, 8)

‘Difficult’
difficult of

(duhkham) etc.,
accomplishment,
interfering with pleasures that are
worldly (Pt); involving money which

must be acquired with difficulty (R).

GITA KOSA



‘Fear of Dbodily distress’
(kayaklesa-bhayat), involving much
strain and fatigue, and therefore also
mental distress (R); unpleasant 1in

effect (Rt).

No action will in its superficial
aspect lead to calmness of mind; it
is only the grace of God that will
lead to it (R).

‘In a rajasa fashion’ (rajasam),
renunciation here is derived from
rajas (passion) (R); rajas is sorrow
(duhkha), even if devoid of delusion
(moha) (MS); rajas is characterized
by love of body and fondness for
(Sa);  self-

physical  pleasures

deceiving (Rt).

‘Real fruits of renunciation’
(tyaga-phala), viz. wisdom and
liberation (S); dawn of wisdom (R);
perseverence in knowledge (V);
which is born only out of sattva;
knowledge of things as they are
(KK). By giving up what is ones duty
and obligation, he will be guilty of

a sin (pratyavaya) (Rt).

GITA KOSA
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If on the other hand, an act
is done because it is something that
must be done, and is so enjoined
in scriptures, is superior by its
sattvik character, provided one
gives up ego-involvement in it and
also attachment to fruits.

(18, 9)

‘Must be done’ (karya), even if
no tangible fruit thereof is suggested
(R); as worship of the Supreme
Spirit, and as productive of wisdom
through  purifying the internal
constitution (KK); to be done wihout
fail lest sin should accrue by its non-

performance (Rt).

The action which are nitya and
naimittika, and which are ordained
on account of ones class and status,
must be performed in the spirit of
worship of Godhead; they are

themselves their rewards (R).

‘Sattvik character’ (sattvika),

done with sattva (S), derived from
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sattva, which generates knowledge

of things as they are (R).

The renunciation here IS
accompanied by the performance of

actions (Rt).

(sanga),

and mine (R),

‘Ego-involvement’
notions of I
attachment to ones ego as the agent

of action (Rt).
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The wise person who thus
renounces, filled with sattva-guna,
and devoid of all doubts, neither
hates the work that is uncongenial
and unprofitable, nor clings
fervently to the work that is
congenial and profitable.

(18, 10)

‘Renounces’
involvement and attachment to
fruits, as said in the previous Verse;
‘sattvika-tyagi’ is one who has
dedicated all his work to Godhead.

Sattva here refers to the knowledge
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(tyagi), ego- |

of the distinction between self and
body.

‘Wise

wisdom here is of self-knowledge

person’  (medhavi),
(R); one who knows the real nature

of the Supreme spirit (Rt).

‘Devoid of doubts’ (chhinna-
sams$aya), concerning what must be
and what not;

done (kartavya)

concerning the nature of the
Supreme Spirit and the performance
of actions conducive to the
attainment of the Supreme Spirit

(Rt).

‘Action  uncongenial  etc.

(akusalam),  actions  improper,
prompted by desire; productive of
undesirable results (R); involving

bodily distress and fatigue (N).

y

‘Action congenial etc.
(kudalam), desired by most people

as pleasant or profitable (KK).

“‘Neither hates’ (na dveshti),
because he has no inclinations or
aversions (N); does not give up

because of its undesirability (KK).

GITA KOSA
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It is impossible for any one
with a body to give up all actions
without an exception. If, however,
one gives up the attachment for
fruits of actions, he is known as the
real renouncer.

(18,11)

‘One with a body’ (deha-bhrt),
one who bears the body, viz. one
body,
mistaking it for the self (S); whether

who 1s attached to his
he 1s wise or unwise (KK); one who
makes movements of hands, feet etc

for discharging bodily functions (Rt).

‘Impossible’, to give up all
action, because survival itself would
then be jeopardized (N); eating,
oneself  etc.

drinking, clothing

cannot possibly be given up (KK)

Therefore, what is prescribed
to be given up in renunciation is the

attachment to fruits of actions (Rt).

GITA KOSA
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Undesirable, desirable and
mixed are the three fruits of action,
that accrue at death to those who
have not given up (attachment in)
action, but never to those who have
given up (renounced) action.

(18,12)

‘Undesirable’ (anishtam), like
hell and birth in lower states of

existence (S).

‘Desirable’ (ishtam), the state of
gods  (S),

enjoyment of celestial pleasures (KK).

the heaven etc. (R);

‘Mixed’ (misra), birth as
human beings (S).
‘At death® (pretya), having

departed from here, giving up ones
body (S); after having performed ones
actions (R); after death (N and KK).

"Those who have not given up
action’ (atyaginam), not given up

ownership of action and ego-
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involvement in it (R); those who are
prompted by desires (Sr); those who

are engaged In worldly activities (V).

‘Renouncers’ (samnyésjném),
renouncers in essential details, in
reality, viz. those who are devoted
only to the liberating wisdom, and
not formal sarnydsins or in name
only (S); the

attachment etc. (R); the knowers of

renouncers of

the real nature of self (V).

‘Never’ (na kvachit), at any

time, or anywhere.
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Five are said in the Samkhya
system to be the causative factors
in bringing all action to fruition:
the body, the

instruments of several types, the

agent, the

physical movements of various

kinds, and fate as the fifth.
(18, 13 and 14).

‘In the Samkhya system’

(sathkhye), in the system that
enumerates principles of reality (S);
the system that ascertains correctly
and discriminatingly (N); the system
that emphasizes wisdom (buddhi)
(R); the system that speaks of
bondage and freedom (KK); the
system that lets us know correctly
the nature of the Supreme Spirit
(Sr); the system propounded by
Kapila, an incarnation of Vishnu
(Rt). The expression ‘krtanta’ 18
‘siddhanta’ or

synonymous with

system, conclusion, ascertainment.

(1) ‘The body’ (adhishthana),
material basis or the aggregate of
physical constituents (R); the body
which is the foundation for the
expression of desires, aversions,
happiness, misery, knowledge and
so on (8); the body etc. (M); the

body, the earth and so on (Rt).

(2) ‘The agent’ (karta), the
soul which acts as well as
experiences (S); the soul which acts
and knows (R); the soul
accompanied by €go (V); the

GITA KOSA



E |

consciousness, equipped by intellect
and ego (N); the Supreme Spirit that
does all things (M), or the soul as
distinguished from the Supreme
Spirit (daiva) (Rt).

(3) ‘the instruments (karana),
the five organs of cognition, the five
organs of action, and the mind (S
and R); the indriyas (M); the means

of experience.

(4) ‘The physical movements’
(cheshta); the vital currents prana,
apana etc. (S): the five-fold vital
currents which sustain the body and
the sense-organs (R); the functions
of the ten vital currents as well as

the currents themselves (Sr).

| (5) ‘Fate’ (daiva), the powers
that facilitate the functioning of the
sense-organs, like the sunlight for
the eyes (S); the Supreme Spirit as
the inner controller (antaryami) that
is the  principal factor in
accomplishing anything (R and V);
the forces of good and evil (N); the

unseen force (M), or the Supreme

Spirit (Vishnu) (Rt).

GITA KOSA
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Whatever action, right or
wrong, is done by a mortal being by
his body, speech or mind, is caused
by these five causative factors.

(18,15)

‘Body’ (sarira), the

adhishthana) in the previous verse.

‘Speech” (vang) and mind
(manas), representing the external
and internal sense-functions or
instruments, indriyas, the karana in

the previous verse.

‘Action’ (karma), cf.
Akshapada: ‘Action is accomplished
by speech, mind and body’ (pravrttir

vag-buddhi-sarirarammbhah’).

‘Right’ (nydyyam),  good
actions, scripturally sanctioned (S
and R); pertaining to Daiva of the

previous verse (N).

‘Wrong’ (viparitam), prohibi-
ted in scriptures (S, R and KK).
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This being so one who regards
himself as the sole agent in all
action, is indeed a wicked person;
his mind being uncultured, does

not know the truth.
(18, 16)

“This being so’ (evam sati),
when there are five causative factors
in every action (V, KK and Rt);
when the agency of the soul in fact
originates from the command of the

Supreme Spirit (R).

The expression ‘tatra’ refers to

the action (in all action, karmani).

‘Regards himself as the sole
agent’ (kartaram étméném kevalam),
regarding his soul, which in fact is
dependent on the Supreme Spirit, as
independently responsible for action
(Rt); mistaking the soul which is
pure and isolated (kevala, suddha,

asanga) as the doer of actions (S and

Sr).
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‘His mind uncultured’ (akrta-
buddhi), not rendered refined by
scriptural study and instruction of
preceptors (S); not being awake to
the real nature of things (R); deluded,
having false knowledge (KK).

‘Wicked person’ (durmati),
evil-minded (S); perverted mind (R);

indiscrete and ignorant (KK).
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(Contrarily), one who has
divested himself of the ego, and
has not defiled his intellect, will
really not hurt, or get bound, even
if he were to injure all these
people.
(18,17)
One who has encultured
himself will cease to have an inflated
ego (S); he will not arrogate to
himself the credit for action (R); his
mind will not be troubled by ego
(V); the nature of the ego is to get

involved in action as its doer (Sr);

GITA KOSA



he will not imagine that he 1s
perfectly free and independent to do
what he likes (Rt).

(buddhi), the

internal organ (antah-karana) (S). Its

‘Intellect’

defilement is the notion that he is
was that did the action, after the
action is done; or engaging himself
in action with desires and aversions
(Sr); smeared by longing for fruits of

action (Rt).

‘Even if he were to injure’
(hatva pi), taking a mundane view
(S); in the battle (R); dedicating
whatever he does to the Godhead
(V), devoid of the knowledge of his
dependence upon Godhead (Rt).

‘Will not hurt’ (hanti), will not
imagine  that he is  hurting
independently all by himself (Rt);
will not be guilty of hurting or killing
(ibid.); will not set about to hurt or

kill (KK).

‘Get bound’ (nibadhyate) by
the results of his action, which are

contrary to dharma (S); will not

suffer for his action (V).

GITA KOSA

276
M od gfRemar Bfden sHeEeT
TR HH Dt A HHATE: 1
o o 9 at g e e |
AT ORI JATaegy] aafd 1126 11

What prompts action is three-
fold: knowledge, the object of
knowledge and the knower. And
action itself  is three-fold:
instrument of action, the act, and

the agent (doer) of action.

Owing to difference in gunas,
knowledge, action and agent of action
are three in number, according to

the enumeration of gunas.
118, 18 and 19)

‘Knowledge’
concerning  all  objects  (S);
concerning the action that must be
done (R); concerning the doer, the
action, the procedure and the gods
(KK); concerning what is desirable

and what is not (Sa).

‘The object
(jeya), the knowable (S); the action

of knowledge’

that must be done (R); the objective
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to be achieved by action (Pt); the
knowledge of the entire action in all

its details (KK).

“The knower (parijiata); the
subject of experience, characterized
by avidya (§); the knower of the

action to be performed (R).

These three are the
instrumental causes of all action; the
three togethier bring about an action

(Rt).

‘Instrument’  (karana), the
external senses like sight, etc. and
mind as the internal sense (S); the
means of action like material things;

the instruments used in a Tite.

‘Action’ (karma) that is desired
by the subject (S); rites like yaga
(R); the consequence of the

instruments (Pt).

‘Agent’ (karta), the employer
of the instruments (8), the
performer of the rites (R); the

initiator of action (Pt).
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‘“The differences in guna’
(guna- bheda), sattva, rajas and
tamas, which explain the three

triads, two mentioned in the

previous verse and the third in this.

The triad here is knowledge
(concerning the duty), the action
that is performed, and the performer
of the action (R); or the means
(sadhana), work (kriya) and the
person (purusha) (Pt). According to
MS, knowledge (jidna)  here
includes the object of knowledge
(jneya), action (karma) includes all
three types (karana, karma, kartd),
and the agent of action (kartd)
action

includes the doer of

(parijhana).

‘The Enumeration of gunas’
(guna-samkhyane), the Samkhya
system of Kapila (S); the description
of gunas and their effects (R); the
section which counts the gunas (M);
the Vedic Samkhya system which
provides a correct knowledge of the

gunas (Rt).
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The knowledge by which one
sees in all beings but one immutable
presence, undivided among divided
aspects of existence, is characteri-

zed as sattvika.

The knowledge which sees in
different
among various beings distinct and

aspects of existence

several entities is to be known as

rajasa in nature.

which
confines itself to but a tiny detail

The knowledge

as if it were the entirety, and
without inquiry as to its source or
real nature is of the tamasa nature.

(18, 20-22).

The three types of knowledge
distinguished by the three gunas are

described here.

‘But one presence’ (ekam

bhavam), the soul among different

GITA KOSA

beings (R and V); the Supreme Spirit
(M), Pt);
knowledge (KK). The expression

the wunitary nature of

‘bhava’ refers to substance (vastu,
existence, presence), like gold in all

ornaments made of gold (N).

(avyaya),
devoid of

‘Immutable’
changeless (ekakara),
birth, death and change.

‘Divided’ (vibhakteshu),
bodies of beings (S); stages of life
like student, householder and
ascetic (R), mutually distinct and

occuring in a hierarchy (Rt).

‘Undivided’ (avibhaktam), like
space in different vessels (S); in space,
time or object (KK); as the one ground
for all things, all-pervading and free
from all faults (Rt).

The knowledge of the one self
as the thread running through all

multiplicity is sattvika (N).

The rajasa knowledge focusses
attention on multiplicity, severality,
distinctness of beings and objects,
variety of separate souls (KK and
MS); the existence (MS).
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The tamasa knowledge

concentrates on an
thing as all-important, on a little
benefit as alround welfare, on a
small part as the whole (R); 1t
regards the visible and tangible as
the entirety of existence and on the
icon of a deity as the very Supreme
Spirit  (S);
Supreme Spirit (Rt). It is irrational

on the soul as the

(ahetuka), and refuses to inquire.

It prefers not to know things as
they are (S); it abounds in false
knowledge (R); it does not espouse
the teachings of the scriptures (KK);
it refuses to see the transcendental
reality (paramartha); it does not
bother about the real, but is content

with untruth (Rt).

Its scope is narrow and meagre
(alpa), and its purpose also is
meagre (S); the rewards are small
(R); it is blind to the infinite and all-
pervading Brahman (MS); it is small

and partial in its very nature (Rt).
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The sattvika action is done
without attachments, desire or
aversion, only because it is
ordained by scriptures, and by one
who is indifferent to the fruits of

such action.

The rajasa action is done by
one who is keen on the rewards it
entails, or by one with ego-

involvement, and such action

means great exertion.

The tamasa action is resorted
to by one who is deluded (or
confused), who does not care for
the consequences, or for the loss or
injury it involves, or again for his
own valour.

(18, 23-25)

Action becomes three-fold in

accordance with the gunas.
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‘Ordained’ (niyatam), the nitya
duties; yajna, tapas and dana (cf.

17, 27 and 18, 5).

‘Attachment’ (sanga),
(asakti) (S);

attachment to oneself as the doer

excessive interest

(mamata) (R); ego-involvement
(Rt); the notion that I am the doer
of this action and the enjoyer of the
fruits thereof (KK).

‘Desire and aversion’ (raga-
dvesha), love of desired objects and
hatred for the undesirable (N).

‘Indifferent of fruits’ (aphala-
prepsu), without attachment to the
fruits (R); without desire to achieve
the fruits (Rt); without longing for
women, children, wealth and so on
(KK); for only pleasing the Supreme
Spirit (Pt).

‘Ego-involvement’
(sahamkara), attachment to oneself
as the doer (R, Rt and V); pride and
arrogance (KK); although a sattvika,
ignorant of self (N).

GITA KOSA

‘Great exertion’ (bahulayasa),
pride that one is able to accomplish
a task which is exceedingly difficult
(R); a task which is directed towards
a desired result (VD); involving
physical strain from start to finish
(KK),

swimming across (MS).

like crossing a river by

‘Consequences’ (anubandha),
what comes as a result of the work
done (R); the bondage that ensues

(KK and Rt).

‘Loss’ (kshaya), loss of energy
or wealth in action (S and R):
needless waste of physical effort
(Pt); loss of wealth, energy, merit

and longevity (Sa).

‘Injury’ (himsa), to the living
beings (S); hurting others by ones
action (Rt);
others (DPS).

hurting oneself and

‘Valour’ (paurusha),
confidence that one is able to
accomplish a work (S and R); ones
ability to complete the undertaken

work (Rt).



(moha), lack of
(aviveka) (S);

ignorance that the real doer is the

‘Delusion’

discrimination

Supreme Spirit (R); false knowledge
that one is independent and free to

do anything (Rt).
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He is a sattvik doer, who is free
from attachment, devoid of ego,
equipped with constancy (viz.
steadfast) and zeal (viz. resolution),

and same in success and failure.

The doer is rajasa, if he is
passionate, a seeker of the fruits of
action, greedy, inclined to hurt and
unclean, and prone to delight and

dejection.

It is the tamasa doer that is
altogether unyoked (viz. undiscipli-

ned), vulgar, stabborn, deceitful,
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malicious, idle, given to depression

and vengeful.
(18, 26-28).

Three types of doers are here

described.

‘Constancy’ (dhrti), enduring
(S); ability to withstand stress and
strain in a job until it is completed
(R), not giving up even when
obstacles are to be overcome (MS);
resolution to complete the work at
any cost (N); physical energy in the
midst of distrations and obstructions

(Rt).

‘Zeal’ effort

(udyama) (S):; enthusiastic state of

(utsaha),

mind (R); urge to engage oneself in

action (Rt).

‘Same’ (nirvikara), unmoved in
mind (R and KK); devoid of joy and
misery (Sr and Rt).

‘Passionate’ (ragi), victim of
desires (S); longing for fame (R and
Rt); longing fondly for sensual
pleasures (KK); loving his children
etc. (Sr).
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‘Greedy’ (lubdha), one who is
unwilling to give up what is his own,
and 1s keen on getting what belongs
to others (S); unwilling to part with
wealth  even  for  performing
neccesary activities (R), but is keen

on getting the wealth of others (KK).

‘Unclean’ (aSuchi), devoid of
external and internal cleanliness (S);
lacking in  purity that the
performance of rituals requires (R);

unclean in acquiring wealth (Rt).

‘Prone to delight and dejection
(harsha-Sokanvita), consequent on
getting what one desires and on not
getting it (S); success and failure in
war (R); or profit and loss in worldly

affairs (KK).
‘Unyoked’ (ayukta), not
disciplined (S); not given to the
performance of scripturally sanctioned
activities, but indulging in prohibited
ones (R); disinterested in duties owing
to inclinations for sensual pleasures;

unyoked or unwilling to dedicate his
work to God (Rt).

GITA KOSA

“Vulgar’ (Prakrta), uncultured
(S); uneducated (R); disinclined to
honest effort (V); unmade (Rt).

‘Stabborn’ (stabdha)
unbending like a rod (S); disinclined
to do anything (R); lacking in
humility (Ms); thinking much of
himself and having no regard for

others (Rt).

‘Deceitful (Satha), concealing
his power and deceving others (S);
interested in black magic etc. (R);
saying one thing and doing another
(MS); hurting, concealing his hatred
(Rt).

(naihkrtika),
depriving the livelihood of another
(S); cheat (R); humiliating all (Pt);

keen on putting others to shame by

‘Malicious’

physical acts, words and thoughts
(MS); fault-finder (DPS); mean in
action (Rt).

‘Idle’ (alasa), indifferent even
to obligation and duties (S); slothful
even in the activities he has begun

(R); not inclined to act even iIn
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necessity (KK); not given to work
(S); indifferent even in times where

action is indicated (Rt).

‘Given to
(vishadi),

given to moods of despondency (S);

depression’
always sorrowful and
easily fatigued and dejected (R);
never satified even when desired
objects are obtained, and always
grumbling (KK); never happy even
when desires are satisfied (Ms); full
of regrets after exertion and
expenditure (DPS); feeble-minded
and therefore disinclined to do

anything (Rt).

‘Vengeful’ (dirgha-sutri), long
-stretching,  procrastinating (S);
thinking of injuring others by occult
means (R); not forgiving the wrong-
doing of others even after a long
time (M); needlessly long-winded in
action (V); besought by a thousand
worries and so, undecided what to
do (MS); unforgiving when hurt by
some one even when it was long

ago, or procrastinating jobs which

must urgently be done (Rt).
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The intellect (or reason) that
distinguishes between engagement
in action and withdrawal from
action, between what must be done
and what not, between danger and
safety, and between bondage and

freedom is of the sattvika type.

The intellect that erroneously
understands what is right and what
is wrong, and what must be done

and what not, is of the rajasa type.

The intellect covered over by
mistakes the wrong as the
their

tamas
right, and all things as

opposite in value.
(18, 30-32).

Three
(buddhi) are described here.

types of intellect
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‘buddht’ is

taken to mean ‘the determinate form

The expression
of knowledge following
discrimination’ (viveka-purvakam

niSchaya-ripam jnanam) (R), and

discrimination  involves  inquiry,
examination, and careful
consideration (VD); it is

ascertainment (V), which is beyond
mind (manas) which works merely
on the basis of sense-data; it is

determination (adhyavasaya) (KK).

Here, the consciousness which
is equipped with a kind of buddhi,
characterizing the person is spoken
of; his (karta) and
knowledge (jiiana) are already dealt
with (cf. 20-22; 26-28) (Ni). It is the

intellect and the constancy (dhrti)

doership

that are peculiarly causative and

basic to all our transactions (KK).

‘Engagement in action’

(pravrtti) refers to actions
prescribed in the scriptures and
leading to bondage (S); the dharma
which is the means
welfare (abhyudaya) (R, Sr and KK);

(MS);

of worldly

duty or obligation (karya)

GITA KOSA

involvement in  good  actions,

responsible for fearlessness (KK).

‘“Withdrawal from action
(nivreti), renunciation, which leads
to liberation (moksha) (8); the

dharma which is the means of
spiritual freedom (moksha) (R); the
adharma which leads to sin and
bondage (Sr); involvement in what is
prohibited in scriptures (N) and in
what are not good in nature, causing
fear (KK);

condemned (akarya) (MS).

prohibited and

‘Bondage’ (bandha), relating to
‘engagement in action’ (pravrtti),
with arrogance and €go-
involvement, owing to  false
understanding of the nature of
reality (MS); the means of bondage
(bandhopaya) namely orientation to
external objects (KK}); consideration

of how bondage is caused (Sr).

‘Freedom’ (moksha), relating
to ‘withdrawal from action’ (nivrtti),
with perfect understanding of reality
(MS); the

(mokshopaya), namely dispassion or

means of freedom

disorientation from external and
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worldly objects (KK); consideration

of how freedom can be got (Sr).

“What must be done’ (karya)

and ‘what must not be done’
(akarya), ‘danger’ (bhaya, fear) and
‘safety’ (abhaya, fearlessness) are
and nivrtti

related to pravrrtti

respectively.

The ‘karya’ is taken also to

mean the effect that can be
produced by our action (krti-sadhya)
and ‘akarya’ as what is
(nitya-siddha). The

illustration of the former is heavens,

always

present

which is liable to cease to exist,
because it is brought into being at
a specific time by a specified effort
(anitya). The latter is the self which
is not an effect of any activity (nitya)
(N). The former bristles with anxiety
and stress, or the fear that it may
disappear (bhaya), while the latter is
devoid of such fear (ibid.). Fear is
(duhkha); and

fearlessness is happiness (sukha).

unhappiness

The expression ‘karya’ may

also refer to performance of

prohibited  actions  (asat-karya)

which brings in fear; and ‘akarya’ 1s
non-performance of such action,
which naturally frees one from the

consequent fear (KK).

All such awareness with clarity
points to the sattvika intellect. The
rajasa intellect is characterized by
failure to ascertain  correctly
(ayathavat) (Rt); it is beleagured by
doubts (N); it is not determination

by inquiry or reasoning (Ms).

‘What 1s (dharma),

leading to welfare here and hereafter

right’

($reyas-sadhana), what is prescribed
in the scriptures (S); ‘what is wrong’
(adharma) is what is prohibited in
scriptures (§), and what leads to
transmigratory existence, full of fear
and misery. These two are ‘unseen
consequences’ (adrshtartha),

whereas ‘what must be done’
(karya) and ‘what must not be done’
(akarya) are ‘visible  effects’

(drshtartha) (Ms).

The tamasa approach s
mistaking a thing for its opposite
(viparita-grahini-buddhi), prompted
by ignorance (ajnana) or lack of

discrimination (aviveka) (Ag).

GITA KOSA
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The constancy by which one
firmly restrains the activities of
mind, vital currents and sense-
organs, and by which one
unswervingly yokes himself to

discipline is sattvika in nature.

The constancy by which one
clings to dharma (leading to
worldly welfare), pleasures and
wealth longing for their several

benefits, is rajasa in nature.

The constancy by which one
foolishly clings to (and does not let
go) sleep, fear, grief, despondency
and intoxication, is tamasa in
nature.

(18, 33-35).

The ‘constancy’ (dhriti) 1is

defined as firmness of mind even in

GITA KOSA

times of stress, excitement and
agitation (buddhi), already dealt
with (30-32) (N); the activity of
buddhi that one brings to bear in his

behaviour (Sa).

The three types of constancy

are described here.

‘Constancy’ (dhrti), from the
root meaning ‘to bear’, ‘to support’,
to uphold, that which supports or
bears up with effort (prayatna) and
courage (dhairya); an especial effort
(S), not to transgress the scriptural

prescriptions (MS), restrains (S).

‘Mind’ (manah), the mental
activities (S); the mind which is
naturally unstable and fickle (Pt);

volitions (N).

‘“Yokes himself” (yoga), for
obtaining liberation, discipline of
meditation and worship (upadsana)
(R); restraint of mental precesses
(N); the mode of devotion to the
Supreme Spirit (Rt).

‘Unswerving’ (avyabhi-

charinya), not distracted by other
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(VD);

concentration (N); not tossed about

interests uninterrupted

by worldly desires (Pt).

If this is sattvika-constancy,

yoked steadfastly to  spiritual
discipline, the rajasa-constancy is
similar application to the three
values of worldly life (righteousness,
self-interest and pleasures); the

three wvalues (V); involving the
activities of mind, vital organs and
senses—orgaﬁs as 1n the previous

group (R).

‘Longing’ (pra-sanga), especial
attachment (prakrshta-sanga) (R);
ego-involvement (V); attachment to
the three values (N); associations of
‘I and ‘mine’ with activities (Rt);

incidentally, not always.

‘Benefits’ (phala), the three
values (R); .enjoyment of material

pleasures (Pt).

The tamasa-constancy also is
steadfast and unwavering; but it is
confined to low levels of existence,
characterized by darkness
(ignorance) and  gloom. The

expression ‘dur-medha’ (evil-mind)
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refers to inability to discriminate
(Ms), inclined towards prohibited
things and actions only (KK), and

wickedness (Rt).
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Happiness is also three-fold; a
sattvika person delights in it after
repéated exertion, and comes
certainly to the end of pain. It is like
poison to begin with, but is nectar-
like in later effect; and this is born
out of clarity of ones intellect.

(18, 36 and 37).

This and the following three
verses are intended to teach what

must be sought after and what

(Ag).
fulfils the

knowledge, the doer and so on that

avoided (heyopadeya)

Happiness 1s  what
have been dealt with till now (R); it
is what all living beings aspire for
(KK).

GITA KOSA



The first half of the first verse
is merely a statement of intention
(pratijna); in the second half beigns
the description of the sattvika type
of happiness. Or, the second half of
the first verse deals with the eeneral
characteristics of happiness
(sukhasya samanya-lakshanam aha),
common to all three types described

in the next three verses (37-39) (Rt).

‘By repeated exertion’

(abhyasa), exercise or effort
consequent on acquaintance ($);
practice for a long time (R); done
again and again (N); unlike sensory
pleasures which come suddenly (Sr);
repeatedly practised for a great

length of time (Rt).

‘Delights’ (ramate), obtains joy
(S); reaches unsurpassed delight (R);
experiences bliss (Pt); happiness that

1s uninterrupted (KK).

‘End of pain’, cessation of all

pains  associated with  worldly

existence (samsara) (R); real
happiness is destruction of all causes

of misery (Rt).

GITA KOSA

The foolish people are averse to
this sattvika-happiness because it is
stressful in the early stages, not
recognizing that it is real and unsullied

happiness in later stages (VD).

‘To begin with’ (agre), in the
initial moments, at the beginning of
the course of discipline, it is
accompanied with much exertion
and fatigue, and the distinct nature
of happiness 1s unperceived, and
therefore it is looked upon (wrongly)
as unhappiness (R); it is unhappy in
its external aspect (V); control of
mental, vital and
(cf.33)

hard and painful in the early stages

sensory
inclinations appears very
(N); because it can be achieved only

by excessive effort (Rt).

‘In later effect’ (pariname),
when wisdom and dispassion ripen
(S); when the knowledge of the true
nature of the self arises (R); when
the benefits of the early efforts begin

to show themsclves (V and Ms).

‘Nectar-like’ (amrtopama),

extremely lovable, desirable and

pleasant (KK and MS).
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‘Born out of clarity of ones
intellect’ (atma-buddhi-prasada-
jam), consequent on attaining to
purity of ones intellect (S); born out
of self-realization (the  buddhi
pertaining to atma) (R); born out of
elimination of rajas and tamas (N);
the tranquillity (prasiada) of the
intellect (buddhi) born out of the
grace (prasada, anugraha) of the

Supreme Spirit (atma, Vishnu) (Rt).

‘Clarity’ (prasada) is serenity
consequent upon disinclination to
engage oneself in worldly interests

(Rt).
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The happiness that appears
nectar-like in the beginning,
because of the contact of the sense-
organs with their objects, but turns
out poison-like in later effect, is of

the rajasa variety.
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The happiness that deludes
one both in the beginning and in
later effect, and that is born out of
sleep, sloth or carelessness, is
tamasa in its nature.

(18, 38 and 39)

The rajasa happiness is well-
known in the world (KK), because
it depends on sensory experience
(Rt); it is not born out of ‘atma-
buddhi-prasada’
(Ms).

(previous verse)

‘In the beginning’, as one is
experiencing it (R); during the time

of enjoyment (N).

‘Nectar-like’  (amrtopamam)
sweet and desirable, because no
strain of restraint of mind and senses
(KK); it

ignorance, desires and actions (Rt).

is involved encourages

‘Poison-like’ (visham-iva),
because it causes, misery here and
hereafter (N); loses its taste after

enjoyment (S1).

The tamasa-happiness is in

reality no happiness at all, either in
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the beginning or at the end. It must

be eschewed.

‘Deludes  one’ (mohanam
atmanah), causes delusion (S and
R); moha here means not knowing
the object as it really 1s (R); it
deranges all correct apprehension of
things (KK); disturbs the sense of
discernment of what is right and
what is wrong (Sa). The word ‘atma’
here means .. intellect or

(buddhi) (N).

recason

‘Sleep’” (nidra) deludes even
when it is being experienced (R); as
in sleep the foolish person does not

enjoy the bliss of sushupti (Rt).

‘Sloth’ (alasya), pertaining to
the functioning of the sense-organs
(R); the slowness and dullness of the
body (Rt); the inactivity of the
intellect (Sa); dull wit.

‘Carelessness’ (pramada),
freklessness, lack of attention to
what must be done (KK); mind
roaming freely and fancifully (MS);
an intoxicated state of mind (DPS);

inclination towards adharma (Rt).

GITA KOSA

284

9 qef gy ar Rfy a4y a1 g
wrfaRrfot: 1359 I

Indeed there is no existent
thing, there can never be anything
on earth, in the upper realms or
among the gods, that is completely
free from the (sway) of these three
(sattva,

constituents rajas and

tamas), born out of nature.
(18, 40)

This verse summarizes and

closes the section on the gunas (S).

‘On earth’ (prthivyam), in the

world of human beings (S).

‘In the upper regions’ (divi), in

the mid-region.

‘Among the gods’ (deveshu),

in the heavens.

‘Existent thing’ (sattva), living
being (S and R), material thing or
living being (N).

‘Born out of nature’
(prakrtijaih), arising out of primordial

nature (S); caused by the creative
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power of the Supreme Spirit known

as maya (KK).

Whatever exists is necessarily

constituted by the three gunas.
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Actions (or functions) are
distributed among the four great
classes of human beings, the
brahmanas, the kshattriyas, the
sadras, in

their

vaiSyas and the
accordance with
temperaments (viz. the gunas

arising out of their nature).

Quietude, self-control,
austerity, purity (in body and mind),
spirit of endurance, uprightness,

love of wisdom, spiritual experience,
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and faith in the things beyond —
these are characteristics of the

brahmanas in action.

Valour, ardour (spirit),
endurance, competence, courage in
encounters with enemies,
generosity, and lordliness these
characterize the work of the

kshattriyas.

Cultivation of the land,
protection of the cattle, trade ahd
commerce, these are the activities
of the vaiéyas; and service of any
kind is the natural inclination of
the sudras.

(18, 41-44)

These are the four great
classes of human beings on earth,
and are not specific to any society
or country. It is important to
recognize that according to the text,
it is not birth that determines the
belongingness to  a class, but
temperament (sva-bhava), and that
actions of the classes (Viz. social
functions) are made dependent upon

the temparaments. There is no fifth
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class mentioned here, and so all
temperaments and functions are to
be accommodated in the four great

classes.

This classification has come in
the context of the guna-variations,
and the classes and their functions
are only in terms of the prevailing
gunas of the individuals. The
brahmana temperament 18
characterized by the order of gunas
rajasa-sattvika-sattvika (sattva
prevails over rajas). The kshattriyas
are dominated by rajas, but sattva
also plays a role. The vaiSyas have
sattva and rajas in equal measure,
but in low key. The Sudras have
predominance of rajas, but are

governed also by tamas; sattva is in

a low key.

Those who have only sattva are
the great gods; the minor gods have
their share of rajas and tamas. The
worst of human beings are governed
by tamas and sattva, the minor
demons by rajas and tamas, and the

great demons only by tamas. All

GITA KOSA

human beings, irrespective of the

classes, are predominantly rajasa (Rt).

The classification of all classes

of souls assumes this form:

[ Sattva-dominated:
1. The manes sattva-tamas
2. The sages sattva-rajas

3. The gods sattva-sattva

I Rajas-dominated :
1. Brahmanas: rajas-sattva-sattva
2. Kshatriyas : rajas-rajas-sattva
3. Vaisya :

4. Studras

rajas-rajas-sattva

: tamas-rajas-sattva

Il Tamas - dominated :
1. Naradhamas: tamas - sattva
2. Daitya-bhrtyas : tamas - rajas
3. maha-daityas : tamas-tamas
The gunas are distributed
variously among individual beings
(vyakti), and not among the classes
which are only collective
conceptualizations (jati). An
individual with a given temperament
and an assigned function belongs to

a class, or rather an order.
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The individual human being,

willingly  engaged in  action
(fuctions) proper to himself, will
succeed and attain perfection. How
by engaging himself in the actions
proper to him he will obtain
perfection is also explained.

(18, 45)

‘Actions proper to himself’

(sve sve karmani), the actions
determined by the temperaments
detailed above (the brahmana, the

kshatriya, the vaiSya or the sudra).

(samsiddhi), by
the proper
of his

‘Perfection’
the performance of
actions, he will get rid
impurities, and becomes eligible to
persevere in wisdom (jnana-nishtha)
(S); obtainment of the highest state
(parama-pada), viz. or liberation
(R); liberation through wisdom (Rt);
purification of internal constitution

(sattva-$uddhi) (Sa); the obtainment
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of the divine grace (Pt); fitness for

the liberating knowledge (KK).

‘Engaging himself in the
actions  proper  to  himselfl’
(svakarma-niratah), fully enaged

(nitaram ratah) (KK); with faith.
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It is in the spirit of
worshipping by his actions the
Supreme Spirit, who is the source
of all activities of beings, and by
whom all this is pervaded, that a
person can attain to perfection.

(18, 46)

‘Activities” (pravrttih), creation
etc. (R); the bodily, mental and

verbal activities (N);

‘Source’ (yatah), the Supreme

Spirit as the inner controller

(antaryamin) (Sr).

‘By his actions’ (svakarmana),

by dedicating all his actions to the
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Supreme  Spirit, which is the
gateway to salvation (N); by actions
which are scripturally sanctioned, as
well as worldly transactions which

are correct and proper (KK).

‘In the spirit of worship’
(abhyarchya), by worshipping the
Supreme Spirit (S), who is the inner
self of all the gods (R); by dedicating
the fruit and doership to the
. Supreme Spirit (KK); worshipping
by self-restraint, by controlling the
senses, disciplining the mind etc.

(Rt).

‘Perfection’ (siddhim),

characterized by the fitness to
engage himself in the path of
wisdom (S); grace of godhead and
the means of reaching godhead (R);
purification of mind (Ms); abiding in
the knowledge of reality (KK);

liberation (Rt).

GITA KOSA
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It is better for one to engage
himself, however inadequately, in
work that is appropriate to his
temperament, than taking up a
work that is alien to his tempera-
ment and doing it very well, for
doing work that is proper for him

he will not be guilty of defilement.

One should not give up the
work that is natural to him, even
if it is associated with a defect, for
indeed all work is covered over by
defects, even as smoke covers up
fire.

(18, 47 and 48)

The first line of the first verse

is repeated in 3, 35.

‘Better’ ($reyan), means of

attaining the values of life (Rt);
welfare

instrumental to spiritual

(nihsreyas) (Sa).



‘However inadequately’
(vigunah), although not executed
well (MS); even if some sequences
in it are omitted and hence done

completely (N and Rt).

The reference is to the
involvement in karma-yoga, Vis a Vvis

jiana-yoga (R).

‘Work that is proper for him’
(svabhava:niyatam karma), work
determined by his temperament or
relating to

nature (S); actions

Karma-yoga (R); actions derived

from the three  constitutents
mentioned above (gunas) (N); the
duties of brahmana, kshatriya etc.

(V).

‘Defilement’ (kilbisham), sin
(S):; fault (N); the result of defective
performance (Rt); transmigratory
status (samsara) (R).

‘Natural work’ (sahajam
karma), inborn, coeval to birth (S);
because natural to the invidual, it is
easily done and without hazards (R),

there would also be predispositions

202

(VD);
(svabhavika) as againt learnt (N and
KK).

to such action natural

‘Even if defective’ (sa-dosham
api), because of the involvement of
the three gunas (S); although some
cruelty

prescriptions involve

(himsa), injury etc. (MS).

The expression ‘dosha’ may
‘duhkha’
suffering). There is nothing that is

also mean (sorrow,

not defective, constituted as
everything is by the three gunas.
Every enterprise (arambha) is
choked by defects (doshena avrtah);
works that are natural to oneself
and those which he does against his
natural inclinations are alike liable to
defect, because of the involvement
of the three gunas (S); work relating

to karma as well as jiana (R).

The simile of the fire
enveloped by smoke (dhiimenagnih)
is meant to emphasize that the fire
will burn and produce heat, despite
the smoke _that covers it and is

resorted to for warmth etc.

GITA KOSA



‘Against his will’ (avasah),
being subject to the laws of prakrti
(S), even when one does not like
(anichchhan api) (MS);

subject to the will of God (Rt).

being

The verse points out that an
individual is subject (paratantra) to
(i) the primodial nature composed of
the three gunas (prakrti), (ii) ones
own nature and temperament
(svabhava), and (iii) the action that

one does (karma) (Sr).
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The Supreme Spirit, who is
the lord of all, dwells in the heart-
region of all living beings, and by
its own uncanny and creative power
(Maya) spins about all creatures as
if they are mounted upon a puppet-

machine.

GITA KOSA

One must therefore seek
regfuge with all his being only in
the Supreme Spirit, and by the
grace of the Supreme Spirit he will
attain to the highest state of
unshaken peace.

(18, 61 and 62)

‘Lord’ (i$vara), the governor
and regulator, Narayana (S); the
ruler of all, Vasudeva (R); ruler of
all things and beings (KK); the
promptor of all beings (N).

‘In the heart-region’ (hrddese),
in the region of the being where
inclinations, disinclinations and the
knowledge basic to them arise (R);
in the cave of the‘ heart or intellect
(buddhi) (N); the inner controller
dwelling in the heart of all beings.
Although present everywhere, its
especial manifestation is 1n the

heart.

‘Spinning’ (bhramayan),
twirling here\ and there, like the
puppetteer does the puppets (S); the
machine here is prakrti, constituted
by the gunas, viz. the body and the

organs, and twirling it in accordance

303



with the operation of the gunas (R);

taking the beings upward and
downward (N); moving them to reap
the rewards of their previous
actions, good or bad (KK); spinning
the souls appropriating the bodies as

their own (Sr); the Supreme Spirit,

itself not moving about, moving
everything about, by its mere
presence (DPS).

‘Refuge’ (Saranam), for getting
rid of the sorrows of life (R); for the
Supreme  Spirit is the only
independent entity, and all beings
are dependent upon It, and therefore
one must give up ego and arrogance

(Rt).

‘With all his being’

bhavena), in every way and entirely

(sarva-

(S); in body, mind and speech (Ag);
recognize that the Supreme Spirit is
everything, and the sole reality
hidden in all beings (MS); in all
manners, in whatever one is doing

(Rt).

‘Peace ($anti)’, quiescence of
all processes and stresses (uparati)

(S); the snapping of all fetters, and
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elimination of all ills (R); one-ness
of being (samadhi) (N); liberated
from all relation with nature, time
(KK); the
settled comfortably in the Supreme
Spirit (Rt).

and actions intellect

(cf. Patanjali, Yoga-sitra, 2,45
‘samadhi-siddhir 1$vara-pranidhanat’)
(N).
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One must settle ones thoughts
entirely in the Supreme Spirit; one
must lovingly devote himself to the
Supreme Spirit; one must make
offerings to  the
Thus

without any doubt or misgiving

worshipful
Supreme Spirit. can one

attain to the Supreme Spirit.
(18, 65)

The verse promises liberation
as the certain reward for loving
devotion to the Supreme Spirit, and

pleads that one must seek sole

refuge in the Supreme Spirit (S).

GITA KOSA
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Yoked to reason which has
been purified, and with constancy
restraining oneself, giving up all
objects of sense like sound etc.,
and abandoning love and hate
alike; one must live in solitude,
eating sparsely, fully controlled in
speech, body and mind, and settle
down to the practice of constant
contemplation, cultivating the
spirit of dispassion; he should also
give up egoity, force, pride,
desires, anger and possessiveness,
giving up thoughts of ‘I’ and ‘mine’
and perfectly at peace with himself,
he will become fit to assume the
very form of brahman.

(18, 51-53).

‘Purified’ (visuddhaya), devoid

of delusions and equipped with

GITA KOSA

determinations (S); by the

knowledge concerning the real
nature of self (R); disinterested in
external objects (Rt); devoid of all
attachments, and directed only to
the Supreme Spirit (Pt); sattvika-

mind (KK).

‘Restraining oneself’ (niyamya
atmanam), the body and senses
brought under control (S): making
the mind yoked to the discipline,
having withdrawn it from external
interests (R); absorbed in
contemplation upon the Supreme
Spirit. who is the inner controller
(V); withdrawing the mind from

outside objects (Rt).

‘Giving up all objects of sense’
(vishayan tyaktva), excluding those
which are necessary for survival (S):
dissociating (R); withdrawing senses
from their objects (N); giving up the
desire for enjoy'ing them (Rt).

‘Live in solitude’ (vivikta-
sevi), in places like forests, river-
banks, mountains, caves etc., away

from crowds (S), abandoning all
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places which are unsuited for
meditation (R); solitude is the place
where the mind does not get
distracted, but where the mind can
casily be calmed and concentrated
(Sa); pure places (Sr); places where
discrimination between true and
false, right and wrong, good and bad
is facilitated (DPS).

‘Eating sparsely’ (laghvasi),
cating little ((S); avoiding over-eating
and also starving (R); eating little
(mita), also includes ecating what is
pleasant for the body and mind
(hita) and what is proper (pathya)

(Sa). There is a variant reading for

‘laghvasTt’, ‘labdhasr’ (eating
whatever is available).
These two traits, ‘living In

solitude’ and ‘eating sparsely’ will
avert the doshas of sleep, indolence

etc., and facilitate calmness of mind
(S).

‘Fully controlled in speech,
body and mind’ (yata-vak-kaya-
manasah), control in body refers to

firmness by  assumption  of

appropriate postures (asana),
control of speech is withdrawal of
senses (pratyahara), and control of
mind is abandonment of desires and
volitions (sankalpa-tyaga) (N).
‘Constant contemplation’
(dhyana-yoga), as detailed in
chapter 6 (10-15) (N); employing
contemplation as a technique (Rt);
contemplation on the nature of self
(§ and R); concentration of mind or
(DPS);

to the

thoughts is contemplation

‘constant’ (nityam) refers

practice everyday (KK), always (MS).

‘Spirit of dispassion’
(vairagya), disinterest in anything
other than the  object of
contemplation (R); in all things seen
or unseen, viz. gains here and
hereafter (MS); so as not to interrupt
the flow of contemplation (Sr);

devoid of distrations.

‘Egoity’ (aharnkara), regarding
the body and
oneself  (S);

material objects, (R); arrogating to

sense-organs  as

arrogating self in

oneself the doership (Rt).

GITA KOSA



‘Force’ (bala), the strength of
desire, passion etc. (S); the strength
by which the predisposition to egoity
grows (R); the force of ones
knowledge, learning, ability etc. (Rt

and DPS).

‘Pride’ (darpa), born out of the

awareness of force of strength;

arrogance (garva) regarding ones

own competence.

‘Desire’ (kama) for worldly
enjoyment.

‘Anger’ (krodha), hate,
abusing etc.

‘Possessiveness  (parigraha),
appropriating external things to

oneself, like house, wite, children
etc.; greed in acquisition of objects

by means fair or foul.

‘The form of Brahman’
(brahma-bhaya), experience of self
in its true nature, being freed from
all bondages (R); abidance 1in
Brahman; being always absorbed in
it (M); realization of Brahman (MS);

liberation while one 1s still alive.

GITA KOSA
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Becoming Brahman, with his
self perfectlym serene, neither
grieves nor desires; being the same
with regard to all living beings, he
wins the supreme loving devotion

to the Supreme Spirit.
(18, 54).

Having, by the method
described above, attained to the
statc of Brahman, he also attains

unshakable peace (S).

‘Becoming Brahman’ (brahma-
bhiitah), having secured the unitary
knowledge which has

o

thrust of
arisen (R); content with the bliss of
meditative absorption, and being
entirely devoted to it (N); by the
practice  of  scriptural  study,
reflection and meditative absorption
(MS); settling down contentedly in
Brahman (Sr); settling his mind on
Brahman and having attained to

Lakshmi (Rt).



‘Self serence’ (prasannatma),
peace and tranquillity of the inner
constitution (S); getting rid of ail
stains and defects which are
contingent upon worldly existence
(R); purified mind which is also
blissful (DPS);
altogether independent of external
(KK);
tranquil in his inner constitution

(RY).

peace which is

objects and conditions

‘Neither grieves nor desires’
(na sochati na kamkshati), because
he sees nothing that is contrary to
his self, and nothing that he has not
~got (S); there is nothing that can
cause him regret or make him
aspire; he does not identify himself
with body, senses and mind (Sr);
because he is naturally disinterested

in outside things (Rt).

‘Being the same with regard to

all  beings’ (samah  sarveshu
bhiiteshu), by analogy with self (S);
seeing but one self everywhere,
having thus attained to the

perfection of wisdom (KK); devoid
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of desires, aversions or other

distractions  (Sr); being totally
indifferent to the worldly affairs,
considers everything other than self

as worthless (R).

‘Supreme devotion’ (bhaktim
param), shares the nature of the
Supreme Spirit (S); identification
(tadatmya), leading to realization
(MS);

wisdom 1s productive of supreme

the highest condition of
devotion (KK); devotion which is
the internal approach (antaranga-
sadhana) (Rt).
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It is by such loving devotion
that one recognizes the Supreme
Spirit, who and what it is; and
knowing the Supreme Self as it
really is, he at once enters into it.

(18, 55)

‘By loving devotion’ (bhaktya),
characterized by absorption in

wisdom (jAdna-nishtha) (S); by

GITA KOSA



meditative absorption

(nididhyasana) (MS).

‘Recognizes’ (abhi-janati),
understands (S); the form and nature
of the Supreme Spirit, and also the
characteristics and glory (R); knows
perfectly well or comprehensively
(KK); as
pervading all things and all beings

(N); realizes directly
(DPS); knows in accordance with

ones own capacity (Rt).

‘Who and what’ (vavan yah),
manifesting in time and space as
associated with the gunas in what

names and what forms (Rt).

‘Enters’  (visate), as the
reflection (prati-bimba) enters the
person himself (bimba), when the
mirror is taken away (N); attains to
the Supreme Spirit (R); dwells in the
Supreme Spirit, enjoying bliss and
intensely devoted to it (KK); gets
liberated (Rt).

‘At once’ (tad-anantaram), as
soon as true
perfected (R);

knowledge gets
immediately, for

there is no other cause or antecedent

GITA KOSA

(N); without an interval, or without
a difference (antara), viz. eternal
condition.

and uniform state or

bhedah,

sasvatam padam).

(antaram tachchanyam
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Even if one is engaged
actively in all kinds of work all the
time, should he but put his trust
entirely in the Supreme Spirit, he
would surely attain to the eternal
and immutable state by the grace

of the Supreme Spirit.

‘All kinds or work’ (sarva-
karmani), the actions of the nitya-
and also the
(pratishiddha),

suggested by the word ‘api’ (‘even if’)

naimittika varieties,

prohibited ones

(S); also the actions of the kamya
variety (R); actions which are ritualistic
and worldly (V); including actions not

scripturally sanctioned (KK).

‘Put  trust’ (vyapasrayah),

dedicated to the Supreme Spirit,
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who is in fact the reality in all souls
(S); ascribing to the Supreme Spirit,
and the

the inner controller

prompter of all actions (V).

“The

compassion (krpa) (V); benevolent

grace’ (prasada),

acceptance (anugraha) (N).

‘Eternal and Immutable State’
($a$vatam padam avyayam), the
condition of Brahman, devoid of
distinctions caused by time, space
and things; the condition which 1is
without beginning, end or change.
The expression ‘avyayam’ has a
‘achyutam’  (not

variant reading

lapsing from its nature at any time).
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One should give up in thought
all actions to the Supreme Spirit,
and make the Supreme Spirit the
goal of ones life; turning to the
practice of discernment, he must
always fix his thoughts on the
with the

understanding that oneself and all

Supreme Spirit
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that he does are dependent upon
the Supreme Spirit (R).
(18, 57).

‘In thought’ (chetasa), by
discernment and discrimination (S):
by understanding that one does
anything only when prompted by the
Supreme Spirit (KK); with sincerity
and not for outward show (Pt); with
the thought ““I am not the doer, the
principal doer is the Supreme Spirit,
who is my inner controller; I will do

only as he prompts” (V).

‘All actions’ (sarva-karmani),
of the nitya and naimittika varieties
(N); actions devolving on one by his
nature (KK).

‘Giving up’ (sarhnyasya), all
actions and their responsibilities in
the spirit of worship (R); as belonging
to the Supreme Spirit who is the real
and direct doer (V); dedicating (Pt)
dedicating entirely (KK).

‘The Supreme Spirit as the
goal’ (matparah); the regarding of
the Supreme Spirit as Vasudeva, the
self of all

highest being and

GITA KOSA
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creatures (S); as the most important
object to be gained or reached (V);
as the goal to be reached, as the fruit
of all actions (R); as the highest end
of all spiritual endeavour (prapya),
and also the means of attaining to
that end (prapaka), (KK); as the

Supreme being (sarvottama) (Rt).

‘The practice of discernment’
(buddhi-yoga), yoking to settled
thoughts; or.-well composed mind
(S); the practice of giving up all
actions as was described in the
provious verse (V); being the same
in success or failure (cf. 2,48) (N);
the discipline that transforms the
naturally binding character of the
actions into the cause of liberation
(Ms); the yoking of mind to
discipline, to the techniques like the
withdrawal of senses from their

objects (Rt).

‘Fix thoughts on the Supreme
Spirit’ (machchittah), without taking
any one else as the refuge (R);
thoughts in the Supreme Spirit alone
(Pt); with the consideration that the

Supreme Spirit is the source of all

GITA KOSA

sustenance and is of the nature of
weltare  (KK);

Supreme Spirit as the sole refuge

accepting  the

(MS); mind restrained and confined

to the Supreme Spirit (Rt).

The verse comprehends the
three aspects of the teaching: work
(karma), knowledge (jAana) and

devotion (bhakti).
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When one has focussed all his
thoughts on the Supreme Spirit, he
will surely be the recipient of its
grace and will surmount all
difficulties and dangers. If, on the
other hand, he makes much of his
ego and does not heed (to the call
of the Supreme Spirit), he will

undoubtedly perish.
(18, 58)

While engaged in all the works
obligatory on him as a normal
worldling, one must also concentrate

on the Supreme Spirit (R). The
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Supreme Spirit must always be in
the mind as the object of his

contemplation (S).

‘Difficulties and  dangers’

(durgani), of the transmigratory
existence (samsara) (R), the tasks
that can be accomplished only with
great effort and trouble (S and Rt);
the instruments of sorrow in life,
such as desire and anger (MS); the
three gunas, -which bring about birth,

old age, death and so on (Sa).

‘If, on the other hand’ (atha
chet), one places trust on his own
intelligence, reason or knowledge,
and thinks he knows everything and
can do anything (R); like a common
and vulgar person (prakrta iva) (V);
with pride and arrogance (Pt and
Ms).

‘Perish’
be destroyed, will be deprived of all

(vinamhkshyasi), will

values of life (N); will get into a
series of dangers, like the fault of
transgressing the scriptural
commands, the abandonmnent of

ones duties, having recourse to the
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work alien to him, and finally

missing out on the values of life (Sa).
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One is surely bound by what
he does which in turn is determined
by his own nature, and even when,
from delusion, he is disinclined to
do something he will be forced to do
it, albiet against his will.

(18, 60)

‘Determined by his own
nature’ {svabhavajena) in terms of
orders like brahmana, kshatriya etc.
(S and R);
(samskara) (Rt).

predisposing factors

‘Bound’ (nmibaddha),

mined, regulated, controlled (Ms).

deter-

‘From delusion’ (mohat), by
lack of discrimination between what
is right and what is wrong, what is
good and what is bad (aviveka), or
friends and

from affection to

relatives (S).

GITA KOSA



Therefore one should ignore the
defects and make use of the merits

only (Sr).

The words sva-dharma and
para-dharma have also an implied
shade of meaning. Sva-dharma is the
dharma rooted in self (atman), while
para-dharma leans on the other-
than-self for support. Pursuit of
Atman is meritorious; and pursuit of
external and material objects leads

us to misery.
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One who has completely
dissociated himself (with the fruits
or ego-involvement in all his
actions) who has subdued himself,
and who has got rid of his desires,

will attain to the highest perfection

of actionlessness, through
enlightened renunciation.

(18. 49).

‘Dissociated’ (asakta),

disinterested, the mind freed from

GITA KOSA

attachment (S); sakti or association
1S excessive interest because of

delusions (moha) (Sa).

‘Completely’ (sarvatra), lit.
everywhere, viz. in actions as well

as the fruits thereof; on all sides.

‘Subdued himself’

his mind

(jitatma),
(S), viz.
withdrawn from external objects,

and thus under control (KK).

conquered

‘Got rid of desires’ (vigata-
sprhah), desires pertaining to the
body, living and enjoyment (S); by
ascribing the doership to the
Supreme Spirit and not to oneself
(R); desires for the fruits of actions
(KK); desires for survival of body

and for sensual pleasures (Sa).

‘Actionlessness’ (naishkarmya),
meditative absorption, which is also
the reward of the way of wisdom
(R); the perfection of the technique
leading to the reward characterized
by desirelessness (M); giving up
actions in their formal aspect also,
or mendicancy (N); settled

knowledge about Brahman who is
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actionless (nishkarma) (MS); total
renunciation (Sr); perfection of the
means (updya-siddhi) for liberation

(naishkarmyaya) (Rt).

‘Renunciation’ (sarhnyasa),
following enlightenment (§), giving
up action prompted by desire or
dedication of all action to Godhead

(Rt).
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When one has attained
perfection, he will also attain the
supreme spirit (Brahman), which is
the supreme consummation of
knowledge.

(18, 50)

(siddhi),

characterized by competence 1o

‘Perfection’

settle down in wisdom, preceded by
quiescence of body and senses, as
a result of worshipping the Supreme
Spirit by ones actions (S); meditative

absorption, resulting from karma-
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yoga practised every day till death
(R); the obtainment of akshara-
brahma even while one is alive (V);
perfection of actionlessness (N);

purity of internal constitution,
suggesting fitness for the dawn of
wisdom (Ms); perfection for the
sake of actionlessness,
consummation of knowledge (Rt);
supreme devotion assuming the
form of uninterrupted contemplation

(KK).

‘The Supreme Spirit’ (brahma,
paramatma) (S); pure self (R);
akshara-brahma (V); lower brahman
(apara-brahma), viz. Lakshmi as the

primordial creative power (Rt).

‘Consummation’ (nishtha),

conclusion of the course of
knowledge (§); the highest goal,
Brahman, perceived in
contemplation (R); the final stage
(N); highest devotion, consequent
upon the dawn of wisdom (KK); the
final stage, which will directly cause

liberation (MS).
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‘Thoughts in the Supreme
Spirit”  (manmand), turn  your
thoughts inward, looking within
(antardrshti) (DPS); the flow of
thoughts of uniform nature, like unto
sighting a thing right in front,
synonymous with cognizing
(vedana), contemplating (dhyana),
worshipping (upasana) etc. (R);
always think of the Supreme Spirit
(KK); think constantly of the
Supreme Spirit, which is of ' the
nature of liberation (8); make the
Supreme Spirit like into a painting
on the wall (DPS).

‘Lovingly devoted’
(madbhakta), being exceedingly
fond of the Supreme Spirit and so
an object of unsurpassed love; the
flow of thoughts about it would be
loving devotion (R); love for the
Supreme Spirit would make it
excessively dear, and one would
naturally be devoted to it (MS);
devoted to the Supreme Spirit, to the

exclusion of all else (Sa).

‘Make  worshipful offering’

(madyéaji), become fond  of

GITA KOSA

worshipping the Supreme Spirit, and
the worship may be formal and
external, or purely internal and
mental submission to the Godhead
(R); by giving up desire for fruits,
the worship will be rid of faults like
love and hate (Sa); look upon all
your work as offerings to the
Supreme Spirit (DPS).

‘Do reverential prostrations’
(namaskara) which is the
culmination  of all  worhsip,
acknowledging ones smallness in
body, mind and speech (R); making
the dedication of oneself, ones
possessions and ones activities to
the Supreme Spirit (S); giving up
even the thought that one is the
worshipper (Sa); in the absence of
materials necessary for formal
worship (MS); with the conviction
that the Supreme Spirit is in fact the
inner ruler who is the divine object

of all worship (DPS).

These  four  details  are
described as sadhana-sara-
chatushtaya (Rt), or the four graded
steps of spiritual practice (sopana-

chatushtaya).
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‘Attain’ (eshyasi), through the
liberating wisdom obtained by the
grace of the Supreme Spirit (Sr);
when the karma of the prarabdha
variety is exhausted (Ms); like the
space within the pot (ghatakasa)

becomes the wide, unenclosed
space (mahakasa) (N).
300
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(other)

turn to the Supreme

Giving up all
dharmas,
Spirit as the sole refuge; and the
Supreme Spirit will undoubtedly
deliver the refuge-seeker from all
ills and evils; he will no longer

grieve,
(18,60)

‘All dharmas’

dharman), dharma (good) includes

(sarva-

also adharma (evil), for the thrust is
towards actionlessness (S); dharmas
of the nature of the three yogas
(karma, jnana and bhakti) in terms

of their reward, doership and action
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(R); not the abandonment of
dharmas as such, but the expectation
of rewards of such dharmas is to be
given up (M); for the word ‘dharma’
implies the meaning of the fruits of
what the previous verse suggests
(manmana etc.) for this verse is a
continuation of the previous one
(Rt); because the verse prescribes
‘taking refuge’, ‘‘All dharmas”
mean only those dharmas that are
opposed to, or different from, the
refuge-taking, as described in the
previous verse (V); all activities
connected with the class, status, and
also physical and mental processes
(N); the suggestion that the nitya and
naimittika actions, the triad of the
yajiia, dana and tapas, and rituals
like agnihotra, with their
instrumental character in terms of
rewards for such actions, are to be
given up means that the notion that
they alone bring about welfare is to
be given up, as also an especial
interest in them; engaging oneself in
them, or desisting from them, one
should cease to see merit or fault in
doing those actions or in not doing

them (KK).
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‘Refuge’ (saranam), seeking
refuge is a prescription for the
perfection of the path of devotion
(R); the support for the devotee, as
it destroys ignorance as well as

miseries (N).

‘From all ills and evils’ (sarva-
papebhyo), bondanges in terms of
dharma and adharma (S); the evils
are obstacles for the attainment of
the Supreme Spirit, the sins of doing
what are prohibited and neglecting
what are prescribed, because of
beginningless predispositions (R);
sins accumulated from countless

previous existences (M); sins that

are residual in character as well as

those being committed now (N).

‘No longer  grieve’ (ma
suchah), there will be no cause for
any more grief, once the self
recognizes its own true nature (S);
the fruits of knowing truth (tattva-
jiiana) are being untouched by sin
(papasparsa), and crossing over
sorrows (soka-tarana) (N); there will
be no sin owing to the abandonment
of prescribed duties, for one who
has sought refuge in the Supreme
Spirit; and one need not therefore

grieve on that account (Sr).

M

GITA KOSA

307



