Prof S K R’s Compl’ete Works -20

THE ESSENCE
OF THE

BHAGAVAD GITA
(GITARTHA SUTRANI)

by

Vidyalankara
Prof S. K. Ramachandra Rao

Surama Prakashana
Bangalore - 11



The Essence
Of the
Bhagavad Gita
(Gitartha Sutrani)

Vidyalankara
Prof S. K. Ramachandra Rao

Surama Prakashana
Prof S. K. Ramachandra Rao Memorial Trust ®
Bangalore 560011



The Essence of the Bhagavad Gita (Gitartha Sutrani), by Prof S. K.
Ramachandra Rao, published by Dr. S. R. Sudarshan for Surama Prakashana, the
publication wing of the Prof S. K. Ramachandra Rao Memorial Trust, 305, 6™
cross, I Block, Jayanagar, Bangalore 560011.

Phone: 080-26563957 Website:www.profskr.com

Copyright: Prof. S. K. Ramachandra Rao Memorial Trust®

First Edition: 2004
Second Edition: 2013




Preface

This unusual book which is original in its approach to the Bhagavad Gita
consists of three parts.

In the first part, Prof S. K. Ramachandra Rao has composed aphorisms
(Sutras) that relate the essential import of the Gita.

In the second part, the author has written about the efforts of scholars of
various philosophical persuasions such as Abhinava Gupta of Kashmir, Yamuna
Muni and Vishnutirtha who have each tried to distill the essential teachings of the
Gita, and have brought out summaries like Gitartha Samgraha (both Abhinava
Gupta and Yamuna Muni) and Gita Saroddhara (Vishnutirtha).He has translated
the summary verses from each of the three texts, and has also given.a brief
account of the life and contribution of the three scholars who belong to the
advaita, vishishtadvaita and dvaita schools of thought.

The third section of the book contains an account of the ‘Talks on the
Gita’ by Swami Vivekananda.

This book also has chapters like ‘Gita in Bali’, ‘the different names of the
chapters in the Gita, according to the various recensions of the text’, ‘Assurances
in the Gita’, etc.

This book was first published by Kalpatharu Research Academy in 2004.
We are pleased to bring out the second edition of this uncommon volume. I would
like to thank Cinnamon Teal Publishing House for the elegant printing.

Dr. S. R. Sudarshan
15-05-2013
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TTraTeETT ||

APHORISMS RELATING TO
THE IMPORT OF BHAGAVAD-GITA

INTRODUCTION

An attempt has been made here to convey the essential and unique
teachings of Bhagavad-gita in the form of aphorisms. The sitra (aphoristic)
style is helpful in concentrating on the quintessence and separating it from
what is explanatory, illustrative, supportive and didactic (arthavada). The
sutra is fundamentally suggestive in nature (=T 1). In its form, it is known
by its terse economy of words (using only words that are necessary and
sufficient) and loading of the words with definite meaning. The familiar

description of satra holds partially here:

HCATGRAATE ARG Adayey |
FAEAHATE o g gAfaer g |

The Bhagavad-gita has seven hundred (in the Kashmiri recension 745)

verses, arranged in eighteen chapters. The present aphoristic book Gitartha-



4 Gitartha Sutrani

sitrani, has 170 aphorisms arranged in seventeen sections (with ten
aphorisms in each) and grouped in three books (kanda), each book

summarizing the contents of six chapters of the Gita:

L wum: &we: || (srfinyes wwaw:)
BOOK ONE

1. 31U | PREFATORY

2. IHEARTH | LOOK INTO ONES SELF

3. §fGAT: | UNDERSTANDING AND DELIBERATION
4, foaugar | ENLIGHTENMENT

5. SHA: | STRATEGY OF CORRECT ACTION

6. STHIH | SELF-REALIZATION

7. #=:WI: | ABSOLUTE WELFARE

8. TEWUNYUidT | ACCOMPLISHMENT OF PURPOSES IN LIFE

II. fida: wwe: 1| (FeauvesTHau: )
BOOK TWO
9.  IN: | DETAILS OF STRATEGY
10. 39T | CONTEMPLATIVE WORSHIP
11. f9%=9: | UNIVERSE AS HIS FORM

12. &=9aq | IMMUTABLE LAWS OF EXISTENCE
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Ol qd: H0S: || (TATTHIHINR:)
BOOK THREE

13. TUMdd: | GONE BEYOND GUNAS
14. JEIRE: | THE SUPREME PERSON
15. %<l | FAITH

16. IfI=M | THE TRIADS

17. 3YHEW: | WINDING UP THE TEACHINGS

The arrangement of the aphorisms into three books follows the ancient
division of the whole text of eighteen chapters into three books (called
kandas), each consisting of six chapters (hence called ;hatkas). The earliest
adoption of this division is to be found in Yamuna-muni’s Gitartha-samgraha
(Ninth Century A.D.). There are various suggestions regarding the rationale

of this division.

While preparing the aphorisms, 1 have consulted several classical
commentories, annotations and glosses on the Gita and have profitted by

them:

1.  The Bhashya of Samkara
2. The Gloss of Ananda-giri
3.  Gitartha-samgraha of Yamuna-muni with Vedanta-de$ika’s Raksha

4.  The Bhashya of Ramanuja



10.
11.
12.
S
14.
15.
16.
17
18.
19.
20.
21,
22,
23.
24.

25.

Tatparya-Chandrika of Vedanta-deSika
The Bhashya of Madhva (Ananda-tirtha)
Gita-tatparya-nirnaya of Madhva
Prameya-dipika of Jayatirtha
Artha-Samgraha of Raghavendra-tirtha
Gita-vivrti of Raghavendra-tirtha
Paisacha-bhashya of Hanumat
Tattvadipika of Vallabha
Bharata-bhava-dipa of Nilakantha
Tattva-prakasika of Kesava-Kashmiri
Amrta-tarangini of Purushottama-tirtha
Gitartha-dipika of Madhustdana-sarasvati
Brahmananda-giri Venkatanatha
Subodhini of Sridhara-svami
Tatparya-bodhini of Sarnkarananda
Bhava-prakasa of Sadananda
Sarvatobhadra of Rajanaka-Ramakantha
Gitartha-Samgraha of Abhinava-gupta
Bhashyotkarsha-dipika of Dhanapati-suri
Paramartha-Prabha of Daivajila-pandita-surya

Mukta-mala of Vishnu-tirtha

—Gitartha Sutrani
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However, the aphorisms have grown out of my own reflections and
meditations on the import of the Gita. This book has been my unfailing
guide for about seventy years. I was initiated into the recitation of Gita
in my eighth year, so I am told. But I remember vividly my father explaining
to me the verses of the Gita in my 13th or 14th year. Whenever 1 was
in distress, doubt or difficulty, my father would refer me to some relevant
passages in the Gita. And it somehow worked! The book has since then
remained my constant companion. Each time, I recalled a verse of the Gita,
it provided a new insight, a new vision and a fresh outlook. I have now
made bold to reduce the essential ideas in the Gita in one hundred and

odd aphorisms.

[ have also appended Notes for these aphorisms in the form of
explanations, references to the classical commentaries and cross-references
to the verses. Although I have derived great benefit from later writers on
the Gita (like Lokamanya Bal Gangadhar Tilak, Sri Aurobindo, Mahatma
Gandhi, Acharya Vinoba Bhave and Gurudev Ramachandra Dattatreya
Ranade) my debt to the earlier commentators has always been deep and
abiding, for 1 studied them in the traditional manner during my early and
formative years. The aphorisms reflect the ideas crystallized by these early

commentators and annotators.

S.K. Ramachandra Rao
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TirareReEoT ||

APHORISMS RELATING TO THE IMPORT OF THE GITA

1.1

1.2

1.3

1.4

q9q: Fve: || Book One

(emferyehERaL: 11)

(About the contents of the First Six Chapters of the text)
FHaRUTER 1R 11

Introductory Aphorisms

31y TirarefeEm=a= e R 12 1120

Now begins the book of aphorisms intended to help ascertain the

essential import of the scriptural text known as Bhagavad-Gita.

AT e SIEEEEene 12 11 1R 1

The ascertainment of the essential import is for its practical application

in life.

QETIITTRSHTSE 112 11 113 11

The fulfilment of life’s purposes is possible only by practical application.

Suginprelumiciice TR IRIET

Therefore, the aphorisms relating to the purport of Gita’s teachings

have the purpose of the pacifying sorrow and confusion in life.
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1.5

1.6

1:7

1.8

1.9

The inquiry is in the form of aphorisms, and into what the essential
import of the text known as Gita is. The inquiry is motivated by a
desire to get rid of grief and confusion which are natural to all human

beings.

HIETesld: | AeasHTAIesIi=: | STBEBIHRT: 112 11 114 11

Sorrow is caused by confusion; and confusion is pacified by the
knowledge of reality; and sorrow is eliminated by practical application
(of the teachings of the Gita).

srerrTeTs fafdaen feufaufead wrfeatfaommss 12 11 18 11

Owing to the impact of sorrow and confusion, there is absence of
discrimination of what to do and what not to do; one fails to take

a firm stand; and avoids doing what he ought to do.

STeRHTRTEeETd, HRifEws SHHfT A FmHesr: 11211 1o ||

The yoga taught in the Gita is to yoke Arjuna to the right action,
for he had set himself against such action owing to his being oppressed

by sorrow and confusion.

SMRATETEAUTE U1 T JgRT: | FTIvIRSg 112 11 11¢ 1|

Without the removal of sorrow and confusion, one does not have the

inclination to do what is right, and his vision is constricted.

ATCTHIHEH, ISR 11811 1R 1

One does not accept what is right and is to be accepted; he does

not give up what is wrong and is to be given up.
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2.1

2l

2.3

2.4

2.5

Gitartha Sitrani

T: JEEed sk fafdedd 1211 1120 11

It is only by the serenity of the mind that both sorrow and confusion

are thrown out.

SATEHTIATHTE IR 1

Aphorisms relating to looking into oneself

TeESIATed BE: GuEtE: 1R 11 12 1]

It is only by sighting ones own self that the serenity of mind is

accomplished.

IAIETHETA = I9afd 79 1R 11 1R 1

Fickleness of mind is what incapacitates mind to look into ones

own self.

TATR I HITITAT SATHEGIARITISIA 1R 1113 11

Even so, by constant practice and cultivated dispassion, the mind

will be able to envision ones own self.

TG IR TE AT 1R 11 11¥ 1
Constant practice of looking inwards is what is known as the strategy

or yoga.

Ty oot SreTaRaE R 11 11 1Y 1

Turning way from the natural tendency to look outward is dispassion;
and the other name for its is the comprehension of reality or

Samkhya.
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2.6

27

28

29

210

AT T IR IERH-IRINT |12 11 115 ||

Understanding aright the difference between Yoga was Samkhya will
cut asunder the fetters of actions that are occasioned by sorrow

and confusion.

RGeS 112 11 116 ||

It is by the outlook of Samkhya that one will perceive the reality

of ones own self.

FTEIRHAIITATRTHEIARITG: 1R 11 11¢ 11
It is by yoga which is of the nature of skillfulness in action that

one accomplishes the vision of oneself.

T GYHEHTETE AT IS W HU qaedd (13 11 11% 1|

The two disciplines, Samkhya and Yoga, provide for the mind utter
serenity, and thereby enable one to engage himself in the actions

that he ought to do.

qq: qetiay: 1R 1 10 1|

Then, the accomplishment of ones purposes in life is asured.
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G|

3.2

3.3

3.4

3.5

Gitartha Satrani

ghgam: 131

Aphorisms relating to the strategy of understanding and

deliberation

ATTIYE gkl gee g9 Wi T A@Nd 13 11 N 1|
When one sees the self, who is the lord, and settled in ones own
heart as a loving helpmate, he will obtain everlasting and supreme

peace.

yfremme SR e erHTEEa g 11311 1R

In order to obtain peace, one must take recourse to the yoga of

contemplation, for it is by contemplation that the mind settles down.

I GURER SaE qurerE JIs: SEeg 13 1 131

That is because one who resorts to contemplation as the strategy
is superior to those who are given to austerities and those who

are wedded to the path of knowledge or to the path of actions.

ST TRl 58a: 113 11 1% 11

It is by contemplation alone that the difference between reality and

unreality must be perceived.

HIIEUTCHIRETTRE HIEO TR IeRTHE: 113 11 114 1
It is understanding fully that ones own self is the only reality that
one eliminates confusion, and thereby sorrow is rendered void.

There is no other way to undo sorrow and confusion.
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3.6

3.7

3.8

3.9

3.10

fgTRE ad 13 11 11§ 11

That is accomplished only by resorting to the strategy of
understanding and deliberation (buddhi-yoga)

SfGEHTEATRITE®: 13 11 1o 1|

Yoga as a strategy gets fulfilled when ones understanding and

deliberation are perfectly harmonized.

TG gosid 7:, qhg T TA- 1310 1 1]

In understanding and deliberation, the mind must be yoked, and

not the other way about (understanding and deliberation in mind).

AT T, Feorg FERfT @ 1z R

Arjuna represents mind, while Krshna symbolizes understanding and

deliberation.

o yefefa 7=, wfewfa = &0 13 1 Ngo

When the objects of the senses and their mental constructions cease,
the mind settles down in peace and enters into understanding and

deliberation.
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4.1

4.2

4.3

4.4

4.5

4.6

Gitartha Sutrani

Teorausar 1 1

Aphorisms relating to enlightenment

3TeHT Tadlf-s:, hael greamal: 1 11 12 1)

The self is beyond sensory apprehensions, but can be grasped by

understanding and deliberation.

ArrEded 11X 1 1R 1

And that is the indicated strategy (Yoga)

TG T IS, 11X 11 13 1)

Seek therefore refuge in understanding and deliberation.

JETAERTcHeRdT o FHTEt 1% 11 1% 11

It is the cultivation of understanding and deliberation that must be

yoked to contemplative absorption (samadhi).

ST SHTCEHeEaamTtg: 1% 11 114 11
By the establishment of perfect understanding, the strategy in the

form of equanimity is accomplished.

fRrqsTaT AR YRR efoRt: wd augfae 11¥ 11 11 1

What is meant by steadfastness in perfect understanding is self-
satisfaction, abstention from fear, desire and anger, and having an

understanding that is constant, unperturbed and impartial.




Gitartha Sutrani 15

4.7

4.8

4.9

4.10

FREATT: FHG PR 1% 11 116 1|

The strategy of understanding and deliberation consists in being

skillful in all actions.

TG A aTEtEd 1% 11 11¢ 11

Rewards of this strategy are the accomplishment of a good, quiet,
comfortable life on earth, and working for the welfare of people

around.

TIAIIRHINT T TR |1% 11 1R 11

It is only the strategy of a life of wise actions, known by its fulfilment

of ones duties towards ones own self, that contributes to welfare.

WeH e - RTeER Tty 1% 11 1180 1|

In the matter of fulfilling ones obligation to ones own self,
comprehensive and correct understanding of scriptural texts and
discerning observation of how the refined ones conduct themselves

make it easy and efficient.
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5.1

5.2

5.3

5.4

5.5

Gitartha Sutrani

HEART: |14 1

Aphorisms relating to the strategy of correct action

3TEH T FA FH Y1 1121

One must resort to activities, uninvolved (viz. devoid of attachment

to the results of actions and without ego-involvement).

FHRIRER: WNfF:, T T aebadant 141l 1R 1
The strategy (yoga) empowers one only to take the responsibility

for performing actions, and does not allow him to bother himself

about the results of such action.

T Y TR, | IFATchaeard T F9Td w141 13 1

Perform action in the spirit of performing a sacrifice (viz. as a duty)

and by so doing, the action done will not bind you.

gEafsid: & Fad, TETET G 191l 1Y 1]
Engaged in actions, but without involvement (viz. attachment to

results and appropriation of actions to oneself), one reaches the

supreme (viz. the realization of self).

FHTeRH feIehH SR TaerHeT-eIg T: (1% 11 114 ||

By discrete apprehension of distinction between what is to be done,
what is not to be done, and what is done inappropriately and

incorrectly, one frees himself from the bondage of actions.




r
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5.0

5.7

5.8

5:9

5.10

JSGA FEELG: 1« 1] 11E I

Accomplishment of knowledge is facilitated by faith.

JASTEETT 9 i Y 1 19 1]

Subsequently, results the supreme peace of the nature of subsidence

of all mental activities.

gfgam vt gwafd ¢ 1

The wise person will perceive in all action only actionlessness (for
he is not involved in the action as its author, or nor is he attached

to the results thereof).

AT T HH 11C 1] 1IR 1]

And in not doing anything, he will perceive action.

dad Feed (1Y 1] 1180 ||

That indeed is the action well and perfectly done.
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6.1

6.2

6.3

6.4

6.3

Gitartha Sutrani

AT 11 |

Aphorisms relating to self-realization

SUTTHTETRA: & JAHS & 1] 112 1]

The fruit of action done as a detail of worship is knowledge of

the self.

IE G TG B = NG IR
Such knowledge is not only by the mind, but by the heart also.

TR ey U TAHE: 11E 1] 113 1]

As a result of perceiving the true nature of the self, there is no

more confusion for him.

FTHINEATSAS SHHHTOT AFEH 11E 1] 1% 1]

The strategists (Yogis) are engaged in action only to look into

themselves and purify their interior.

Ol ATHTEEETETd: ShH g e aTHAT= Sl

g ATTES: |18 11 114 1]
One who intends employing the strategy by engaging himself in
action will accomplish the strategy by becoming inward-oriented and
giving up all mental constructions as a result of the quiet of the
nature of elimination of all action (viz. actions not binding the

individual, owing to his non-involvement).
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6.6

6.7

6.8

6.9

6.10

TNTEE TH A: THIEEATE - HORIST 116 11 118 1|

One who has accomplished the strategy should retire into solitude

and settle his mind for the purification of his interior.

SeTT=ATeT ferrasft: <k T 118 11 1o 1|
With a tranquil mind, and freed from all fear and anxiety, he must

be wholly identified with the strategy.

FICES ST 9t [1& 11 111
Turned well away from the objects in the world, he must engage

himself in silent contemplation.

guTen TTeRty ferfaeay s awd 11611 1R 1)

He will then obtain peace that is of the nature of abiding firmly

in himself in a state of quiet absorption.

T FHTTEdT= ShT0T: FgaTetd (18 11 1180 ||

With his inner being settled in the supreme self, he must rest in

worshipful absorption, with full confidence.
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7.1

%

T3

7.4

T3

7.6

Gitartha Satrani

ATHFET 1o 11

Aphorisms relating to absolute welfare

SATCHERHE I ATH: (e 1] 112 1

Having a clear vision of ones own self is the final benefit.

FTH GEATHH Fa U9 g9eeH: e 11 1R 1

Perceiving all things in his own self and recognizing his own self

everywhere, he becomes endowed with equanimity.

T IS T TREE] afd e 1l 10300

He becomes blissful when he perceives the supreme self by his mind

that is pure (viz. devoid of mental constructs).

a9 @IS A0 |l |1 11¥ 1|

And that is the strategy (yoga), characterized by the elimination

of all contact with the source of sorrow.

Tl forarent =g gl yvafd wwEeE gEtea: He 1l 1y 1)

Perfectly quiet, and master of his mind, he becomes composed,

and perceives the supreme self in his own heart.

T AR 1o 11 118 11

His especial trait now is to be unperturbed (sama) and equitable

in all his actions.
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7.7

7.8

7.9

7.10

8.1

Y HA R AE famrdaset: 1o 11 1w 1)

Whatever one does, he must be devoid of hankerings and ego-

involvement, and perfectly free from anxiety and agitations.

FHIT HTHERCTIS TS BATFAT: |19 || [1¢ ||
What is meant by giving up attachment to results of actions is only

to eliminate mental constructs of the nature of desires.

TEoUH-IET — FHUATTES SFH (16 11 1% 11
Giving up mental constructs and engaging oneself in activities as
strategy (for self-realization) are both conducive to ones supreme

welfare.

AR Ifa T 29 e 11 1120 11

Absolute and unceasing peace alone is the supreme welfare.

GEETURYUiT 114 11

Aphorisms relating to the perfect accomplishment of ones

purposes in life

OF gl SRR ° Fd HH F FHE |1 1] 112 1]
Abandoning attachments (to results and ego-involvements) and
leaving actions and results to the pure consciousness that is the

innermost reality in oneself, any activity done will not bind the doer.
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8.2

8.3

8.4

8.5

Gitartha Suatrani

FH T AIHIIA FTAGH, Tadw: |
TfEmyd e R sl ad | samagia:
TEATETHT | TeaTe TR ot shEsi: 11¢ 11 1R 1]

Desires are the powerful sources of all untoward happenings. It
confounds the individual through the outward-oriented sense-organs,
mind, understandings and deliberations, which are its bases. Ones
own self, however, is beyond the sense-organs, mind,
understandings and deliberations. It is only by the vision and

actualization of this self that the desire can be conquered.

JaHT Tehfaarafdeasty e 7 o d e 11 13 1|

Although all beings are under the spell of their own nature, one

must never give himself upto attachments and aversions.

Feat Ry -grream - ffeemem -
TG - G@HT AHOCArT: 11 11 1Y 1]

Control of ones own mind, development of correct knowledge,
contemplative absorption, serenity of mind and bliss successively

arise.

FHILRET o7 AWM Ted g@@Emd 1111 14 1

One who is engaged in strategy (yoga) must contain the pressures

arising from desire and anger, so that he obtains bliss.
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8.6

8.7

8.8

8.9

8.10

HTCHRIRIHGERTAM T=S: 1< 11 118 1

Bliss is of the nature of delight in oneself, being content in oneself,

and being utterly happy with oneself.

T-G@ STE: (1< 1] 119 ||
Thereby he is suffuced with bliss in himself, and he feels easy and

comfortable within.

FdhdraSsanag 1< 11 11¢ 1|
That is the satisfaction of having done what had to be done, and

the lighting of a brilliant lamp within oneself.

ded st 11¢ 11 1R 11

And that indeed is the extinction of the worlds outside and within,
and the dissolution of the constitution in the pure consciousness

of ones own self.

SIRATRTI: 1< 11 1120 1|

That indeed is what cuts asunder all sorrow and confusion
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9.1

92

9.3

9.4

Gitartha Suatrani

fad: ®/1UE: 11 Book Two

(About the contents of the middle six chapters of the text)

HEAHICHETTHI: ||
AT 1R 1

Aphorisms relating to the details of the strategy

THTCHATARE: dfEEarsEeaar: 1R 1112 11
Deep interest in nothing but the supreme self, and grounding oneself
in it alone, characterize the strategy (yoga) pertaining to self-

realization.

foTEEsRROE qeuTeiTEs I, 1S 11 1R 1

Knowledge will be effective only when it is conjoined with

experiential intuition, to fulfil ones purposes in life.

TTSTF AT | SFFALTON Tahfd: T IR 11 131

The transactional disposition of the supreme spirit consists of eight
details (viz., five sentitivities, understanding and deliberation, ego-
sense, and mind), while the transcendental disposition assumes the

form of the soul in the body.

ud Brporedsh ST aferEgeIE, 19 11 1Y 1

The entire cosmos which is of the nature of three gunas (viz. sattva,

rajas and tamas) is woven into this disposition as warp and woof.
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9.5

9.6

9.7

9.8

0.9

Brpimitedr S B wwem 3 wwafd 1R 11 1y 1)

The being, deluded by the welter of change occasioned by the three
gunas, cannot perceive the unchanging spirit that is beyond the scope

of the three gunas.

WICTETETSd HET X T, 1] 11 11§ ||

It is only by the grace of the supreme spirit that one can hope
to go beyond the sea of diverse appearance occasioned by the three

gunas.

TR R caTd, STe=a e G=aid 5 ST 1R 11 1o ||

Because of being deluded by the diverse appearance, (maya), which
is a strategy of the supreme spirit (yoga), one does not know the

supreme spirit although it abides in ones own heart.

TS HYRE-gH BT STHf< &t Ffom 1R 11 11¢ 11
Those who have freed themselves from the pair arising out of
attachment and aversion will be able to comprehend the supreme

self which is devoid of the gunas.

@t TS WEEE 1R 1 11R 1

Four groups of devotees headed by the wise (jiidni), others being

material welfare (artharthi), approach the supreme self.
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9.10

10.

10.1

10.2

10.3

10.4

10.5

Gitartha Satrani

PSR 2Tgd TIFEt (1R 11 1180 1
In the matter of contemplative worship of the supreme spirit, faith

is the highest means.

3™ 11%0 1]

Aphorisms relating to contemplative worship

e W SATCHT SATTH: AT (120 11 112 11
The self which is unchanging and beyond (space, time and the gunas)

is all-pervasive.

HLITH T SHFHETd=: 1120 11 1R 11

The inner self of all beings assumes the form of a soul.

TrfSroerrT: &1 1120 11 113 1

Action means involvement with a specific body.

Sfemfengg s/ &t 1120 11 1% 1]

The body which is the material outfit for the soul is finite and liable

to decay and destruction.

Shagafeeaay 12011 114 1

The soul, however, is the luminous principle in the body.

N
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10.6

10.7

10.8

10.9

10.10

IR TR Taden! &fe@g: 1120 11 11§ ||

It abides in the body, and provides impetus for all its actions; and

it is regarded as the principle of sacrifice (yajiia).

HATHA-T%Y 23i||il-'-|'l, ?FllcT-iIQIFI:IE‘i SITﬁq'i, qIHI(‘deIFI:lF\q. TRMT Sﬁf
SYEREE 1120 11 119 1]

There are three types of contemplative worship: for the employers
of the spiritual strategy (yoga) unremitting reflection on the self;
for the aspirants of knowledge (jiana) meditative absorption in the

self; and for the devotees (bhakta) worship of the supreme self.

T gfe freesa 1120 11 11¢ 1

The mind must be absorbed in the heart (which is its source).

IATIROR Jeferagfe: waTees= = 1180 11 1% 11

By persisting in the strategy, the presence of the body is forgotten,

and the vision of the supreme self dawns.

Ted GRAEGTIGRIAET: 11%0 11 1180 1|

That indeed is liberation, characterized by non-return (to the

transactional involvements).
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fasEag nge 1

Aphorisms relating to the universe as but his form.

mehTet feordt Ao waffor g ST WA 12211 12 1

Even as the wind abides in space, so do all the beings in the supreme

self.

Seftepfazen: uwaf< @ w&If< = 12201 R 1)

People whose constitution is pure and elevated see this, and partake

of it.

Tawl T wiasfat wy: aneft e IR geg 1e 11 13l
The supreme self is surely the destiny of all beings, the protector

and the lord, the witness and abode, the refuge and friend for all.

wfertaenfigeer aafa @ amam 1221 iy )

He takes good care of those who are devoted to him earnestly and

constantly.

TRIATCHT Fereh: derEnT: wHa-aifgg=ad | fards wafd 188 11 1w 1|

One who is self-restrained, energetic and lovingly devoted to him,
ever intent on him, will free himself from the fetters of action; and

becomes fulfilled in life.
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11.10

BT GRET q&Tfd 1122 11 11& 1

For His devotees He communicates the strategy of understanding

and deliberating.

ATt feoreat q|y = 192 11 e 1

Thereby, the devotee will settle down in his own interior and wards

off the darkness of the soul.

AR [ 192 11 11e 1)

He abides indeed within the heart of all beings.

foreafar wat faqmaeasda 122 11 111

And all the excellent things in the world are expressions of His

own excellences.

forvamdicr g @& afgwm 19201 118011

However, His greatness exceeds this universe.
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12.

12.1

12.2

12.3

12.4

125
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geTa 18R 1

Aphorisms relating to the nectar of the Immutable laws of

existence

o= Tgqr FrmRadierd 1193 11 12 1

It is with divine vision that one can perceive the wonderful and

masterly strategy of the supreme spirit.

I et formast: daen wafa 111 nR

By understanding that the supreme spirit is in reality all this, the
devotee frees himself from fear and anxiety, and his mind gets

suffuced with joy.

AT AT dead: 99afd aagyafd 90 18R 11 113 1

Through unswerving and loving devotion, he will be able to perceive
the supreme spirit as He really is, and will also experience Him

in his entire being.

AR, SHTIR ST T @ SIEEATE 2R 11 1% 1

One must settle firmly his whole mind on Him, and contemplate

intently on Him with absolute faith, and worship Him.

Tdyafed T angeal FrafEan: summmiifE 183 11y

Those who are engaged in doing good to all beings, those who

have eqanimity as their trait, and those whose sense-functions are

perfectly restrained are qualified to worship.
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12.6

12.7

12.8

12.9

12.10

SOHIITERT TR e, g mmegyE: 182 1 g1

By firmly grounding the mind on the supreme spirit by the most
refined contemplative worship, one experiences bliss, altogether

untouched by sorrow of any kind.

TS FAHATTN AT 1123 11 11 ||
For one who is incapable of it, the strategy of persistent practice

is suggested.

TATIIHET THTCHIRATEEE, 123 11 11¢ 1]
For one who is incapable even of this, performance of activities

related to the supreme spirit is indicated.

FST =T HEIHHAT A TARHROH, 123 11 1% 11

Alternately, one should engage himself in all his activities but with
the burden of his life laid at the feet of the supreme spirit and

without attachment to the results of whatever he does.

ST g wUE 90 RSt 122 1 120 1

Those who are endowed with firm faith will follow completely the

deathless path of virtuous existence, and obtain the highest peace.
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13.1

13.2

13.3
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qta: &®0S: 11 Book Three

TN CHEATHI:

(About the contents of the last six chapters of the text)

T 113 11

Aphorisms relating to the one gone beyond gunas

IR &9 | gdany S9F: qUTeHT |
ATLAFGANTSATIEE adid 1123 11 12 1

This body of ours is the field; and the knower of all the fields

is the supreme spirit. It is because of the association of the field

and the knower of the field that this world prevails.

A T FoSTH AR, 123 1 1R
The distinction between the Field and the Knower of the Field must

be understood by the eyes of wisdom.

TR dedemengfa-agedt F=8a 133 11 13 11

Wisdom here includes both the knowledge of the direct experience
of the self and the continued reflection on the scriptural texts dealing

with it
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13.4

13.5

13.6

13.7

13.8

13.9

13,10

fifol o e T 3 12300 1% 1

The supreme spirit (brahman), utterly devoid of gunas is to be

apprehended as the inner controller of all beings.

RS ot 9 w0fd 7 fowd | stmeREd 183 10 1y 1)

Although dwelling in the body, the supreme self does not act, nor
get tainted; it is like unto sky.

Sfed Traeaf=t omer: 123 101G 1|

The three gunas (sattva, rajas and tamas) bind the soul that has
the body.

O T TRHTCHT 1123 1] 11 ||

The supreme self is beyond the three gunas.

ARSI TOMT: 1123 11 11¢ 11

One who goes beyond the gunas can reach the supreme self.

HEA: FATEIReT Tometa: 1123 11 1R 11

One who has equanimity and who gives up mundane enterprises,

is the one who is beyond the gunas.

WIS =TT O e Saagard 1123 11 1120 1

By unswerving and unflinching devotion, one goes beyond the gunas,

and becomes like unto the Brahman.
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14.1

14.2

14.3

14.4

14.5

14.6
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geuad: 112% 11

Aphorisms relating to the supreme person

LT HERE 18% 11 112 11
The  transactional world is of the nature of the

aSvattha-tree.

dfeem™ U8 wHH=aTeIy 118% 11 1R 1

Abandoning it, one must seek for the highest state of existence.

TET T AATG rIA&om 112% 11 113 1]

The state is indestructible and unchanging; and it is characterized

by non-returning (to the transactions of the world)

Tae gfe dg sFaferay 112% 11 1% |

And it is established in the heart of all beings

TETT T eEgeh: TE: 12 11 114 ||

All beings are perishable and changing; this is Kshara-Purusha

ATRTIENY fErdIse: Te: 1% 11 11E 1|

In all the beings, like unto space (formless but pervasive) abides
the supreme self in the nature of Akshara-Purusha (eternal and

unchanging)
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TG TEITH: AR 112 11 119 1]

14.7  Different from, and transcending these two, is Purushottama, the

highest and supreme spirit

IELEIRIREEEIE IR A TR AL

14.8  And He is the support for the entire universe, and assumes the

form of all things in the universe

aHE FGHE WS 112 11 1R 1

14.9  The wise one should approach Him with devotion

hdhcd: HIq 11RY 1] 1180 1]
14.10 Thereby he would become fulfilled

gl gL

18. Aphorisms relating to Faith

SATgrErTEIaaeh: FfasEed: 1184 11 112 11
15.1 One must understand the distinction between the divine and demonic

wealths

HHHIATRT R 1124 11 1R 11

15.2 Desires, anger and greed are the only three doorways to hell.
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15.3

15.4

15.5

15.6

15.7

15.8

15.9

15.10
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EQECRERPER e CITECR TR TER]

One accomplishes his welfare only by shaking them off

SERCILRIECARIELNIRINAL

Authority in this matter is the scriptural corpus

STETRNST T&: 1124 11 1Y 1]

Man’s very nature is suffuced with faith

frferen srgr FqomgEa 2w el

Faith is three-fold, in accordance with the three gunas

AARTIISHTIE 1124 11 119 ]

Even so, three-fold are food, sacrificial acts, giving of gifts, and

penance-like activities

Tfeashma gl A 1184 11 11C 1|

However, one must prefer only the faith that is sattvik in nature

3% aq @fefd s e gy nR

Brahman, the supreme spirit, is indicated by Om, tat (‘that’) and

sat (real)

afgfear sey @@t 1Hgu 11 1120 1

Faith that is in accord with this (viz. Brahman) is sattvik in nature
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16.

16.1

16.2

16.3

16.4

16.5

16.6

Sfgeag 198 11

Aphorisms relating to the Triads

IFSHAUTY FHREES 11L& 1] 112 1]

Performance of acts in the spirit of sacrifice generously giving gifts,
and engaging oneself in penance-like activities must necessarily be

resorted to

FHRAEIN T I 126 11 1R 11

Abandonment of the thoughts concerning fruits of actions is indeed

the act of giving up

e afrsaumurean srerron 1128 11 113 1]

The physical body, the soul, the sense-functions, the vital force and

fortune (destiny) are the causes for all actions

FHHOT TUTRATIEg, 1128 11 11¥ ||

Three-fold is all action, in accordance with the three gunas

JoRfaeT gag 1188 11 11Ul

Three-fold is understanding, and so is perseverance

IR EAT AN S TIFTFAT=TGARE 128 1] 11E 11

The fruit of abandonment of action, which is the fulfilment of the

strategy of contemplative absorption, is obtained only by giving up

thoughts of the reward of all actions
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16.8

16.9

16.10

17.

17.1
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THEIH: THSTCHT Yl GHICH deddl SIS 112& 11 116 1]

One who has equanimity and serenity will, with loving devotion,

know the supreme self in truth and reach Him

i afEm e qomEERn At 128 11 11¢ 1

Taking recourse to the strategy of understanding and deliberating,
and his thoughts fully and exclusively settled in Him, the devotee

will become emancipated, by His grace

TR IROT IS 1IRE 1] IR 1
One must seek refuge in the Lord (viz. the supreme spirit) who

abides in the heart

AT qrIrTel: IeRHTEaRe | 11RE 11 1120 |

Thereby, the sins (viz. the sources of misery) are driven far away,

and the waters of sorrow and confusion are crossed
3q7ER: 11%w 1l
The aphorisms winding up the teachings

iR fasrasahe: Lol 112 1|

By accomplishing the abandonment of (the fruits of) actions, the

faculty of understanding and deliberation gets cleansed
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17.2

17.3

17.4

173

17.6

17.7

17.8

TATEEY SR 119 11 1R 11

Attachment and aversion are eliminated

T ferTTd, sa=aToRat 1186 11 13 11

By giving up attachment to the objects of the world, one becomes

inclined to the strategy of contemplative absorption.

TR fAdgar snf<g ngw 1y

Through uninterrupted contemplation, one becomes free from

egoistic feelings, and obtains everlasting peace

THATCHAT -5 h: Wiherm¥g 1129 11 114 11

It is only the one whose interior is serene that is freed from the
pair of opposites (like joy and sorrow, gain and loss, victory and

defeat, love and hate) and secure loving devotion

TFATTHSTHTT I awd: 1120 |1 11§ 1]

And by loving devotion is the supreme spirit known in truth and

in its infinity.

Tl Fledt d ared fawifd 12 11 sl

Knowing Him in reality, one enters into Him

FH FAAMY qeIHETETd T I 126 1 1<
Albeit one is engaged in worldly activities, by His grace he obtains

everlasting peace
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17.10
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ved geRed dfefd FRfh: 112911 1R 1

And that surely is the state that is undying and unchanging

e g fosarivada o eifefa gwmed: 112011 1120 1)

The purpose of the text in brief is that one should seek refuge only

in the Lord (viz, the supreme spirit), abiding in the heart of all

beings.
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1,1

Notes

(The numbers refer to the sitras)

Sastra is what lays down (§asamat) or eulogizes (Samsanat) the
supreme truth or ultimate reality (tattva), what is most beneficial
to a human being (hita) and what the values are that must be pursued

in life (purushartha).
The earliest commentator, Samkara, describes Gitd as a $astra:

dleg Tamms aeeeedaETR T ||

Yamuna-muni who came after Samkara and before Ramanuja also

speaks of Gita as a S$astra:

e} TIE e IETEal A ||

And Gita as a $astra begins with 2,11 -

AN ||

and ends with 18,66 -

Hregfenty 91 3= )

Grief (Soka) and the elimination of grief are the subject-matter of
Gita by the traditional criterion of upakramopasamhara-nyaya, which

is relevant in the $astra. The work starts with ‘grieving for what
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must not really be grieved’, which all human beings normally and
naturally do, and ends with the assurance that Lord will eradicate

all sorrows provided one seeks refuge in Him.

This subject is also what is repeated often in the text (abhyasa)
and what constitutes the distinguishing detail in the text (apurvata).
The elimination of sorrow is the fruit of this $astra (phala). And
this is explained with a variety of imagery and analogy (arthavada);
and is augmented by reason and argument (upapatti). The import

of any S$astra-text is ascertained by these six details

ITHHIHERI SISl et |
sdareisurdt 9 fos a1

Further, in the Sastra three kinds of languages are employed

(bhasha-traividhya):

(i) darsana-bhasha, relying on observation, reason, logic and
transactional values, is what is normal in any narrative and
is easily understood. The earlier chapters in the Gita resorts
to this language. Illustrations are SITA&d T3 ‘Q}T:ﬁ qcg: 1l 2,27

Fﬁ%SfﬁF[ fgfaen ete. 3,3.

(i) guhya-bhasha, employing metaphors, symbols and hidden
meanings. The words used do not mean what they normally
mean, but signify meanings that are perceived only after intent

reflection (Mantrartha-maijari)




r

Gitartha Sttrani

43

AT @ T yead: | oy g dEifya @)

For instance, the very first verse itself illustrates this. The
words dharma-kshetra and Kurukshetra do not refer to the
places so named and relevant to the Mahabharata battle, but
they refer to the human body. Later in the text, Krshna himself
tells Arjuna that this body verily is the field (38 YRR =g
gAfyeafyefad 11). And repeatedly we are informed about the
Kshetra and the kshetrajia. Further, ‘mamakah’ does not refer
to the Kauravas, nor ‘Pandavah’ to the five chidren of Pandu.
The former word signifies the tendencies pertaining to the ego
(aham, mama) which are manifested by selfish sentiments,
mundane interests and practical transactions. On the other
hand, Pandavas signify tendencies which are spiritual in nature
(U0 HATHFH AW I dwEdn: [1), which are oriented to self-
realization. This body of ours houses both these tendencies,
which are opposed to each other, and which are in constant

confrontation.

This meaning is justified because nowhere in the text do we
find anything that tells us of what the actual Kauravas and
Pandavas as warring parties did, or what happened to him
(which in fact Dhrtarashtra wanted to know %ﬂ@éﬁ sy ).
The hidden meaning is elicited by the etymological force of

the words and the contextual relevance.
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samadhi-bhasha is the speech that is spontaneous in a moment
of intense concentration or meditative absorption. The frequent
reference to himself by Krshna as the Supreme Spirit (Wd: T
ife |, afem: |, gEet |, 91 9EgE | 96 wEE Wd |, 9% o d
Ty | MRty |, Jmem 9’8 | ete.) does not refer to the
son of Devaki, the kinsman of Arjuna, and the mortal man
who helped the Pandavas to win the battle. It signifies the
yogi that Krshna was, who rose to identify himself with the

supreme spirit in a moment of yogic absorption.

We find such spontaneous and inspired utterances in Rgveda
(like the hymn of Vamadeva and the hymn of Vagambhrani)
which Yaska describes as ‘adhyatmikya’. Relevant in this
context is the episode related in As$vamedhika parvan of
Mahabharata. The great battle is over. The Kauravas are dead.
Pandavas gain the kingdom and they are the rulers of the land
now. The Asvamedha ritual also is gone through. Their friend
and saviour, Krshna sets out for Dvaraka, his home-town, his
job being over. He bids farewell to the Pandavas and is about
to mount his chariot. But Arjuna, his dear friend, holds him
back. He wants to hear once again the Gita that Krshna taught
him on the battle-field on the first day of the war. He tells
Krshna that all that he had then heard had been forgotten owing

to numerous distractions. Would he repeat it now?




r

Gitartha Sutrani

45

fofed o wememEl Tum wEfed |
HIETR qaehmTaed=l d &34 ||
TG WEAT itk GO ke digerq |
qcqd EveTd 8 W yvead: ||

T FIEd e dsdy O
VaTR] T =T A feied ATeE ||

were Arjuna’s words. Krshna was rather annoyed at this
disclosure, and calls Arjuna a senseless fool. How could he
forget this great teaching? And how could Krshna repeat it
now? When Krshna told it on the battle-field he was in a state
of yoga. That is how he was able to reveal this great teaching.
Now, he could not enter that high state, and it was thus

impossible to repeat this teaching. Krshna’s words:

Hfdaea 71 Tl FIiuas |-may, |
JUERUY 91 Ty Edr ||
G AUREEE T H Heeay |
T = gy [ wyfod geafsaf o)

A U THIT AT IEENd: ||
R & o Hid I |
sfoe™ g aenty afersd quay ||
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Krshna confessed that he could not command that state of
yoga in which he gave the Gita then (kathitam yoga-yuktena
tan-maya). He could only tell Arjuna ‘something to that effect’
(itihasam). This episode brings out clearly the nature of the
source of Bhagavad-gita. And whenever Krshna identifies
himself with Brahman the supreme reality (param hi brahma
kathitam), and the revelation of that supreme reality as

vi§va-rupa (chapter 11), the language used is samadhi-bhasha.

Cf. & Jegdmed q AgwHed WieH |
T e I $d: g@dq 1l (2,66)

The Aphorisms pertaining to the essential import of

Bhagavad-gita
A TG, Hg: qdl i |

Confusion (moha) is caused by our natural knowledge-complex

(jiana) being clouded and covered over by ignorance.

Knowledge here refers to the knowledge of the self (atma-jiiana),
which is real and unchanging. It is quite distinct from the
psychophysical constitution (viz. the body, sense-organs, mind, ego),
in which it is present. Ignorance (ajiiana) is the non-recognition of
this distinction; it is mistaking our psychophysical constitution itself
as our self (dehatma-bhrama). It is a delusion, false belief. This
is the fundamental error, which is responsible for our phenomenal

existence and involvement, and for our sorrows.

[T
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1.5

1.6

1.6

Owing to grief and confusion, it becomes impossible for one to

perform the actions which are necessary and obligatory.

Grief (Soka), which is the conseugnce of confusion, is an emotional
block for doing ones duty and discharging ones obligations. It is
an emotion which restricts ones perceptions and distorts his

perspectives.

Confusion (moha) is occasioned by not discriminating between what
is right and what is wrong, what must be done and what must not
be done, what is a fact and what a fiction. In the wake of confusion,
mind throws up diverse and disparate images and conflicting
inclinations. Confusion and the resulting emotion thus succeed in

preventing us from our performing the proper actions or actions

properly.

As a result of this confusion (delusion) we become unable to find
our way through the tangled web of false projections, and we grieve.
Grief is oppressive and overtakes the entirety of the psychophysical

constitution. It stuns and immobilizes.

The aphorism refers to the background of Bhagavad-gita. Arjuna,
the Pandava hero of the Mahabharata war had come ready to fight
against his kinsmen, the Kauravas. But when he saw his adversaries
on the battle-field of Kurukshetra, he shrank from what now
appeared to him a terrible and sinful ordeal. He was overcome by

compassion for those who had assembled only to be killed. Should
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he fight, as a kshatriya? Should he withdraw as a considerate human
being? He was thus confused about what he should do? What now
were his duties and obligations and for whom (dharma-sammudha-
chetah). He asked Krshna, his friend and cousin who had come
as a charioteer for him, to guide him in the matter. What Krshna

told him on the occasion is the Gita.

Arjuna in fact symbolizes the common man (nara); when he is in
distress and confusion, Krshna as the inner spirit of every one
(bhagavat) offers guidance. The import of the sacred text goes
beyond the battle on the grounds called Kurukshetra. The very
psychophysical constitution of everyone is a kurukshetra; the
transactional soul of everyone is in reality Arjuna; and the spirit
that enlivens the psychophysical constitution, and inspires the
individual soul (antaryami), seated in the heart, is Krshna. Bhagavad-

gita’s import is charged with mystic symbolism.

The aphorism : As a result of grief and confusion overcoming
Arjuna’s normal nature, he was disinclined to do what was his duty.
Krshna taught him Yoga in order to enable him do his duty and

discharge his obligations.

The teachings of Gita is called a yoga (yoga-$astra, ‘the science
of yoga’). There is a mention that the Yoga which was taught to
mankind at the very dawn of civilization, got lost during the passage

of time (4, 1-3). Getting ‘lost’ means the gradual obliteration of
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1.7

the complete character of yoga, the fragmentation and isolation of
details and the survival of such partial details (like jiana, karma,
bhakti, dhyana and so on). Gita is an attempt to recover yoga in
its original, legitimate and wholesome nature. Krshna’s well-
considered advice to Arjuna was that he must become a yogi
(‘tasmad yogi bhavarjuna’, 6,46). The advice was to become not
a karma-yogi, jiana-yogi or a bhakti-yogi, but a yogi in the real,
original and comprehensive sense. The fourth chapter of Gita ends
with the admonition ‘yogam atishtha’ (‘‘practice yoga’’) in the same

sense.

Unless grief and confusion are eliminated, the urge to engage oneself
in right action will not be there; and the vision that is narrowly

constricted and cribbed, continues.

Grief is gone, once confusion disappears. And confusion is
eliminated by the knowledge of ground reality (tattva-jiiana). If one
does not have it, then he does not know how to get rid of confusion,
much less get rid of the grief that results from it. When ones
perspective is severely restricted, he can have no access to the
knowledge of the real; and there is no possibility of confusion being

eliminated. As long as confusion is there, grief cannot be avoided.

The restriction of vision (karpanya) is a defect; it precludes the

discernment of the right means for eliminating grief and confusion.
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(2)

Grief and confusion can be eliminated only by securing peace of

mind (perfect tranquillity, calmness arising out of detachment).

Confusion is a state of mind where thoughts are in a jumble and
tumult. There is no orderly succession of thoughts, nor does a single
thought endure for long. Gita likens the mind here to a boat on
the waters in a hurricane (‘vayur nava ivambhasi’), tossed about
restlessly. It is technically known as ‘chitta-vikshepa’, marked by
an excess of rajas. The purpose of yoga is to calm the mind,

suppressing the turbulance and distractions in it.

In the metaphor (in Kathopanishad, 3,11) of the chariot owned by
the soul (ratha-ripaka), sense-organs are the horses which are yoked
to the body, the chariot; mind is like the reins that are fastened
to the horses and that .the charioteer (the Buddhi, or the
individualized consciousness) holds in his hands. If the mind is well
directed by the Buddhi, the sense-organs are properly controlled,
and the chariot moves on the road aright. If, however, the mind
is uncontrolled by the Buddhi, the reins being lax, the horses (sense-
organs) run amuck and lead the chariot to damage and ruin. Thus
involving the soul (owner of the chariot) in trouble. A properly
guided ensemble of sense-organs, mind and Buddhi will attain to
peace, to tranquillity of the soul (atmavaSyair vidheyatma prasadam

adhigachchhati).
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2.1

The word ‘prasada’ signifies calmness, peace; also clarity and
transparency. In Chhandogya-upanishad (8,6,3 and 7,11,1, also in
Brhadaranyaka-upanishad 4,3,15) ‘sam-prasada’ means ‘the light of
clear void’. Katha-upanishad (1,2,20) uses the word ‘dhatu-prasada’
in the sense of the purity of the psychophysical constitution.
Although Gita employs the word ‘prasada’ in association with manas,
it is actually the state of Buddhi or personal consciousness. When
the Buddhi is clear and transparent, the light of the atman is reflected

in it; and the mind also catches it.

Buddhi is awakening, awareness, internal illumination. Its
background is the Vedic budhna, ‘‘fundus’, ‘‘illumination of the
depth™. Hence it is figuratively spoken of as the cave (guha). Its
location is between the heart (hrt, where the Self is) and the mind
(manas). When the buddhi is covered over by manas, the Self is
hidden, obscure, unmanifest. When the mind is withdrawn into the
buddhi or rather when the mind is withdrawn from the external
world and settled completely in the buddhi, the buddhi is pure,

clear and transparent. This is called ‘chitta-prasada’.

Mind can have peace only when the atman is perceived.

The atman (or self), abiding in the heart-cave of every being, is
not evident, for it is covered over (samavrta) by the mysterious
power and projections (yoga-maya) of the three gunas (constituents

of the psychophysical constitution of the individual and the structure
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and function of the physical world (7,25): sattva, rajas and tamas.
Human beings are clouded by delusions consequent upon appetites
(raga) and aversions (dvesha); their vision is constricted, cribbed
and clouded. The Self eludes them. The mind needs to be trained,
restrained, and reoriented to turn inward, so that peace may be

had.

TIAAEHST F I9afd 71: 11811

The mind because of its fickleness becomes unable to encounter
the self. The mind’s nature is to be fickle, restless and fluid; it
flits from object to object that is presented by the external world.
Its constant and intimate association with the sense-organs makes
it outward-oriented. It consists of processes (vrtti) which are object-
determined, continuous, rapid and restive. It can never perceive the
Self which is the innermost reality, extremely subtle and utterly
isolated from the transactional world. The real has no form, shape

or quality, and hence out of reach for the normal mind.

However, the mind can be pressed for the pursuit and vision of
the atman, by training it in habitual introspection (abhyasa) and

uprooting the outward orientation (vairagya).

Kathopanishad insists that it is only through the mind that the atman
must be reached (manasaivedam aptavyam); we can never bypass
mind. While the normal mind moves away from the real nature

of atman and gets involved in the objective world, mind can be
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disciplined, trained, disentangled and made inward-looking, and thus
enabled to have a vision of the atman. This is the sole purpose

of yoga.

(cf. also Patanjali: Yoga-satra, ‘abhyasa-vairagyabhyam tan-
nirodhah’; we find the same prescription in the Gita, ‘abhyasena

tu kaunteya vairagyena cha grhyate’).

Turning the mind inward is practice (abhyasa); it is what is described

as yoga.

L3

By abhyasa is meant directing of attention or effort ‘as’, “‘to throw”’)
repeatedly towards (abhi) a single object for a particular purpose.
In other words, it is practice. Mind is trained to naturally incline
towards (pravanya) the Self, who is the subject and who is entirely
internal (pratyak). This necessarily involves withdrawing mind from
external objects (parak); even ones body and sense-organs are
external to the Self. Mind is enabled to get away from the external

world in slow-measures by buddhi (6,25).

Gita develops this idea contained in Kathopanishad (3,3,9) of the

yoked mind (yuktena manasa), yoga associated with manas.

Yoga is an important idea in Gita; the word (derived from the root
yuj along with its derivied forms like yogi, yukta, yogarudha, yoga-
yajia, yoga-sevaya and samkhya-yoga) has been used as many as

118 times in the text, and each of the eighteen chapters has been
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described as some yoga. The word has many meanings. The kosha

enumerates as many as fourteen:

Frmsyatdarm gefd == ghey |
g W = foweeidy Ww )
fseranfaf s g |
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Obtaining something one does not have already; uniting;
contemplation; techniques; bodily strength; uses and applications;
astrological conjunctions (vishkambhaka, tithi, vara, nakshatra);
remedial measures and therapeutic uses; deceiving a trusting one;
substances; methods; armour; magical devices; and ritualistic action.

Another well-known statement gives a shorter list of meanings:
;. TSI i SAEIRRY

centering; methods of obtainment; relating; meditation; and
techniques (of liberation). Grammar uses the word in connection
with etymological derivation. Manu gives also the meaning of

trickery (kapatam).

However, Panini suggests two derivations of the word: one in the
sense of union or joining (yujir yoge, Dhatupatha 7,7), and the other
in the sense of concentration or absorption (yuj samadhau, ibid.
4,68). While Pantafjali takes the word yoga in the latter sense

(samadhi or Chittavrthinirodha, suppression of all mental activity
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leading to absorption), Gita uses the word in both senses, and in
its nominal, adjectival and verbal forms. There are also significant
usages like ‘yogam yufijan’ (7,1), ‘yoga-yukta’ (5,7), ‘brahma-yoga-
yuktatma’ (5,21), ‘yogam atishtha’ (4,42), and ‘yogi yuifijita’ (6,10),
which are peculiar to this text. The word ‘yoga’ is a powerful one

in Gita, effective, inclusive and suggestive.

The expression ‘abhyasa-yoga’ is also found in the text (12,9) in
the sense of achieving firm fixity of mind in the Self, which is
synonymous with contemplative absorption (dhyana). However, this
expression suggests a series: practice (abhyasa), leading to
knowledge (jfiana), and that leading to contempative absorption

(dhyana) (12,12).
The idea of yoga as dealt with in the Gita is five-fold:

1. It is practice, in contradistinction with theory (Samkhya), but

aligned closely to it.

2. Control of sense-functions and mind; integration - as in the

injunction TNTES: FF HUMT |

3. Spiritual experience of thoughtlessness (chitta-vrtti-nirodha) as
in 6,25 7 il %F?fa?[ | Samkara remarks that this no-
thought state is the ultimate limit of yoga (T¥: e wwIsafer: 1):
control of sense-functions and mind is one limit. Then their

the control in the intellect and finally restraint in oneself. When
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all the world is excluded from the interior, and when the
internal organs are completely dissolved, it is the final limit.
Sfesamon o e fal: | a9 9 g6 3w SeH=d |
TEATIIRR RO foeH T Tafe: ||

4. Sameness and indifference, as in 9 I I=A |
S.  Skillfulness in performing actions JNT: HHY I |

Dispassion, also known as perfect understanding (samkhya), is

withdrawal of the mind from outward orientation.

Raga is attachment, involvement, approach tendency; and
vi-raga is a negation of raga. The mode (bhava) of this negation
is vairagya. It is described as detachment from the world,
disentanglement from family and social obligations; renunciation of
ones rights and duties, abandonment of interest in the objects around
oneself. While it is primarily negative in its significance, it becomes
effective only when one knows the real well (sam-khya). The real
1s known, and the unreal is given up. It is in this sense that vairagya
is equated with jiana. For knowing the real, one must turn inward.
And one can turn inward only when he withdraws from the outside.
Vairagya and jiiana are synonyms in one sense, and complementary

to each other in another sense.

The discrete understanding of the Yoga-approach and the Samkhya-
approach serves the purpose of eliminating the bondage of actions,

which is responsible for our grief and confusion.
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It is well-known that both Samkhya and Yoga are systems (dar$anas)
included in the celebrated Six (Shad-dar$ana). They constitute a pair
(like Nyaya-Vaiseshika, and Purva-Mimamsa and Vedanta),
Samkhya concentrating on theory and yoga on practice. Kapila is
said to be the originator of the samkhya system, and Hiranyagarbha
of the yoga-system (which was redacted by Patanjali at a later date
in his yoga-satra). Although the Gita mentions the name of Kapila
among the Siddhas, it is uncertain if the references to Samkhya
in this text (about five times, 2,39; 3,3,; 5,4; 13,24; 18,13) are
to the system as we know it today. It is probable that the word
Samkhya was used in the sense of enumeration of the gunas and
their combinations (guna-samkhyana, 18,19). It is more likely,
however, that the word was used in its strict etymological sense:
sam (well, complete, perfect), khya (knowledge), viz., the
knowledge of the Self (atma-jiiana), the highest principle

(paramartha-tattva).

Yoga, as explained earlier, refers to the way of life, to the discipline
one subjects himself to, the actions one undertakes. Samkhya is
thus jfidna, while yoga is karma. The former is associated with
vairagya, as the latter with abhyasa. Both together constitute the
spiritual path that the Gita advocates (‘abhyasena tu kaunteya

vairagyena cha grhyate’, 6,35).

The expression yoga means many things in the Gita itself: practice

apropos theory (2,39), spiritual exercise (2,39), Self-control or
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integration (2,48-,50), sameness and indifference (2,48) and skill

in the performance on actions (2,50).

Actions become bondage, owing to the ego-involvement and the
focus on the results or rewards. And bondage not only restricts the
freedom of the individual, but generates stresses which manifest
themselves as grief and confusion. One who takes to the path
mentioned above will be able to extricate himself from the bondage,
and thereafter avoid grief and confusion. Knowledge of reality
(tattva-jiana) is one aspect of this path (samkhya); and the other
aspect is the method to reach and experience that reality (yoga).

One cannot be effective without the other.

The Samkhya approach leads to the vision of the Self as it really
is. Confusion consists of misapprehensions, illusions delusions and
inability to see things as they are and take the right decisions. It
is out of contact with reality, and sustains itself with conjectures,
fears, hopes, projections and concerns. The knowledge of the real
eliminates this confusion, and the clouds that surround it. Confusion
is a matter of the mind. Although mind by itself is sattva (purity,
light, oriented to Self), the sensations that stream into it and the
confabulations that they occasion fill the mind with rajas and tamas;
and the sattva is driven into the background and rendered
inoperative. The purpose of all spiritual endeavour is to revive and
invigorate the sattva: by studiously and systematically eliminating

rajas and tamas (vairagya) and enabling mind steadily regain its own

v
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sattva-role (abhyasa). Knowledge of the Self strengthens the former
procedure, so that the mind is rid of the confusion that obscures

the vision of the Self.

The yoga approach which consists in the skill in action will help
attain to the realization of the Self (viz. experiencing the Self

directly).

Yoga is defined as the skill (competence, effectiveness) in action
(‘yogah karmasu kau$alam’, 2,50); and by action is meant physical
activities, speech and thoughts. The skill consists in performing the
action without ego-involvement and without attention being focussed
on the results or rewards of such action. It is described as skillful
action, because it will not be a bondage: it will not corrupt the
individual or cloud his conscience. On the other hand, it will help

the mind turn inward and perceive the Self.

It does not matter what the action that is performed is; what is
important is how it is done. The attitudinal set is yoga; the right
attitude being yoked to the action (yujyate iti yogah) transforms the
action into virtually no-action, viz. leading to the knowledge of the
Self. No-action (akarma) is not the non-performance of action; it
is performance of action with the correct perspective, so that the

action done actually helps one have the vision of the Self.

It is in this way that knowledge (samkhya) and action (yoga) have

the same goal in view: experiencing the pure Self, detached from
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phenomenal involvements. This is the accomplishment (siddhi) that

is spoken of here.

Both samkhya and yoga bring about the peace of mind, and then
make the individual do the work that is natural to him or that is

obligatory on him.

The ‘prasada’ of the mind signifies tranquillity, serenity and utter
absence of grief and confusion. There is an account in the Gita,
of how by constant brooding over sensory objects, one develops
an attachment to them, and this breeds a longing for them; and
if there is here an obstacle, the longing will assume the form of
indignation; and indignation leads to confusion, and as a result of
confusion the mindfulness of the person will be shaken; and as a
consequence the intellect gets corrupt, and the individual is lost
completely. Peace of mind is an absence of the entire series. The

other word for ‘manasah prasada’ is ‘Santi’.

The immediate objective of the Samkhya-yoga praxis (knowledge-
practice complex) is to provide for the individual peace of mind.
It is a great gain in itself, but it cannot be the goal of spiritual
practice. The goal is the realization of the Self (atma-darS$ana),
and for this, the practice must continue. The further practice consists
in discharging ones duties and obligations in a manner that the
actions do not bind him. The individual will be in the world, but

not of the world.
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An enlightened one will not renounce the world and run away. He
will continue to be involved in the transactional world, but not
blindly, passively or under pressure. He will walk in the light within;
he will work, fully awake and willingly. His work, however, will
only be what comes to him naturally, and he will do only the work
that he is ordained to do, that is in keeping with his role and status

in life.

Samkhya involves wisdom that is beyond passion; samnyasa is
dispassion. And he renounces his ego-involvement in whatever he
does; and he gives up his longing for the results and rewards that
his action may lead to. But yoga will keep him on the right track;
it will make him go on working, for the good of himself and of
the world, and not run away from the world. Samkhya gives him
the correct perspective, and yoga the correct prescription, in his
life.

For man belongs to two worlds: the natural world (his body, sense-
organs, mind, family, society and so on) and the spiritual world

(his Self altogether isolated from the former).

One attains to supreme peace, when he sees his Self, Lord and

friend, seated in his own heart.

The peace that is supreme is not only enduring but altogether
satisfying. Its synonyms are ‘sukha’ (happiness), ‘dnanda’ (bliss)

‘perfection” (siddhi) and so on. It cannot be had, unless one
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cultivates it (‘na cha abhavayatah $antih’, 2,66). Cultivation here
is in the sense of learning to dedicate all ones actions to the Self
within as the Lord. It is a perspective, an attitude (bhavana). As
long as one thinks that he is responsible for his actions, or that
the actions that he undertakes are for his own good or benefit,
he is under strain and stress. One who does not yoke himself to
the path shown here will not be able to get away from this false
sense of responsibility and the consequent stress (‘na chayuktasya
bhavana’ ibid.). The Gita tells us that it is only after obtaining

knowledge that one gets the supreme peace of mind (4,39).

The combined effect of Samkhya-Yoga is to perceive that the Self
who is situate in his own heart, beyond his psychophysical complex,
is also the Self likewise situate in the hearts of all beings; and that
this Self is the best friend that one can ever have. He is always
there, his own, never failing guide and master (5,29). All of ones
actions must be dedicated for him, with the full understanding that
he it is that is the source of strength, the sustenance, the eternal
witness, and the final resort, the only real, all else being but

emanations from him.

The text no doubt employs words like ‘jiatva’ (‘*having known™),
‘matva’ (‘‘having understood’’) and ‘pasyan’ (‘‘perceiving’’, seeing)
almost synonymously. Knowing the Self, however, is the Samkhyan
approach, but seeing is more direct. In between the two is the
practice, which consists in ‘vyavasaya’ or full understanding, as a

result of repeatedly resorting to the knowledge with firm resolve
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and determination (‘niSchaya’ regarding ‘atma-yatharthya’). This is
work in the realm of Buddhi. The yoga that the Gita speaks of
in realty is Buddhi-yoga (to be explained later).

The Self abiding in the heart (hrstha) is an Upanishadic idea
(especially Chhandogya, 8th chapter, ‘dahara-vidya’). In the centre
of ones being is the heart-lotus (pundarika); and within the lotus
is the empty space (akasa), extremely subtle, devoid of shape or
form, untainted by anything, and pervasive. Although it is minute
(dahara), it is as all-pervasive as the sky, and contains within it
not only the sun, moon and the stars and the three worlds, but
comprehends all that is and is not (now or yet). What (tad) indeed
is inside this space, enlivening it and sustaining it, is to be sought
after (anveshtavyam) and known (vijijiasitavyam). Seeking after it
is yoga, and knowing it is Samkhya. Together, they help one have
a vision of the Self (atma-dar$ana). One will “‘see’” him (pasyati).
The whole of the first Shatka (the first six chapters) of the Gita

is indicated for getting to know and perceive the Self (atmavalokana).

In order to attain to this highest peace, one must resort to dhyana-

yoga.

Peace (santi) is paraphrased as the pacification (from the root ‘Sam’)
or elimination of rajas ($anta-rajasam, 6,28), and of course of tamas;
it is the strengthening of sattva, making it active and enduring,

unalloyed and free. When one is peaceful (at heart), confusion and



64

Gitartha Satrani

grief are at once removed; there is serenity, calmness and clarity of
understanding. The Self within the heart reveals itself to the individual

in a state such as this.

In a sense, it is a gain (labha); the individual who had no encounter
with the Self, being caught in the vortex of transactional
involvements, has now a vision of the Self. It is a new experience,
altogether different from any experience, however exhilerating, that
he had earlier. And once he has this vision, he is totally transformed,
he can no longer be the old individual. But the Self was always
there, and was always as he reveals himself now. The individual
was always in touch with him, albeit unconsciously. There is in this
sense nothing new that has happened. It is not a fresh encounter.

Thus there is no gain involved here.

The woman was wearing a necklace; but she had forgotten about
it, and was looking everywhere for it. Suddenly she discovered that
she was all the while wearing it. Or someone pointed it out for
her. She is happy that the necklace was found; it is a gain. But
she had never lost it, and there was no gain. She did not acquire
anything new. Experiencing the peace of the Self is like this: a gain

and not a gain. It was always there, and it was also found.

How to find it, gain it, and reach it becomes relevant for the Gita,
although the text repeatedly tells us that it is the very nature of

the Self and never lost really. Dhyana is the method of discovery
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advocated in the Gita. The word ‘dhyana’ literally means ‘‘intent
thinking” (from the root ‘dhyai’, chintayam’, ‘‘to think’’); it usually
signifies ‘“‘contemplation’’, ‘‘meditation’’, ‘‘sustained thinking”’,
“‘concentration”’. When this is employed as a yoga, it is dhyana-
yoga (dhyana eva yogah). It is then defined as ‘‘unbroken
mindfulness’ (akhanda-smrti), born out of deep thinking (manana).
Dhyana here is short for bhagavad-dhyana, uninterrupted attention
focussed on the Supreme Spirit as the inner controller of the self.
It involves the visualization of the Supreme Spirit (marti), a direct

encounter with it (avalokana-riipa), an actual absorption in it.

We have a fairly elaborate account of the procedure that is best
suited for dhyana (6,10-15). The practitioner must be disinterested
in everything other than the Self (nirasth and aparigraha). He must
yoke himself to the yoga, which is the pursuit of the Supreme Spirit
as it really is (atma-yathatmya-anusandhana). He must choose to
dwell in solitude (rahasi), and in full control of his sense-organs
and mind. The spot chosen must be clean, quiet and pleasant. The
practitioner must be properly and comfortably seated, holding his

body erect but easy.

However, the most imporant detail is that the mind must incline
naturally, easily and totally towards the object of meditation (viz.
the Supreme Spirit). To accomplish this difficult task, the preliminary
phases of the practice should be directed at the removal of whatever

stains, obstacles, inhibitions and wayward tendencies that the mind
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has. The Gita calls this the purification of mind (atma-visuddhi, atma
here meaning mind). And it is for this purpose that both abhyasa
and vairagya are prescribed. A mind that is unrestrained and
undisciplined can never settle down to yoga. The normal mind by
its nature is fickle, and not suited for yoga. But it is possible to
train it so that it becomes fit for yoga. This is done by withdrawing
it from outward orientations and involvements, and leading it in
slow measures towards the Self dwelling in the heart (6, 24-26 and

32-36).

For the dhyana-yogi is superior to the ascetics, the knowers of truth

and the performers of duties.

Yoga is of many types: raja-yoga (6, 25-26), jfiana-yoga
(3, 28; 5, 8-9), abhyasa-yoga (12,9), japa-yoga (8,14), bhakti-yoga
(9,27 and 34;12,8; 14,26; 18, 52-54), karma-yoga (2,28; 4,20-
22 and 24), hatha-yoga (8,10 and 12), ashtanga-yoga (8,12),
samkhya-yoga (13,24), and so on. These forms of yoga represent
differential emphasis on details. The original yoga, as pointed out
earlier, was total, wholesome and one. This was the one that was
said to have been lost in the great passage of time. It was Krshna’s

idea to recover it, and teach it to Arjuna. What was this original

yoga?

It was dhyana-yoga (6,46). When Krshna tells Arjuna that he must

become a yogi (‘tasmad yogi bhava’), he distinguishes the yoga from
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all ascetic practices (including exercises of self mortification) (tapas),
knowledge of the Self through the Samkhya approach (jfiana), and
the performance of duties and discharing of obligations (karma). The
admonition to become a yogi, eschewing all these, comes at the
end of the teaching that describes dhyéana-yoga (chapter 6).

Becoming a yogi in the context refers to becoming a dhyana-yogi.

The important detail in dhyana-yoga is also found a mention:
‘madgatenantaratmana’ (6,47) : ‘“‘with the Supreme Spirit absorbing
the yogi’s self into itself’”’; or in other words, the dhyana-yogi
focusses his attention wholly in the Supreme Spirit, who dwells
within his own heart as the inner ruler, guide and friend (antaryami).
Such absorption or contemplation is clearly superior to other
methods that involve the body, the sense-organs and the mind. The
mind in dhyana-yoga is totally withdrawn from all externalities
(including the body and the senses), and directed solely to the Self.

In fact, the mind becomes no mind as it is merged in Buddhi.

3

The Supreme Reality has three aspects: ‘sat’ (existence), ‘chit’
(consciouness) and ‘ananda’ (bliss). What we call the soul (jiva)
is of the form of the mind, and is in the middle, sandwiched between
existence (the world outside consisting of objects and events,
including ones own body and sense-organs) one side, and the
supreme bliss, on the other. Mind partakes of the nature of both.
It has normally an outward orientation, concerned with the ‘sat’

aspect of the Supreme Reality. This is the transactional involvement
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of mind. The light of the Self is reflected in the Buddhi and this
in turn is reflected in the mind; but the mind’s preoccupation with

the outside turns it away from the Self. Hence, grief and confusion.

Yoga is meant to correct this position of the mind: to turn it inward,
and allow the reflection of the Self in the Buddhi to shine by itself.
The mind, in other words, is yoked to the Buddhi. Dhyana is the
method that helps this ‘buddhi-yoga’: mind must be rendered pure,
freed from extravert tendencies and settled in the Buddhi which

is its master. The yoga means:

(i) to give up desire, anger, greed etc.;
(ii) to become fearless;
(iii)) to have faith in the Supreme spirit; and

(iv) to perform duties that are ordained (like yajfia, dana and tapas).

One must understand the distinction between what is and what is

not.

The word ‘bhava’ means ‘‘existence’’, “mode of being’’ (from the
root ‘bhl’, sattayam, ‘‘to be’’). It is synonymous with ‘sat’, ‘‘the
real”” (from the root ‘as’ bhuvi). The negation of bhava is abhava
(non-existence), the same as ‘asat’. In the transactional world, the
two are mixed up: normally, one does not distinguish between them.
Grief and confusion are the consequence of this inability to

distinguish.
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The real (what is) is what exists in all three segments of time (past,
present and future), what does not cease to exist anywhere or at
anytime, and what does not undergo any change or modification
due to anything. This is also called ‘nitya’. On the other hand, what
is not real does not exist at any time; it may appear to exist, but
it either comes into being from nothing, or becomes nothing after

some time. And it changes its form or content repeatedly.

What is can never cease to be; what is not cannot be or become.
The expressions used in the Gita (2,16) are significant: the asat
(unreal) cannot have bhava (being); the sat (real) cannot have abhava
(non-being). Hence the distinction (anta) between them: what is real
is the Self; it exists always and is the ground of all existence. What
is unreal is the psychophysical constitution, ever changing, originated
and liable to destruction. Normally, the psychophysical constitution
is mistaken for oneself; and the changes in it are ascribed to the
Self; and when it ceases to exist, the Self itself is taken to have
got lost. This, according to the Gita, is the root-cause of our grief

and confusion.

Therefore, the prescription is that one who wants to be a yogi must
understand the distinction between the real and the unreal viz., the
Self and the body. The self is within, hidden in the heart. That
is the only reality. All else is unreal; they come and go, appear
and disappear, take birth and die. But the Self remains forever,
immutable and inscrutable. We are awake, we dream, and we sleep.

We move from one condition to the other, but the Self endures
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through all of them, and does not get influenced by any of them.
It is like the body that grows into adulthood from boyhood, and
into old age from middle age; the body persists through all the

changes.

The two categories are in fact reality and appearance. Reality is
described in the Gita by suggestive synonyms: para-prakrti
(transcendental nature, 7,5), kshetrajia (the soul or the principle
of consciousness in the body, 13, 1-2), purusha (the person, 13,19)
and akshara (the immutable, 15,16). And appearance is apara-
prakrti (lower nature, transactional world), kshetra (psychophysical
field, body), prakrti (nature, consisting of the three gunas), and
kshara (mutable, finite). The real is there even before the
appearances arise, and will be there after the appearances cease.

It exists in the real sense of the term.

However, even the unreal can arise, appear and disappear, only
on the ground of the real. So the real is the core of the unreal
also. In the ultimate analysis, there is no such thing as unreal; it
is but an appearance of the real. What appears to be has its origin
in the real, its sustenance in the real, and its disappearance also
is in the real. The Gita speaks of the real as all-pervasive. The
same words ‘yena sarvam idam tatam’ (the real pervades everything,
including the unreal) occur in the Gita at three different places: 2,17,
8,22 and 18,46. We also have the words ‘maya tatam idam sarvam’
(9,4). The real is ‘that’ (‘tat’, which stands for ‘sat’), which is all-

pervasive and also imperishable (‘avinasi tu tad - viddhi’, 2,17).
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It is only by the complete understanding of the Self, which alone

is real, that grief can be eliminated.

Grief represents the stress of life in its three-fold sources (tapa-
traya): bodily and mental ills (adhyatmika), troubles caused by the
surrounding including fellow-beings (adhibhautika), and unforeseen
troubles, beyond ones control (adhidaivika). It is distinguished by
a natural and insistent urge to get rid of it. It is most repulsive
(anishta). We take resort to numerous devices which are calculated
to avoid grief, forestall it, or counteract it. However, most devices
are but palliatives, they cannot drive away once and for all the grief
that has occurred, much less avoid the possibility of grief. And grief
can come to us in a thousand forms, and no one can tell how or

when it comes.

Grief concerns the body and mind, possessions and relations, objects
and events - all of which are but appearances, unreal, lacking
substance, and fleeting. This truth can be understood only when
what is real comes within our ken. What is real is the Self, which
is distinct from body and mind, possessions and relations, objects
and events. Our experience of deep sleep is evidence for this. In
this state, there is no body-awareness, no ego-involvement, no
object-experience, no duality of subject and object, and consequently
no grief whatsoever. But the self continues to exist although not
identified as ““I’’. Only it is separated from the appearances of body

and mind, possessions and relations, objects and events. The Self
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as it really is becomes a source of happiness; for do we not say
“I slept happily?”’ It is happiness, because in that condition grief

has been eliminated.

The expression ‘attaining to different bodies’ (dehantaraprapti, 2,13)
in the sense of being born again after death, abandoning the old
and worn out body and acquiring a new one, and the simile of
changes like childhood, adulthood and old age occurring in the same
body are meant to point out the persistence of the Self, unchanging
amidst all changes. The expression also refers to the three states
that we all pass through: wakefulness, dream and deep sleep. The
states represent the conditions of the psychophysical organization
that we commonly call the body. These conditions are mere
appearances and unreal; it is the Self which is real that endures,

providing the ground for the changing conditions and births.

Knowing the Self well, viz., that it is the only real inhabiting the
body which is unreal, presents a clear and true perspective in life.
It is the enlightened outlook, distinguishing between reality and
appearances, and thus avoiding excitement as well as dejection. Who
would seek to quench his thirst by the waters in a mirage? The
knowledge of the Self must be alround (pari-jiiana) by scriptural
study, introspection, observation, reason and contemplation. It
would then lead to direct encounter or experiencing the Self

(dar$ana, atmavalokana). This is the way to really get rid of grief.

That (viz. complete understanding of the Self) is possible only
through Buddhi-yoga (viz. yoking Buddhi to the mind).
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Buddhi is an important concept in the Gita. The very background
of text emphasizes its role: if Arjuna is the mind (manas), Krshna
is the buddhi. The imagery of the body-chariot in Kathopanishad
provides the backdrop. Body is the chariot of the jiva (bhaQtatma),
the individual soul; senses are the horses yoked to it. The individual
soul (or Arjuna) who owns the chariot represents each one of us,
having a body which is ones own. Krshna, the charioteer, stands
for buddhi; in his hands are the reins, the mind, to control the
horses. It is the charioteer who guides, leads and restrains the chariot
along the right or wrong path. If the horses (senses) are wild and
unruly and the rein (mind) is lax and indulgent, with the charioteer
(buddhi) being indifferent, the chariot (psychophysical system) is
driven to destruction (grief and confusion). If, on the other hand,
the charioteer (buddhi) is awake, alert and in control of the situation,
the rein (manas) is held firm, and the horses (senses) obey and
submit to the charioteer. It is the way to reach the end safely and

happily. The role of buddhi is thus all important.

It is difficult to translate ‘buddhi’ into English. It has been rendered
as soul, intellect, contemplative intellect, will and so on. But none
of these can be a fit equivalent. It is the highest faculty in man’s
physical nature. And it is the bridge between the psychophysical
complex and the atman (the Self or the spirit). It is of the nature

of consciousness; it is awareness.

The word is of Vedic origin: Agni is described as ‘buddhi-mat’,

viz. ‘possessing buddhi’, where buddhi signifies kindling and also
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awakening: he is the ever-moving traveller, awakening with the dawn
of spiritual consciousness. In words like ushar-budha, ushar-but,
jara-bodha, budhna and pratibodha, all of which are used in the
Vedic literature in the sense of fundus or illumination of depth,
awakening, flaming aspiration and the internal illumination
consequent upon it, was the original significance of buddhi. In some
of the brahmanas (like Sénkhéyana, Taittiriya and Satapatha) it is
identified with vijiana. The Nighantus give dhi, dhiti, manisha,
prajiia, Semushi, chit, preksha, samvit, medha, pratibha and panda
as synonyms of buddhi. In Raja-nirghanta, hrllekha (‘‘heart-streak’’)
and samkhya (complete knowing) are synonymous with it. The
etymological meaning is that it is the instrument of knowledge (from
the root ‘budh’ with the suffix ktin), the means of our knowing

anything (buddhyate anaya).

It is the psychic principle in the individual. Its place is between
hrt (heart) and manas (mind). It is subtler than the mind, higher
than the mental place. It is more in the nature of illumination,
intuition; it is cognate with ‘sambodhi’ (enlightenment), which marks
the Buddha. Its equivalent ‘manisha’ (cf. RV. ‘hrda manisha
manasabhiklrpto’, also 7Zarsttiriya-aranyaka 10,1,13 and Katha-
Upanishad, 2,3,9) has the sense of plunging, penetrating, ecstatic
attunement with the dweller in the heart-cave. Buddhi is thus close
to dhyana. In fact, the word ‘nididhyasana’ (an equivalent of dhyana)
etymologically signifies striving for internal illumination (cf.

Brhadaranyaka, 2,4,4,5 and 6). It may be recalled that the Vedic
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synonym ‘budhna’ also means illumination of the depth. And it may
be noted that Samkara takes the ‘heart-cave’ as buddhi (buddhi-
guha): it is lighting up the darkness within.

It is interesting that in the Samkhya system, buddhi which is the
first evolute from nature in equillibrium (prakrti) has a cosmic aspect
(mahat, represented by prana) and an individual aspect (prajiia).
Buddhi is thus a cosmological principle as well as a psychological
principle. Prana is strictly a cosmological category, while manas is
a psychological category. Buddhi however is both. It rests on the

manas and reaches to prana. This is suggested by the Gita (3,52):

THEE W gfE: TEUH TEH W |

The mind is the lower principle: it is concerned with the outer world
and associates with the sense-organs, which are physical in nature
and function. In fact, the mind is regarded as an internal sense
(antar-indriya) or a semi-sense (no-indriya). It has no organ of its
own (sthana), but has processes (vrtti); all the sensory functions
are at once appropriated by it. But it functions only in the light

of the buddhi, which is a higher principle.

Its functions are construction (samkalpa) of images, and

modifications of sensations into meaningful messages (vikalpa).

Buddhi is ever present, while manas goes backward and moves
forward. The present awareness is the buddhi; the past and the

future are processes of mind.
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The buddhi, however, is the principle of consciousness (awareness,
prajiia) in the individual, and has an aspect outside the individual
framework, unlike the mind which is strictly intra-individual. If
functions like a light (dipa) for the mind, and it reflects the light
of the Self, which is the only light in the individual. To reach the
Self, buddhi is the only intermediary; it is therefore that it is
described as ‘buddhi-grahyam atindriyam’. The light of buddhi is

awareness; If the Self 7s, the buddhi is aware of it.

Normally the mind is yoked to buddhi; the buddhi or awareness
is a mere backdrop and it is covered over by mind. The mind
projects its images, phantasies, resolves, fears and hopes which
completely fill the buddhi. The buddhi’s power to reflect the self
and function as pure awareness is impeded. The mind will not allow
the present awareness to wake up; it conjures up a transactional
world in which the past and future loom large. Hence grief and
confusion. The mind needs to be trained, disciplined, purified and
withdrawn from the over-riding sense-organs and the outside world
that they conjure up. This is done by yoking the mind to the buddhi;
this is called buddhi-yoga. Here the practice takes the form of
meditating on the Self, to be awake to the Self, to be aware of

the Self. This is also called dhyana-yoga.
We read in Bhagavata (11,14,42):

shsamfifeeden saasE= o : |
e AR ofiv: yoR=ARy wda: ||
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“The sense - functions must be withdrawn from the sense-organs
by the mind, and the mind must then come under the control of
the charioteer, buddhi and turned towards the Self.”” When the
buddhi is no longer aGitated by the restive mind, it is called samadhi

(Visva-rupacharya):
SHEEA I garerfiefg ||

There is no method other than yoking the buddhi to mind to reach
the Self.

Yoga is attained by settling the buddhi in the Self.

Transactional life is ridden by grief and confusion; and that is
because the mind (manas) has a complete sway over the details
of life. The objects of the world attract and repulse, and the sense-
functions are led involuntarily towards them, either inclining to them
(raga) or withdrawing from them (dvesha). Inclination is love and
aversion is hate; and both are mental processes. Neither the sense-
organs by themselves nor the buddhi by itself can love or hate;
the sense-organs and the buddhi are made to love and hate by the
mind when it dominates over them. The buddhi’s light is dimmed,
and the Self can no longer be reflected in it. This illustrates the
normal individual who is involved in the transactional world and

who is therefore subject to the vagaries of grief and confusion.

Yoga as the method of unyoking the individual from this grief and

confusion  (‘duhkha-samyoga-viyogam yoga-sanjiitam’, 6,23)
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emphasizes the role of buddhi as principle of pure, uncorrupt and
independent principle of awareness. It is of importance to recover
the serenity of buddhi and also its freedom from the trammels of
the mind. When the buddhi unburdens itself from the yoke of the
mind, the buddhi settles down to its normal function, reflecting in
itself the light of the Self, to become aware of the presence and

primacy of the Self, to directly encounter the Self.

Withdrawn from the mind, it naturally turns towards the Self. This
is the ‘sam-a-dhana’ that is spoken of here. Literally the word means
“settling itself well, perfectly, easily in something (samyak a dhiyate
asmin) or by some instrument or means (anena).”’ It is a centering
process (con-centration), a way of inclining towards something to
the exclusion of everything else (at-tension). This is not dependence
on anything. Dependence involves stress, grief; independence is
happiness. There is a common saying in Sanskrit ‘parayattam hi
duhkhaya, svayattam sukha-karanam’: dependence on others leads
only to sorrow; dependence on oneself is cause for happiness. This
is true in the case of buddhi: it suffers grief and confusion when
it depends on the mind, but when it is in its natural state, it reflects
the self within itself and is in a state of peace and freedom. All
of us have a taste of this in deep sleep, where the buddhi withdraws

into the Self (svam apito bhavati), which is only natural to it.

When the buddhi settles down comfortably in the Self or rather

in itself, it drags the mind also where it goes, unlike in the
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transactional processes where the mind drags the buddhi wherever
it goes. This is the significance of the prescriptions like spirit,
‘manmana bhava’ (‘“‘let your mind be full of the Supreme Spirit,
6,67), ‘mayyaveSya manah’ (‘“‘allowing the mind to be possessed
by the Supreme Spirit”’, ), ‘yan manonuvidhiyate’ (‘‘where the mind
follows the buddhi”’, ) ‘yato... manah... tato niyamya atmanyeva
vasam nayet’ (“‘whenever the mind which is fickle goes out, it must
be restrained then and there, and made to settle down in the Self”’

6,26).

It is the mind that must be settled in buddhi, and not the other

way about (viz. the buddhi in the mind).

This is the explication of the idea of buddhi-yoga, already explained.
The mind is outward oriented; it associates itself with the sense-
functions, and thereby with the objects of the outside world. It has
processes like recollection and anticipation, which extends to the
past and future; and it includes feelings and emotions like love and
hate. If buddhi, the awareness, is sought to be settled down in mind
which is like this, the buddhi becomes aware of (and involved in)
the mental processes and emotions. It is involuntarily coloured by
an outward tendency. This is the normal condition of the

transactional man, who is heir to grief and confusion.

Contrarily, yoga is the method whereby the mind is deprived of

its outward orientation and turned inward (viz. towards buddhi).
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When mind becomes dissociated from sense-functions and from
the objects of the outside world, it also gets uprooted from
tendencies to wander into the past and into the future. It will settle
down to the present, to the mere awareness, and becomes ‘awake’

to the presence of the Self. This is settling down in buddhi.

When the objects cease to enter into the mind, the mind composes

itself and settles down; it then enters into the buddhi.

The expression ‘manah-prasada’ has already been explained. It is
synonymous with calm detachment of mind, and disinterest in the -
presence of objects of sense (anasakti). It involves as a necessary
detail contentment in oneself (3,17, atma-trpti, atma-santushti).
When the mental processes which flow ceaselessly in transactional
life are steadily and slowly reduced to their bare minimum, as a
result of the practice of yoga, the mind does not get aGitated by
the past and the future. It focusses itself on the present, on mere
awareness. This is what is called the peace of the mind, tranquillity,
clarity and transparency (prasada, samprasada, chitta-prasada). In
this state, the mind is not led away passively or inadvertantly, by
the sense-functions, or involuntarily forced by recollections and
anticipations. The individual is thus freed from thoughts with
emotional overtones like regret, grief, fear, anger, hope, desire and

greed; and experiences quiet contentment.

It is in such a condition that the mind turns to its own ‘master’,

the buddhi (the charioteer in whose hands are held the reins), which
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is also its most natural resting place. The mind can comfortably

settle down there.
The Self is beyond the sense-faculties, but accessible to the buddhi.

The Self by definition is distinct from the psychophysical complex.
The latter is devoid of spirit; it is inert, objective and part of the
phenomenal projection. The Self in the transactional context is not
even the subject; it cannot be claimed as ‘I’ (aham). What becomes
the subject on behalf of the Self is the buddhi, the subtlest detail
in the psychophysical organization. It is the mirror in which the
Self is reflected; and it is the principle of awareness. Thus it is
the only detail in the constitution that can apprehend the Self. The
Self is present in all the details, but no detail other than buddhi
can make the Self the object of understanding (prameya). Even the
buddhi does not function like the means of understanding (pramana);
the Self does not become an object to it. Nor is the Self the subject
(pramatr): it is really beyond the cognitive transaction. It is the
buddhi which catches the reflection of the Self that behaves like

the subject.

The buddhi is the real knower or pramatr, but through its interaction
with mind, it creates an ego (ahamkara) as the surrogate pramatr
(and subsequently kartr and bhoktr, the performer of actions and
the recipient of the rewards thereof). But this is the result of an

outward inclination, which precludes attention to the Self. When
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the buddhi is preoccupied by ego and mind, it cannot catch the

Self’s reflection, for it is no longer pure or transparent.

The Nighantu takes buddhi as synonymous with awareness (samuvit)

or experience (upalabdhi):
gfgdfay Aen gen afataw gt 1|

But it is also precise knowledge (samkhya), which involves mind
and the sense-organs, and mental vigour or brilliance of the mind
(medha). It is noteworthy that when the buddhi is capable of
recognizing clearly the existence of the Self (‘buddhyavadharaniyam
atma-tattvam samkhyam’, Ramanuja), it also presses the mind to
this purpose. Hence, the statement in Kathopanishad that the Self

is to be known by the mind (‘manasaivedam aptavyam’).

The Self is, of course, beyond the grasp of the sense-organs
(atindriya), which are by their very structure and function outward-
oriented; but mind that is associated with them can also look
inward. It can get involved with buddhi, and help it recognize the

Self.
Therefore, one must take refuge in buddhi.

Ones mind must be settled in buddhi, after withdrawing it (the mind)
from the senses (organs and objects). This indicates a transformation

in the psychophysical complex. The outward inclination of the entire
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complex is abandoned, and the inward inclination is instituted and
promoted. In this, the mind plays a significant role. It is true that
it is buddhi (which is of the nature of resolve, will, determination,
niSchaya) that determines the directional change of the
psychophysical system. One must therefore seek resort to this
principle of will (buddhi); and operate at this level. The buddhi needs
to be strengthened, to be isolated from the transactional
preoccupations of the mind, to be rendered pure (viz. to be merely
‘aware’, not mixed up with emergent mentations as in the case of

normal transactional states).

The buddhi’s natural and original state is to be ‘awake’; mind puts
it to sleep or introduces into it confusion. When the mind is active,
the buddhi is inactive; when the mind is at rest, the buddhi is awake.
There is a mystic utterance in the Gita: what is day for everyone,
it is night for the sage; and when the sage is awake, the world
sleeps (‘ya ni$a sarvabhatanam tasyam jagarti samyami’ etc.) Mind
is the world; the buddhi is wakefulness. When the buddhi becomes
worldly (owing to the dominance of mind), the buddhi is destroyed.
The Gita calls it ‘buddhi-nasa’. And as a consequence, the individual
is ruined (pranaSyati), viz. caught up hopelessly and helplessly in
the quagmire of transactional turmoil (samsara). The vision of ths

Self is for him altogether precluded.

‘Loka-samgraha’ is an ‘apurvata’ of the Gita-$astra. It is what is

unique for this prasthana, and is not found in the other two
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(Upanishads and Vedanta-sutra): ‘Loka’ is people, and ‘samgraha’
is setting them on the right and wholesome track, so that they do

not go astray, or fall off into decay and degeneration.

(Loka-raksha) Every one who is wise has the duty and responsibility
of working for the welfare of the people around him. Even wise

rulers like Janaka did so.

Rama-kantha, the Kashmiri commentator, has this to say NIENEC]
Rt WS feRe ) 9w
EISTASRAIERHR: | § JETHRGAT ATIHIRG HIR
TR, Y W Reguiasd, | &g ettty swatfor sy 1)

Loka refers to common people who pursue only the three values
of life: wealth, pleasures and virtuous living. Sangraha is to make

them pursue these values in accordance with scriptural sanctions.

The usual tendency for the people is to follow the superior ones
and do as they do. The superior folk (viz. the wise ones) must
serve as role-models. It is not enough to teach, but set examples.
(cf. 3, 20-21)

Fave & wfafemfem sawea: |

AREIEHATY TUwRH Hued ||
JEErRd 48: daeddl SH: |

T IO FEd AlhEdedaad ||

‘Karma’ here refers to Karma-yoga, a life of activity in the world

amidst others.
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It does not mean scripturally prescribed rites, as the Mimamsakas
regard karma. %% FHa o refers to an active life of responsibilities
and duties. The word ‘karma’ is to be taken in the sense of ‘karyam

karma’, activities that must be resorted to.

This also ensures the fulfilment of the needs of the body-mind

complex ($arira-yatra). cf. 3,8:
IOEETY = o 7 gfbgedesd: ||

It is impossible to sit even for a moment without doing anything;
even sitting is an activity. This is what is ordained by nature. The
body, sense-organs and mind are themselves filled with activities,
and they do not wait for our deliberation (3,5 Ed BaW <‘=be),
for they must be done at all costs. The body must continue in a
fit state till natural death, and these activities are needed to keep
the body in good shape and in a healthy condition. Enlightenment

can occur only in a body that is in perfect equillibrium.

‘Sva-dharma’ is one of the key-concepts in Gita. Interpretations
differ as what it means. In the context, Krshna is speaking about
dedicating all our activities to the Supreme Self (3,30 afy gatfor
FHIT gy |) with full faith (3,31 &gIa=: | ), and also that love
and hate are the enemies that must be fought (3,34 g
Y. .. & gigfom 1) It is in this context that the verse (3,35)

OCcurs:
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S, T@emt foror: wemiq @i |
@l e g9 wuEl s e )

There is nothing in the context that can suggest ‘ones duties ordained
by the caste that one belongs to’; there is no mention of the four
‘varnas’ here, in this situation. ‘Sva-dharma’ therefore can only
refers to ones obligation to accomplish self-realization: ‘dharma
relating to the Self or atman’. In contrast to it, ‘para-dharma’ is
the dharma of the body, sense-organs and the mind, all of which
are other than, external to, the Self (hence called ‘para-dharma’).
Achievement of ones own enlightenment is of prime importance.
‘Nidhana’ in it means here not death, but settling down in it,
preserving it and persevering in it (from the root ‘nidha’). In other
words, ‘svadharme nidhanam’ has the sense of ‘yoga-yuktata’; and
this is what is conducive to one welfare ($reyas). Settling down to
bodily sensual or mental preoccupations (para-dharma) is dangerous
because love and hate (raga-dvesha) which are ones real adversaries
(paripanthinau) and which are mentioned in the previous verse, are

generated therefrom.

‘Sva-dharma’ is synonymous with karma-yoga, as Ramanuja points
out; it does not, he says, refer to ‘varnasrama-dharma’, for the

context is karma-yoga and jfiiana-yoga:

EERERRRIERIIECE T

Here sva-dharma is karma-yoga, and para-dharma is jiiana-yoga.
To see ‘varnasrama-dharma’ here would be a fallacy of irrelevance

(aprastuta-prasamsa).
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This is because the results of an action are not entirely dependent

on oneself. (cf. 18, 13-14):

U HETETEl SRenH ey 7
HARIBH qon Hal w01 = gufigen |
fafaensy qusg=en: 29 9w waHy ||

There are five details together responsible for any action: the body
which is the foundation, the doer (the soul distinguished by the
body), the various sense-faculties (which are instrumental for any
action), the different activities involved in an action, and the destiny

or fortune (which decides the shape that the action takes).

The term ‘yajiia’ is employed in Gita, not in the sense of sacrifices
and rituals, but in the sense of performing actions without a selfish
motive, with a sense earnestly dedicating oneself to such action (tlﬁ?
et FAlf g=eg |, 3,30). Pertinent in this context is the
insistence that one must never give up yajiia, dana (charitable

disposition, generosity) and tapas (austere living) (18,5):
JFEEAUFH T AT HREAT qd |

Good life (89 ST W‘gﬂﬁ d |) consists in engaging oneself in
these three kinds of activities (18,27):

Iy qufy em = ol ol 9=
F4 = qeeffa gfecanhrfm 1)
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Further, Gita enumerates several kinds of yajia (cf. 4,28;32) like
dravya-yajfia (yajiia with material objects) and jiana-yajia (the yajia

of acquiring wisdom) (4,32-33):

THFETNITT: TNEFEAATSR |
WIEIHIIY Iq9: giierdadn: ||

Dravya-yajiia, tapo-yajila, yoga-yajiia, svadhyaya-yajiia and jiiana-

yajila are mentioned (4,28)

In the context, the word yajiia is also defined (4,27):

TalfifsaeaiioT groeRaifor =R |
ArewEad A JEfd g ||

All sensory functions and vital processes are merged in the fire of

self-restraint.

Raghavendra-tirtha takes yajiia in the sense of undertaking an activity
solely for the sake of the Supreme Spirit, who knows all and who

i1s the object of human existence.
AT F: fay: | 3eH At fawfiedr @ st a9 1)
The word ‘yajfiartha’ signifies “‘in the spirit of a sacrifice”

The idea of sacrifice is significant: (i) in the individual it makes

for the purification of constitution, it is productive of joy of living
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and it affords a taste of divine acceptance; (ii) it is a kind of
recognition of the bountiful gifts of the gods to us, we enjoy only
after offering our gratitude to them (3,12); and (iii) it is an

involvement with the Supreme Spirit, Brahman.

Karma is action, akarma inaction and vikarma wrong action (or
variety of action). Action is what must be resorted to by the spiritual
seeker (anushtheyam mumukshuna), involving knowledge too as
contained within it (tadantargatam jianam); it must be devoid of
desire for fruits, and it must be in the nature of worship. So says
Ramanuja. Inaction or non-action is the correct knowledge of the
self which is the source of action but not of the nature of action

(ST AT, 1), according to Ramanuja (cf. 3,8 £33
Fd oIH | ) also cf. 18,7 yajiia, dana and tapas are the karma.

Vikarma is taken by Samkara and Madhva to mean wrong action
(‘vi’ in the sense of ‘viruddha’); but Ramanuja takes the word in
the sense of various activities (vividha), like nitya (ordained),
naimittika (occasional) and kamya (motivated), as well as earning

money for these purposes (dravyarjana) etc.
5,8-9 (cf.verses 3,18)

FHUIHE T qREHET T HH T |
T eIy ¥ Ih: FoTdHRd ||

While engaged in action (karmani), one seeks for self-realization

(atma-jiiana), which is non-action (Ramanuja). While engaged in
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action, one recognizes that he is not the doer; he is only the
reflection or counter-foil (pratibimba) of Vishnu who is the real doer

(Madhva) oo &4 | 9 foafafars: frferuHifa | And when

not doing anything (as while asleep), one sees the action of Vishnu

going on, ATl THIUMTEAT THEET FH I: 99afd | (Madhva)

FeTRded | (3,18)

doer of complete, perfect action; one who does everything. This
is because he obtains the wholesome fruit of action (Madhva); this
is perfect in the sense that karma has now acquired the form of

jiana as well as that of karma (Ramanuja).

cf. verse 6,3. For one who desires to climb (arurukshu), the ladder
of spiritual exercise (viz. in order to fulfil the technique of

knowledge, cf. Raghavendra-tirtha, SUREYRIH=S!: JEMR 1),

which is of the nature of experiencing the true nature of the self,
AT STTCHTIATHA W: | For Ramanuja, karma-yoga (viz. dhyana-
yoga) is the background. Raghavendra-tirtha: T THTEET
HIETHTE ] IETET FeAlGTTd~1 hfifd 9E: |1 And for one
has scaled the heights and fulfilled this technique (aradha) of
knowledge quiescence (Sama) of the mind, or cessation from all
activity would be the means. When contemplation matures, samadhi
results (e Fuiwn) gaue@s @oiig g 1M |
(Madhva).
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6.6

6.7

6.8

cf.6,72 F>5AG  INHIHGRIED || Kebava-kasmiri, s-efged |
Nilakantha, fSRIRIGEAT |; Raghavendra-tirtha, #8: fagEed |

AR | TEY TURHAHTTS ||

cf. verse 6,14:

ET=TeAT fermasfisieraiad e |
H: HYH A=l o TG IR |

The tranquil mind (prasantatma) indicates freedom from love and
hate (Ananda-giri); happiness of the mind that is well-disciplined
in the strategy (Vedanta-desika, ?ﬂTﬁ’TgFFCF-[: TN | with mind
not inclined towards outer objects on ones own (Raghavendra-
tirtha), &l ﬁ'ﬂ'&@m: l; exceedingly pacified mind
(Ramanuja, @Wﬁ'ﬁfﬁ HAT: )

The tranquillity of the mind is occasioned by steadfast pursuit of
self-realization, giving up both the scriptures on one hand and the

worldly concerns on the other.

et ARy TS, ||
cf. verses 6,10 to 6,15

Practical suggestions regarding dhyana are given in these verses

Irft gosiia gaqurerE wR e |
el Iafemrenr FHoefafag: |
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Y 9% gfasme fermrHTeH: |
TegfeRd Aifee SerfemgaRE 1)
TABW TF: Pedl FArdi-saihd: |
SUTTTITSHA JosATRITHTH SRS |
o FERAE graded fer: |
ey A W@ fmgHaetiea ||
SRT=ATeHT forTaisiaramied ferm: |
HH: 99 Al Ik T W |
Iooiad G At faaaE: |
i< et gercamtrresta 1|

The yogi (dhyayi) must abide in a quiet ‘secluded’ soothing, natural
spot, and engage himself in constant and long stretches of
meditation. He must be in perfect solitude, devoid of desires,
possessing nothing, and restrained in mind and intellect. He must
select a clean pure place, and assume a comfortable but steady
posture. His mind must be concentrated, thoughts and sense-
functions under firm control. He must hold his torso, head and neck
erect and balanced, and set out to cleanse his interior (viz. mind)
of all defects, obstacles and distractions. He must be still, and focus
his attention on the tip of his nose, without looking around. He
must be serene, tranquil, fearless; and withdrawn from external
things and thought; the mind must be settled on the supreme spirit
with composure and concentration. He will come to peace that ends

in unshaken calm, and abides in the Supreme Spirit itself.
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6.9

7.4

7.6

The example is given of the light of the lamp that is placed in a

spot free from breeze, burning steadily (6,19)

T o FaTdee SEd dvEr St ||

cf. 6,23:

LREEIERCER ERIIDIU IR
(3@ T | 39 R | frfaerd e )

Yoga is defined here as redemption from (viyoga) coming into
(samyoga) misery (duhkha). The word ‘samyoga’ does not refer only

to the misery that is already arisen, but the very arousal of misery

which is prevented by yoga. (Madhva, q FHad Icfad g'@ fommemfa |
aafana famafa 1)

The word ‘duhkha’ (misery) includes also the pleasures of sensory
organs (Kesava-kashmiri, g@ﬂ@q 3@33% W@Wﬂg@ﬂﬁ
TR 1)

‘TOHITW@@:I

‘sama’ is ‘‘same’. It has two shades of meaning. The wise man
sees everything as same; he does not discriminate between one and
another: he has no prejudices, likes and dislikes. The other meaning
is that his mind will be the ‘same’; it will not be aGitated or excited;

it retains composure at all times and everywhere

cf. 6,20 a7 THSWH: |
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Ramanuja : @aYd THFTRR THTHM; TTCHEHMIERRIO eyl ||
Venkatanatha (Brahmananda-giri) takes the word ‘samam’ in the
sense of the absolute, the Brahman. gdy yug | g [y sda
99t | The yogi recognizes the Supreme Spirit everywhere in the

world.

of. Telw f& a9 s& 11

cf. 7,16

wqfden a9 7 ST GHIHISSA |
armal forsmeeneff It =8 sy )

Four groups of devotees are enumerated here. This is according
to the hierarchy of merits acquired in previous lives (KeSava-
Kashmiri, §hddRdHITd 1): (i) arta, the distressed one, like Gajendra
or Draupadi, seeking succour and relief; (ii) jijiasu, the one desirous
of knowing the nature of Godhead, like Janaka and Srutadeva (iii)
artharthi, the one looking for acquiring and possessing wealth, like
Dhruva, Sugriva and Vibhishana; and (iv) jiiani, the one who knows

and has realized, like Sanaka, Narada, Suka and Bhishma.

These four correspond to dharma, kama, artha and moksha,

according to Nilakantha.

Ramanuja distinguishes between ‘arta’ and ‘artharthi’. The former
is one who has lost his support or wealth and wants to regain it

(‘H@‘S?f N CE qeufienm: |) while the latter seeks support or wealth
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9.10

10.1-2

(ToTaveiaan Wgdeh™: 1). Jijfasu is one who is desirous of knowing
the nature of self, dissociated from  prakrti (‘Sl?ﬁ
fohIcHEa®qTaTd=g: 1), while jiani is one who realizes his

belongingness to Godhead, which is his essential and blissful nature

(IS TAR ALY I 1)
cf. 7,22:

g qT HEA qeh: aREEAHIEd |
avd 9 qd: wMHE a9 fafEdad & a1

Faith which is not shaken by any obstacle or by any distraction.

This firm faith is provided by or strengthened by God’s grace only

(cf. 7,21: (7=t Fg dma foeumasy |)

This is the first answer given to Arjuna’s seven questions
(8, 1-2), the first one being foh TG FT@? followed by T reaTey ?

Hel F& T EWEISETEg=ad ||

This expression ‘akshara’ means imperishable, ever unchanging
(sadaikaripam) (Samkara) and also the one sacred letter Om
(pranava) (Nilakantha) which is the symbol of Brahman. It is the
own-nature of every individual (Wﬁ%ﬁ TeHETE: | Samkara).
‘Svabhava’ is inherent inalienable nature, which is not adventitious
(svasya bhavah; svo bhavah), of the soul (jaivah, Madhva). Adhyatma

is pertaining to the soul (aﬁawmﬁ:m Kesava-Kashmiri, taking

the form of body, sense-faculties and mind).
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10,3

10.4-5

‘Akshara’ refers to Vishnu the Brahman (Raghavendra-tirtha), the
all-pervading and supreme spirit, which abides in the soul as its
inner director (antaryami). The Akshara assumes the form of the

soul (jiva-bhava) in the individual.
This is the answer to the question foh H?
JauTa e foet: wdafa: ||

Vedanta-desika describes this as acquiring a particular body
(physical adjunct) and getting inseparably associated with it
(ﬁ%rwﬁraﬁm |). He explains Ramanuja’s definition of karma as
appearing as a human being and so on (‘Tj@lTﬁ 91d: 1). The word
‘bhuta-bhava’ means the aspect of being a living being (bhutanam
bhavah); individual existence. Its origination (udbhava) and so on
(growth, nourishment, enlargement) are due to karma. The ‘bhava’
includes changes like birth, growth, decay and death. This is the
special action of Godhead (iSvara-kartrkd vyapara-viseshah,
Raghavendra-tirtha). The body is the effect (karga), but the Godhead

is the cause (karana)

of. (8,4) NG & 9mE: |
The reference is to the embodied souls (TYRNH SfaM Tfeha)

Madhva); the body is there to help the soul achieve its destiny (viz.
bliss of liberation) (@Wﬁ?‘é‘l EGEIE] d%] | Raghavendra-tirtha).
The body is thus sadhana-Sarira. It is, however, perishable, liable

to mutation (ksharo bhavah).
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10,6

10.7

10.8

The soul, on the other hand, has association with the divine, with
the devata. The soul is here called ‘purusha’, because the body,
sense-organs and the mind all become whole and functional, because
of the presence of the soul (Q;Uf 311 TIY 1) It is so-called because
he rests in the body IR ¥EATET | Samkara). It is divine in the sense
that its source and place of rest is the solar orb (adityantargata;
TIrUESHeIad IS @ F I @ F 9 | Sridhara). The soul
is identified with Hiranyagarbha, virat, Samkarshana or Brahma the
creator (the cosmic soul). The reference is to the collective soul

(samashti-jivatma), which helps all beings live, move and have their

being (FETUTERIUTHMIEIES: | Samkara)
cf. 8,4

HAEHISEHAE <2 |

The supreme spirit is the object of all worship activities Vishnu
assuming the forms of Agni, Indra and so on receives all sacrificial
offerings and provides rewards for the sacrificers (Samkara and
Madhva). He it is that inspires all actions. However, this divinity

abides in the body as its soul, as the inner controller (antaryami)

of all beings (a&mﬁ@a%ﬁm )
cf. 8 7-9

cf. 8,12:
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TgrIfT o w gl fegsr = |
TS STHA: Ol FrTeRond ||

By the practice of yoga, one should restrain the outgoing activities
of all sense-organs and settle his mind exclusively in the heart. That
is to say the mind must be prevented from its constructions (tFR:ﬁ

[ELPICAIEiS] =@ | Ananda-giri). The heart here stands for the

Supreme Spirit (Narayana), for the entire world is absorbed in it

(R0 g | fead SPIq. ™ | Madhva).

This is achieved by leading the vital current to the middle of the
eyebrows (‘gsﬁﬁ'a& IO % | Vallabha), or to the

brahmarandhra through the sushumna channel above the middle of

the eyebrows (JH=rTesn gymemm Hfed ygamed | Nilakantha;
gaaTEIfRaRd WV YHeAgIN FEGY GEEUTHEOEY | Kesava-
kashmiri). This is called ‘dharana’ which is ‘atma-vishaya-samadhi-

rupa’ (Madhustdana-sarasvati). This is of the nature of uninterrupted

mindfulness (W@@Iﬁ"@\‘ﬁﬁﬂw | Raghavendra-tirtha).

The restraint of the doors mentioned here is three-fold: of the
external sense-functions (bahyendriya-dvara), of the mind
(antarupalabdhi-dvara), and of the vital current (kriya-dvara, sarva-

bahya-kriya-hetu)

The expression TSI 2E in 8,13 means only forgetting the body

(LRTEH IS
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10.10

11.1

11.2

cf. 8, 15-16

cf. 9,6:

FUIssEHEITESAl et any: wem | weH |
AT HAT AT AeeHieuama ||

ef. '9,13:

TR B W o yepfomiar: |
AS-I=E! JTeal saTfersaay ||

The great ones (viz. the devotees with great minds, (maha-

manaskah) take their stand in a nature that is divine, viz.,
characterized by the preponderance of sattva-guna (Madhusudana-

sarasvati). Such ones are eligible to liberation (Raghavendra-tirtha).

This verse speaks of the best form of worship (uttama-upasti) where
the worshipper is exclusively intent on worship (Hg WSIHeRSISHT

Ramanuja), and where the Brahman alone is perceived.

Verse 14 deals with worship of intermediate merit (madhyama-
bhakti), where worship is carried out by singing the praise of the
Lord, bowing down and revelling in thinking about the Lord. The
Mahatmas are of two types: jiianis and bhaktas (Purushottama-
tirtha). The former illustrate the uttama-upasana, while the latter
the madhyama-upasana (characterized by loving devotion and

ecstatic eulogy). However, verse 15 mentions another variety of
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worship by jiiana-yajia. Samkara takes this in the sense of jiiana
itself being the yajfia. Nilakantha means by the expression nirvikalpa-
samadhi of the yoga of Patanjali. Here the Supreme Spirit is viewed

as one as well as many.
cf. 9,18:

Masdal wy: aeft fame: o geq |
Y9G Tod: T e siemery ||

Gatih, TeId HH)@BI:, the goal of those who aspire for liberation
(Madhva). The destiny, TTEA | (Ramanuja). The root for words
meaning movement (gamlr gatau) have also the sense of knowing
(TeadaTAt T 1) and so ‘gati’ means “those who aspire for

liberation know him”’ (gg&iﬁqwmaa Tfa: |, Raghavendra-tirtha).

‘bharta’, the nourisher, the supporter (Eﬁ‘iﬁ’ﬁ RRAT dTl, Kesava-

Kashmiri)
‘prabhu’, lord (svami), master, controller (niyanta)

‘sakshi’, perceiver (1&g &8I, Ramanuja); directly sees everything

(drerrdierd |4 | Madhva);

‘nivasah’, the abode for all beings; of the nature of body for all

beings (Fﬁ%@’?\m: | Purushottama-tirtha)

‘Saranah’, refuge for the distressed (artanam) (Samkara); where all

sorrow is destroyed (‘Jﬁ?ﬁ 3T|:F\q_—[ 3@H 1) (Samkara); one who
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10.4

secures what is good and removes what is not (38&I UUeh:
srfsfan: |, Ramanuja); the refuge for him who is frightened by
transactional involvement (JTHI: garHiae | Madhva)

‘suhrt’, one who helps without expecting return help or reward,

USRI TFIRRT | Samkara); well-wisher (hitaishi, Ramanuja)

one who helps without being asked (wf‘ém%awﬁ |, Purushottama-
tirtha), one who helps without a motive (aﬁrﬁaﬁuwﬁ | Madhva)

‘prabhavah’, originator, creator, cause for rewards of action

(Vallabha).

‘pralayah’, in whom all dissolve; eliminator of sins (QT‘TF{T dRIsh: |
Vallabha)

‘sthanam’, place of rest; stable state between the two; (ﬁ'BT\’T@:F[ |

Samkara)

(Kashmir recension IHIIATETY | Nilakantha: 3?‘1'&-!’*39117-[, WW,

feorfaremm 1)

‘nidhanam’, where all is preserved (Feffaa 341:541 | Ramanuja),
where during dissolution the world subsists (W STes fAefed |
Madhva) (‘SIFI’QTFHR’H | Venkata-natha Brahmananda-giri); protector
(I&%h:, Purushottama-tirtha); treasure-house ‘bijam’, seed, primary

cause.

cf. 9,22:
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AT o1 A S R |
au e Tmew aEmEg, ||

This is an assurance that those who are devoid of selfish desires

and who have correct  knowledge of  the Lord

& g?ﬁ@l?lﬂ'l: grEEE: |, Samkara) will be protected by the Lord.

Yoga-kshema is welfare; getting what one does not have but likes

to have (yoga); preservation of what one has got (kshema, 3TITHEI

TI9UT, 70 THTENcdesha=ra: |, Samkara)

According to Ramanuja, getting to Godhead (HFSIT&!F[?&UT ?ﬂ"T) and
not returning to transactional existence (Wﬁw‘q ﬁ'q)
Raghavendra-tirtha: 3IUTHE TIfl: WMeAET: | T A &9 ||
Kesava-kashmiri : yoga is providing all values of life till liberation
and kshema is securing it with no danger of its being lost
(wesfiRi-q -Teqenrel STqul A0 | qeEe JAdeTTRehTasi, 1)
According to Sridhara, yoga is benefits of normal transactional living
(dhanadi-labham), and kshema 1is liberation from tansactional

existence, even when such liberation is not sought after (Fﬁé’a'l@

T Jrfamfy 1)
(cf. Mahabharata, Sénti—parva, 348, 72

Tifon & wwa 3 Hfman Aerufifon |
aw fafSsaqwm FmeaHeeEr =l 1)
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11.6

cf. 10,10:

T GaagRET i SifogdeRy |
Tty gfgam @ 39 wguEna q 1|

The verse describes the reward for earnest worship with loving
devotion (SYTEAET: ®HRE | Nilakantha). Buddhi-yoga is the
reward. By this, the devotee is assured that he will realize (Wlﬁ,
Qﬁm, coming near, HTWT@'_CJF%) the Supreme Spirit. Buddhi-yoga
is complete, correct and comprehensive knowledge (Em"@ﬁ'ﬁ[ I
Samkara); it is the transformation of the inner constitution as a result
of the attainment of the ultimate owing to meditational absorption
(GIESE A CAERIE e Tw Rt 1 e Ananda-giri). It is the state of
maturity or ripening, faum GRIMU=H | Ramanuja). According to

Kesava Kashmiri, it is jiana-yoga.
ct. 10,11:

ATHaTgERTTY STEHTES aH: |

TR FHeUT JrEadr ||

Madhustudana-sarasvati introduces this verse as indicating the
intermediary reward precedent to self-realization as a result of the

promised buddhi-yoga:

<R S EIITRATHITH %ol

qeafdd SRS |
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The tamas or darkness is of the nature of delusions born out of
ignorance of reality (Samkara); the opposite of correct knowledge
and inclination towards objects in the world (Ramanuja), and
bondage of the nature of stresses like pleasure and pain
(Raghavendra-tirtha). This darkness is removed by the lamp of
wisdom, which abides in the very nature of the self (viz. the buddhi)
(cf. Kesava-kashmiri, Tg"%?ﬁﬁ e I; Madhustudana-sarasvati,
HATHTRI: mﬁ%: l; Réghavendra—tirtha,ﬁiﬁ'&%ﬂﬁ% )

cf. 10,20:

STEHTCHT TSTehYT FAVARITEa: ||

The word ‘asaya’ here, where the Supreme Self is said to abide,
has been explained as ‘‘inside, in the heart’” (antah hrdi) by
Samkara; Ramanuja also says HH WWT T IATCHIAT e ||
Asaya is taken in the sense of “‘support’, “‘ground” (adhara): 3ATcHI
& Tm vy gatean sum Faear It = 1 Nilakantha means by
the word the one unitary resting place like tank for water, 3R

TV ST HER 39 1

It has further been explained (Samkarananda):

3T Wﬂéﬁ: I I 39 Yo et fasfa 10 1 is synonymous
with heart-cave (buddhi-guha), where the atman abides in his own
nature and as an uninvolved witness and light to all the activities
going on in the body, sense-organs and mind (IF G IAWM: W
T €I GTfeTea HaYhNThed fasfa 1)
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119

11.10

verses 19 to 42 of Chapter X enumerate the principal vibhutis, with
the pratijia &d o HARI=Y G FAfIYT™: 11 vibhati is a term
used in Yoga and refers to unusual, unique and wonderful but natural
powers of the Supreme Sprit, on which everything depends for both

existence and activity. So Ramanuja:

JRAITTTY disgd 9 TeholdUdaiaiu e STTEaeHTe NN
FHAUIUIUE T8 WTad: daicdeaq; ad U9 qgefdihe Heete

{ S o

FRfeTHRe SRS Toaiiad derasu ey fieagey ||

These are the most auspicious attributes of the Lord; they are
extraordinary and unique for him, and quite distinct from what is
found in the world. They affirm that the Lord is all; everything
in the world, alive or inert, is God only, the soul for the world
that is his body. The vibhatis are mentioned here only to engender

and promote the yoga of loving devotion.

Anandagiri says that these verses point out the nature of Brahman,
in his tramsactional world-form as well as in his own transcendental
form (sopadhika and nirupadhika). The nature of consciousness that
is the real form of the Supreme Spirit (chidriipa) is to be meditated

upon (dhyeya) and realized (jieya).

All this endless vibhati, (AFAIsfel w0 feaamT T 1) which

encompasses the entire world, however, is but one small part of
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the infinite Supreme Spirit (TSI fEdl S 1). As Raghavendra-

tirtha points out:

AR ThRAe A fed: |
TaieH =g STcEsEdty Jed ||

The whole universe is but one tiny fragment of the immeasurable
and infinite Brahman, who supports the universe pervading it. To
cover the inexhaustible powers of the Brahman, even thousands of

universes would not be enough.

Chapter 11 reveals the visva-ripa of Yoge$vara-Krshna. Arjuna

longs to see actually the myriad forms of the Supreme Spirit (3):

sefr=aT o uRe ||

Arjuna knows that Krshna is Yoge$vara and it is therefore that he

requests Krshna to reveal the visva-ripa (11,4):
IR qdl T & ATSSHATEIH, ||

By yogeévara is meant the lord of the yoga of the yogins (Samkara).
Samkarananda says that the yogeé$vara is capable of making even
the non-yogis adepts in yoga (W’&Hﬁﬁ ?ﬁ"ﬁﬁ NSRS 1). Krshna
is yoges$vara in the sense that he is the master of all techniques

(Raghavendra-tirtha, gaqEad 1)
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Then Krshna reveals the all-form presentation. As Nilakantha points
out, this viSva-ripa is the revelation of the inscrutable and
inexhaustible power of the Supreme Spirit, the real nature of whom,

however, is beyond even this:
faa®y AR, add g &9 AETay |

It is important in the context to note that Arjuna beheld vi$va-rupa
while gazing at Krshna, the two-armed human form in the chariot;
but he did not see the two-armed human form of Krshna in the

vi$va-riipa:

il ey fyeasy qeyl 38 uq fagemm
T faaey 39 Ry afggere femmad ||

In response to Arjuna’s request, Krshna revealed the visva-ripa.

In Safjaya’s words -
ST Tty wWE w9RTE 119 1)

This viSvarupa is described as ‘maya-vilasa-vijrmbhitam’, the
wondrous spectable of the play of the inscrutable power of the Lord.
Mahabharata (Udyoga-parva, 5,131) refers to another occasion
where Krshna presented this vi$va-rGpa in the assembly of Dhrta-

rashtra. This was witnessed by Drona, Bhishma and Vidura as they
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were provided with divine sight; others were frightened and closed

their eyes:

T 35T HATCHH e HETeHH: |
fiera= A= TS SaE: |
wd Qo = ofisd = fogl 9 wemio |
T = AT REige queEr ||
RS & WaH e agE: 1|

In such a wondrous sight can be beheld, there must be very powerful
eyes indeed, and they can be there only by providential grace.

Vamana-purana says:

deiey | sd frygatiay |
Fefiehd IHENISINAA ad. ||
3fa Swuguiaf< gd a9 Tw=aq |
TERd YRINSH TTcAtshd BT ||
JEWT THUHT Alohd IqAIh . |
T & ardfsay fju s& s@a 1|
Jegecdue a9 g deememy |

3fa feemereeaEegwa: 1|

3eel ¥ dered gmufgfad = oq |
foror fyemag afg 7 s ffong 1)
forard T aStEw gRast = |
FanfaremeR = aSiied %9 ad ||
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Some people explain that Arjuna beheld the vi$va-rupa through the
eye of wisdom. But in the context, Arjuna had the wondrous sight
by the predominence of sattva. What can be seen by the physical
eye is not the Brahman, who is devoid of all gunas, forms and
details. And it is impossible for one to perceive the entire and
manifold universe at one glance. So Arjuna was provided with divine
vision, by means of which all various details of the immense universe
could be beheld at once. The universe is an expression of the three
gunas; but the Brahman is beyond the three gunas. How can the

Brahman be seen by the eyes, or reflected upon by the mind?

In Gita, Krshna says it is impossible for Arjuna to behold the vi$va-
rupa with his bare eyes; and therefore provides him with divine

eyes (11,8):

q g A Wd 3F AT 9 |
for qain @ =98 w9 # AmEvE ||

The ‘divinity’ of the vision that was conferred upon Arjuna consists
in its being supernormal (aprakrta, Ramanuja), unworldly (alaukika,
Vallabha). It is capable of perceiving the forms that are supernatural
(TITHAEISIHETH | Kesava-kashmiri). It is of the nature of
knowledge (W d&:. Purushottama-tirtha); the power to
perceive directly the Supreme Spirit (EYTWS'I'%B, Raghavendra-tirtha).

The ‘Yoga’ which is concerned with ‘iSvara’ (Godhead, Lord) is
what is to be prehended by the divine eye. The text describes Krshna

as the great Yogesvara (11,9 UdHecAT qdt T HREmEU Bl 1),
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Lord of yoga. Samkara takes ‘yogam-ai$varam’ in the sense of
unexcelled yogic power (ﬁﬁlﬂ?ﬂ'ﬁm 1); Nilankantha means by
the word the power to support the entire universe (producing it,
pervading it, governing it, sustaining it, and finally withdrawing it)
(%PQTWW ana‘q ). It is the yoga that illustrates the relation
between the Lord and the soul (WW@’T |, Raghavendra-

tirtha). It is what lets us know how the Supreme Spirit becomes

the Lord (S¥Rcaehiul ?ﬁ"l'l{ | Samkarananda)

This yoga is later called atma-yoga (11,47, HIT TS FIH'IGﬁ?: w9
W SRAGETeHAT 1), It is the Lord’s own power as the atman of
all things and beings (Ramanuja). It is not to be regarded as merely
resulting from deep meditation of the devotee (Vedanta-des$ika). It
is the Lord’s own power of projection, which is unique to the Lord
(Madhustidana-sarasvati, 3GTERIT] ﬁwmsaﬁa ). Sridhara and
Sankarananda take this yoga in the sense of the power to produce

yoga-maya, Or maya-yoga.
cf.11,54:

TFAT @1 I SRR IS |
4 5§ o dead FAF 9 W ||

By loving devotion alone that is firm, uninterrupted, undistrated and
single-minded ER IR EIRGRIRECED |, Nilakantha), the seeing of
viSva-ripa can become possible. Vi$vartpa is ‘sadhya’ (what is to

be achieved or accomplished), and loving devotion is the sadhana
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(means of accomplishment) (Kes$ava-Kashmiri, TGS S qaT
IR AET ). Apart from the Supreme Spirit, nothing whatever
becomes the object of such loving devotion (Raghavendra-tirtha,

HAIHETIRORT 1)

(i) ‘jiatum’: to know (by scriptural study, ¥T®d:, Samkara);

correctly, the Supreme Spirit. This word goes with ‘tattvena’,

as it is really JTATEAETEIT |)

(i) ‘drashtum’: to perceive, to directly experience the nature of
the Supreme Spirit, unworldly and transcendental EEIEES
H1d |) This also goes with ‘tattvena’: by the standard order
of §ravana, manana and nididhyasana (Venkata-Brahmananda-
giri). If ‘fatum’ involves scriptural study ($astratah),

‘drashtum’ is by meditation (dhyanatah) (Nilakantha).

(i) ‘praveshtum’: to enter into the Supreme Spirit, becoming one
with it (a|a|creiq, Sridhara), and this is liberation
(FreTHeh ISt eToT, Gﬁaﬂiﬁﬁ); E’IQT\’I HTHH, Raghavendra-tirtha).

Vallabha, however, takes this word in the sense of ‘entering

into ones own heart, where the Lord abides (&% ‘Slag'ﬁ[ ).

12,4 cf. 12,2:

TP W A 07 e U |
HEA TANAR § IRl Hal: ||
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After vi$va-ripa-darsana, the word ‘mayi’ refers to the Lord who
is visva-ripa (Samkara ot fagsy 1); in the blessed Vasudeva who
is all, and who is the Brahman with cognizable attributes (WTEI'[%{

a'rg%é FPI&[ a%rﬁn | Madhustdana-sarasvati).

Nilakantha takes the word ‘avesya’ in the sense of ‘“‘entering into”
(pravesya), in accordance with 11,54 (Sl'l'gi Eg Elé’gt[). Having placed
the mind entirely and comfortably in the Supreme Spirit (HHTER |,
Samkara); making it perfectly one-pointed (ST edl | Kesava-
kashmiri); by engaging oneself uninterruptedly (nitya-yukta) in

Karma-yoga and dhyana-yoga (Raghavendra-tirtha).

verses 12,8 to 12,11 describe the methods to be adopted in order
by the devotees. (i) The best is to establish the mind firmly in the
Supreme Spirit and dwell in Him. (i) If it is not possible to fix
the mind firmly in the Supreme Spirit, unremitting effort must be
made to seek and find the Supreme Spirit. (iii) If such effort too
is not possible, one must engage himself in activities connected with
worship of, and service to, the Godhead, without a selfish motive,
dedicating the work to the Godhead. (iv) If, however, even this
is not possible, one must at least give up attachment to the fruits

of the actions he engages himself in, with full self-restraint.

() T=a T ofueE | Aty g Faw )
(ii) STEANE AIH=s g, ||

(iii) HeRHTT 9 ||

(iv) TERHBARITT HE TdTHar ||
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12.10

Dharmyamrtam is dealt with in verses 13 to 20 of the 12th chapter.
The expression occurs in the final verse, which is in the nature

of phala-stuti (12,20):

Y g gigaie Jee wued |
FEHIHT AT Fehredsdia 9 fomm 1

Whoever do reverence, filled with faith, to these deathless words
of virtuous living, spoken by the Supreme Spirit, holding the
Supreme Spirit as their ultimate object of achievement will become

dearly loved by the Supreme Spirit.

Dharmya is whatever that is in perfect and lasting association with
dharma (‘H'ﬁl'h:lﬁ?f e |, Samkara); ‘amrta’ is deathlessness
immortality, ambrosia, nectar, signifying what is unending,
unchanging. Dharma is virtue, righteousness, the sustaining power

of life; it also means factors of existence, details of living, nature

of objects. (A3qd = deHdRd@d | Samkara). Sridhara explains

‘dharmyamrta’ as the immortal factors that generate the Lord’s grace

(SHTESTERT EHHTE ).

Vedanta-desSika describes it as referring to sadhana, the method by
which the ultimate is realized. Ramanuja identifies it with the path
of loving devotion which is both the means and the end (EITWHTf
U9 ﬂﬁﬁéﬁ"Tﬁ[ ). Madhva, however, takes the word ‘dharma’ to
mean Vishnu, the Supreme Spirit; whatever is related with him is

‘dharmya’. This is ‘amrta’ in the sense that it eliminates transactional
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involvement (like death) (et famuy: | wfgwa awiy | geanfe G@RATIG
= 1). Raghavendra-tirtha explains that Vishnu is ‘dharma’ because
he supports the entire existence; whatever is the means of reaching
Him (by worship etc.) is ‘dharmya’. It is amrta in the sense that

it leads to liberation which is deathless (moksha):

YRehcaTgH: o) | qgurHTScaTga=RoT
grgTed =iy | avTieeaqhaTaTHIaq ||

The section known as Dharmyamrta enumerates the details of

sadhana which makes the devotee dear to the Lord:

HEET HAET BA: HEOT TT A |
ffm frEen: ang-egE: a3 1)

He feels no hatred for any living being; he is friendly and
compassionate. He is devoid of selfishness and arrogance. He is
the same in sorrow as in happiness. He has fortitude to bear suffering

for long

QY "ad AN AqTe GeHed: |
wAfUaHAI Al wech: § W T 111410

He is ever content, composed, integrated and earnest; he is firm
of purpose; he devotes unswervingly his mind and soul to the
Supreme Spirit of whom he is a loving devotee. Him the Supreme

Spirit loves.
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TETANESA Alehl AREIESd o 9 |
TSR 4 @ = 7 SR 11151

From him people do not get anxious; nor does he become anxious
from the world around him. He is free from exaltation, impatience,

fear and excitement. He is the one whom the Supreme Spirit likes

Fue: Yfede ISl Ty |
gareaiemht O Teh: g 87 B 1116 10

He does not expect anything from anyone. He is pure of heart,
and efficient. He is indifferent to what he gets, and he is free from
worries. He gives up all selfish enterprises. Such a loving devotee

becomes dear to the Supreme Spirit.

99 gafa 7 3% 9wl 3w
AR aReErft aikeeE = @ # B o070

He does not feel elated (getting what is pleasant), nor depressed
and annoyed (getting something unpleasant or disliked). He does
not grieve, nor does he desire this or that. He puts away both
pleasant and the unpleasant. Such a one having loving devotion

becomes dear to the Supreme Spirit.

gq: Y 9 i 9 991 gEmeEEE: |

SArogEg Py 99: gwfaated: 1118 11

He is the same to the enemy as to the friend. He is the same in
honour, disgrace, cold, heat, happiness and misery. He puts away

attachment.
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qeafrergfonit a=qel o9 AR |
rfeha: et wieae @ 5= 7T 119 1

He is the same when praised or blamed. He is silent in speech
and thought. He is content with whatever comes his way. He does
not get rooted anywhere. He is steady of mind and has loving

devotion. He becomes dear to the Supreme Spirit.

Y geIare Juh SguEd |
FSIHT HI] Ahrdsda 7 5= 1120 11

Those loving devotees who do reverence to these immortal words
spoken by the Supreme Spirit, pertaining to virtuous living, and puts
faith in the words, making the Supreme Spirit their ultimate goal,

are indeed exceedingly dear to the Supreme Spirit.
cf.13.2:

3@ IR g st |
Uqel afd d Wi aed sfa dfge: ||

The body includes sense-organs, mind, ego and so on. It is prakrti.
The expression ‘kshetra’” means the field of experience; from
ﬁTﬁE’I‘éITIFq}:, it signifies the place where the Supreme Spirit resides
(EHEHEIIIEIEIN efad wfid 3@ wEdn |, Raghavendra-tirtha).
Nilakantha takes the word in the sense of both hurting the self by

avidya and saving it by vidya (faronfe strermmfe=n Tfa & foemn = ).
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13.2

Venkata-Brahmananda-giri describes it as a field in which the crop

of transmigrational existence takes root and grows (TER=

TR 11).

Kesava-kashmiri gives the analogy of the farm and the farmer to
drive home the distinction between the body and the soul (&}lﬁ'l?t
?ﬁﬁaaaq FAFAEARA: |1). The soul is there, quite distinct from
the body (319 <ETafeh: &=9: SiFeEid gaaq, 1)

g =ty = fafg wdeny wma 1 (13,3)

The Supreme-Spirit is the field knower (kshetrajia) in all the body-
fields. Here the particle 319 is taken to refer to the field (%—ﬂﬁ)
by Ramanuja, and to all the fields (FE&Y) by Madhva. Nilakantha
takes it as meaning ‘‘and’ as the Supreme Spirit abides not only
in each individual body, but in all the bodies collectively (RS
IWIEY T ). Also &5 9 & oy 7 fagifa sefy srrwfaares
IhH_ | s §&9 || (Samkarananda).

This knowledge, which pertains to the distinction (viveka) between
the field (kshetra) and the knower of the field (kshetrajiia), is correct
and comprehensive (samyak-jiana). And this is the knowledge that
must be had (upadeyam jiianam) (Ramanuja). The knowledge of the
distinction between prakrti and purusha is indicated here; and this
knowledge is the final means of salvation (g%ﬁ: JHKIIH_ ).
Madhustidana-sarasvati also describes this knowledge as real

knowledge because it brings about liberation (Iﬁm )
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Madhusudana-sarasvati points out (13,7) that the knower-of-the

field (kshetrajiia) is the uninvolved witness (sakshi) of the field.
cf. Chhandogya-upanishad (8,3,2):

qaty At ffeamasm swul
ol 4 faey: vanamn: gal: g TetEiee
T s J fof< | ead 'R wegen 1

A distinction has been made in the Gita between jiana (knowledge),
which is TEITHIH and dHTERI (13,12) and jieya (the object
of such knowledge, what must be known for the sake of liberation),
which is ATfHER slal, abiding inside and outside of all beings,
subtle, far and near uninvolved and devoid of gunas, all-pervasive,
all-encompassing, total and undivided although dwelling in all
divided entities, sustaining, generating and devouring all (13, 13-
17). The jieya has been identified with the Supreme Self

(paramatma) in the body itself:

TG =Rl SesfRr, oW W 1123 11

Even though he abides in the body, the Supreme Self is altogether
untained by the body, its gunas and its activities, like the subtle

sky that is all-pervasive (33) :

I HaTTd HieATerR Adferd |
Ty feordr @@ qursser Aufaea ||




Gitartha Satrani 119

13.6

The subtlety of the sky is in its nature of being undivided, unseen,
untouched and uninjured (AITETATET |, Ananda-giri);
HAGFEIYEId | Madhusidhana-sarasvati; 3@UScdld | Vallabha;

(NSF%EIF{I?L | Raghavendra-tirtha).

Even as the one sun lights up this whole world, even so the knower

of the field illumines the entire field that is the body (3 4):

YT YhWEARE: e ARHT A |
&3 & AT Fod THWEd WRA ||

cf 14, S :

WWS‘%W:WW:|
e oeemer 97 efemeE ||

The verse indicates the cause and nature of bondage, so that one
who knows that he is bound may adopt the means of getting out
of it (SFUYFR I AEAEEER |, Madhva). Sattva, rajas and tamas
are the three gunas and they constitute the prakrti (here kshetra).

(ﬁ’l’“ﬂ?ﬂeﬁgﬁﬁ: |, Raghavendra-tirtha). They emanate from the

maya-power of the Supreme Self. (Samkara, also Venkata-

Brahmananda-giri, JehfaivaieTpatET 1).

The bondage is of the nature of experiencing happiness (sukha),
misery (duhkha), delusion (moha) and so on. It is like the calf being

tied to a peg, the gunas being ropes (?W ERsich WRETHAT: |,
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13.7

13,8

Nilakantha). They project ownership of the body, the sense-organs,

mind and ego; the appropriation of them, and love for them is

bondage (SEdedaf-ay ARG |, Kesava-kashmiri).

The three gunas are dealt with in detail in this chapter (6-18).
Cf. 14, 19 and 20 :

oy W AR A "iEEs 119 1

oA S 38 SeEEaT |
SIS WfdgmIsgausd 1120 11

verses 22-25 of the chapter tells us how one may transcend

the hold of the three gunas (UITdIA: § I=4d 1) :

YhIE 9 Y97 = Highd 9 9mved
T 3% Trygaty 7 fgafa wefa 122 10

The guna productions that arise on their own (¥d: gTaTH | Sridhara;
WITI@'{[UTEITFITﬁ |, Kesava-kashmiri; EITQ'Q | Samkarananda; I

JIEIIES 3 WWWTE{ | Madhusudana-sarasvati) are not hated

by him; nor the guna-productions that are withdrawn from him

(fafaty |; aeumRgaefgai= | Kesava-kashmiri) are longed for.

e HaEEHAT ORI A foeTed |
TN adwd 39 Asafasfa w1123 11
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One remains as if he is indifferent to what comes or goes (remains
a non-participant observer or witness, neither loves nor hates,
Madhustidana-sarasvati; &4 39 add | Nilkantha); he is unshaken by
the activities of the gunas; he knows full well that the gunas are

there (for whatever happens); and therefore he is unperturbed.

T EYE: W GHATSYRIE: |
IR sfitgey fmarermegfa: 1123 11

He 1s the same in misery as in happiness; he abides in himself
(feETe fasfa |, sy | 9 afedw: |; @Y9 wesda fasfa 1),

a lump of mud, stone and gold are all the same to him

(6€4IQ|G¢{(f%dcdch l). What is pleasant and what is unpleasant are to

him alike. He is self-composed, and treats blame and praise alike.

(cf. §EgEA: H9E AW FaRwHeEdeEig | de9 aufemen |
e gy gaa @ieEg san fasfa | sefe gl
gl HROTSTET 1)

AT el e |
TR Tomdd: @ I=d 1125 11

He treats alike honour and dishonour; he is the same with enemies

as with friends, He abandons all enterprises in wordly life as well

as for spiritual welfare (ﬁi%amg@wah ST f’;l%'q'EFt‘ITCl'F[I
Kesava-kashmiri; ~ Sfao@SHATY  AWEEdST Ty g |
Raghavendra-tirtha; SRR M e feiehor | Ananda-giri). Such a

one is known to have transcended the hold of gunas.
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13.10

cf.14.26 :

o7 = AsARERE FREE da9d |
T TUTH, T, FEETE wead |

The word mam is explained by Madhusidana-saraswati :
Flé‘*ﬁ'l?i’ﬂfﬁfm HITAT ﬁ’:ﬁlﬂ'lﬂ'l"’[ﬁ YUHT<YUTH |; Kesava-kasmiri takes
the word in the sense of FRETHHRIEINTEM |; Vallabha TETHH |
Nilkantha JcHTCHTH |

The loving devotion (bhakti) which is held out here as the technique
(yoga, upaya) must be unremitting, undistracted unwavering

exclusive, firmly settled without a break (all of which meanings are

contained in the expression TSR (THATIETST |, Ramanuja;
3ATcHhT | Purushottama-tirtha; g |, Nilkantha;
I mENIEA | Raghavendra-tirtha).

One who contemplates (sevate) on the Supreme Spirit
(WSEHT&H% |, Ananda-giri; fa==afd | Madhusidana-sarasvati;
SN | Nilkantha) with such one-pointed and constant loving
devotion will overcome the gunas and prepare himself for the state
of Brahman (viz. liberation ST&IHIIATT tﬁ&ﬂ?{; Ramanuja; I HIH |
FEAd THAaETacRed F@TH | Madhva; SeEEE:  SEYT: |
Jayatirtha; STETRTsaIS Fereyespfaw: | Facyshfdag @ war JanE | a1 3
]%I'Gl{[&l'm R TTI?ﬁFﬁSﬁ? ﬁl"?{{l’ﬁ?ﬁ Hadread: || Raghavendra-tirtha).
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14.1

cf 15.1-4

There is a forceful imagery of the sacred Asvatha tree for illustrating
transmigrational existence. Its roots are above, and branches below.
[ts branches are spread below and above. Its leaves are the Vedic
passages. Its branches are well-nourished by the gunas; its twigs
are the objects of the world. Below, its roots are inseparably
connected, proliferating. The human world therefore is a network
of activities. It is firmly established in human consciousness; and
so deeply in fact that no form of it can be comprehended, for it
changes constantly. It has no foundation, but it is endless and
beginningless! The tree’s roots are firmly fixed. But they must be
cut (1%?5“) with the stout stick of detachment, and one must search
for that state reaching which one does not return to this transactional

existence.

FHEAHANY: WTEHYE g |

TEE T YU & a8 & defad |11 11
ALY TARTE W NSl foETe: |
T JATATHAAT AN Tsretiss 112 11

T TUAEE qUARd Al F died = RNt |
v iowee, IR ged fowi 113 1

qd: 98 qeatiitaer afe a9 Fadf s@: |
TS =T RN Y9 Ad: Yghd: A queft 114 1)
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The imagery (rupaka) of the tree, especially asvattha is ancient. We
find it in the Kathopanishad (6, 1). But it signifies here the bright
and endless Brahman, in whom all the worlds are contained and

which none can transcend :

FEAISATRSE THISTaRe: FA: |
9 Y g I dalSHaqAd |
afergeer: e @4 9g Tfa wwe ||

The idea of roots above and branches below is to be found even

in Rgveda ( 1, 24, 7) :

e TS Je0N FAEAied WO q&d Iaed: |
e eIl 991 Ty sraffedn: a1

In this passage, the luminous Varuna (the encompasser, coverer)
is described as pure of might (pQta-daksha). He settled himself in
the bottomless abyss (abudhne, atmosphere or firmament which has
no base, antariksha, mula-rahite) and holds aloft (Grdhvam dadate)
the tree’s high crown (vanasya stipam). The word ‘vana’ means
tree, and it also means most adorable (vananiya) light. So the words
‘vanasya stipam’ signify heap of light. The rays of this light (or
the branches of the tree) spread downward (nichinah syuh); but
their roots (or base) are above (upari budhna). The branches (or
the rays of light) are hidden in us (asme antarnihitah) as the source

of our existence (ketavah).
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14.2

The idea of roots above (urdhva-mila) is synonymous with
‘abudhna’, the atmosphere, which is above the earth. And branches
below (avak-chchhakha) signify the earth. In another Rgvedic
passage (10, 31, 7) there is a problem posed : which indeed is
that tree, that tree-trunk out of which heaven and earth were

fashioned :
o fogd & 3 @ g9 o9 9ar g FHyas: |

It is out of this atmosphere (abudna), which is the ‘‘bottomless

’

abyss.’

The AS$vattha illustrates transmigrational existence (samsara), which
is of the nature of maya (Samkara, TR AT J&HIg: 1). The
devotee would have to cut the roots of this tree so that it will not
grow again. And having cut, he must transcend the limitations of
the tree and rise to the state of being one with the Brahman

(15, 8) :
m:ﬁq&qﬁ@quﬁaﬁ%:ﬂ

This state (cf. Vedic TG™N: T Ueq |) is described as U&= &l
fIfISH | (Nilakantha), YA 98 a%] I%0@H | (Sridhara) and dq
Fedued W odl | (Raghavendra-tirtha). The state of oneness with
the absolute and ultimate reality, which is the source indeed of the

universe which arises and disappears causing manifold mundane

stresses, is to be sought after (Q'F{TJTW, ﬂéﬂ“ﬁﬁ, known JTdd)
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by the standard techniques of scriptural study ($ravana) earnest

reflection (manana) and yogic absorption (nididhyasana).

(Samkarananda: 9§ WA | fqgRen: e feEmeiRe )
(Raghavendra-tirtha: Tq W WAETTAGHITET=R | G0 Sgicue Fehd
& | grunfe fawiiedeay | STgasvaTH dfd T 9d @Ed 31=g
WII). Once the devotee enters into this state, he is utterly

emancipated ; there is no more return to transactional existence.

The transactional world is born and it dies; it undergoes constant
change. But its source, the Brahman (tad vishnoh paramam padam)
is without beginning or end; there is no change in it. There is no

coming and going in it. It is free from all transactional characters.
cf 15, 15:

H‘ofwamaﬁaﬁﬁml
3 gAY geiseA fasf i

Hrt or the heart is the centre of the being, where all the constituent
factors of existence are gathered up. It is not to be mistaken for
the physical heart. The heart where the Supreme Spirit dwells is
identified with the atmosphere or midregion (antariksha or akasa).
Its lower half (aparardha) is inside the body, while its upper half
(paradha) is situated above the crown of the head (atyatishthad
dasangulam; identified with ushnisha-kamala), and thus above the
body ($arirad-utthaya). The former is saguna-brahman, and the latter

nirguna-brahman or para-brahma.
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The former is purusha (puri $ete, dwells in the body), and that
the latter is ‘uttamah purushah’ (the purusha higher up) or
Purushottama (15, 17). It is situated higher up, hence called
‘Katastha’.

3TH: eI GHTHGTRd: ||

The injunction in 14.4 (dd: g aq Wﬁﬂ@ﬁ) refers to this

purusha, who is described as primal, primaeval purusha (‘adyam
purusham’, 15, 4); it is indeed that state having reached which,
there is no return to the transactional world (?TFF&F-L a1 9 fedf<
9F: 1) This is what the Veda speaks of as digs: TH TeH ||

The Gita mentions that there are two purushas, the lower (apara)
and the higher (para). The one mutable and bodily (kshara) and
the other beyond it (akshara) (15, 16), both being involved in the

transactional existence (loke):

gifoml el ek aIeR W |

The lower purursha is the soul (jiva), which is distinct and unique
for each physical body: it is multiple (sarvani bhatani). The higher
purusha (katastha) is but unitary; it is the same for all beings. The
Gita speaks of a purusha other than (anyah, 15, 17) these two. He
is ‘Purusha’ in the sense that it fills all, completes all (pirnam anena
jagat; (9 W?FP{\'UTéﬁ: |) He is not involved in the transactional world
at all. He is the lord (iSvara) unchanging (avyaya) and encompasses

and supports the three realms (earth, atmosphere and sky).
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15.9-10 This knowledge of the Supreme Spirit (purushottama) is described

as the most secret of the scriptural teachings (‘\1‘&']?11[ & 1) And
Kesava-kashmiri explains that this is the brief form of all the

essential teachings of the Gita (YATIATSHETEH |). Here is the
culmination of Gita-$astra in this chapter (Samkara, Tarer aus

I | AUTEIHEAT: 38 e ).

30 TEAY ITETHEEh HATS |
Tdg, SgdT e Wehdhavd qRd 1115, 20 11

The knowledge of the lower purusha (jiva-bhiaita) who is kshara
is guhya (the hidden secret teaching); and knowledge of the higher
purusha (kttastha), who is akshara, is guhya-tara (comparative
degree, more hidden or secret teaching), while knowledge of
purushottama (uttama-purusha, iSvara, paramatma) is guhya-tama
(superlative degree, most hidden or secret teaching). It teaches
about the Supreme Spirit without any limitations whatever (ﬁﬁ'&ﬁﬂ
W I e | Samkarananda). Another explanation is this. What
has been taught about karma (karma-tattva) is guhya; the teachings
regarding worship involving mind and loving devotion (upasana-
tattva) is guhya-tara; and the teaching of the Supreme Spirit
(paramatma-tattva) involving knowledge is guhya-tama. The three
books of the Gita accordingly deal with Karma, Bhakti and Jiana

respectively.

Becoming awake to this Supreme Reality (buddhva), one becomes

endowed with buddhi (cf. FFEAM TQMH o | & IOHETS 1),
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16.1

Getting access to buddhi is the task meant to be accomplished
in life; this life with a body, sense-organs and mind is instrumental
for this accomplishment (sadhana-$arira). so when one becomes
equipped with the faculty of awareness of reality (viz., pure
consciousness), he has done his job, he feels fulfilled. Nothing

more needs to be done by him.

The chapter XVIin Gita deals in detail with the nature of all beings,
divine (daivi), demonic (asuri) diabolical (rakshasi), mentioned
already in chapter IX (Samkara). The daivi-nature is meant for
liberation from transmigrational existence (samsara-mokshaya),
while the other natures makes for bondage (nibandhaya). The
former is to be accepted and cultivated (adanaya), and the latter

shunned and eliminated (parivarjanaya) (Samkara & 3TI'§{£T e
<fd IIOHT Jehaal Fansear giuar: | qEl oo yeyHm... 1)

Madhva, who opens his commentary on this chapter with a
significant salutation eI Tm: |, prostrations offered to the
Supreme Spirit who destroys the obstacles for the spiritual
unfoldment. The chapter deals, according to him, with the values
in life to be perfected, the methods of accomplishing them, and
the obstacles that one encounters (WWW@?
Eyhﬁll): Jayatirtha explains that this is a continuation of the
previous chapter, which briefly mentions how the objectives of
human life, knowledge and liberation are accomplished, and also

what the human life, knowledge and liberation, are accomplished,
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15.2

and also what the obstacles on the way are. Both the facilities
and obstacles for knowledge and liberation are expatiated in this
chapter obstacles on the way are Both the facilities and obstacles
for knowledge and liberation are accomplished are expatiated in
this chapter (g’q%ﬂhﬁ?ﬂ?ﬁ TTeE afsite = tﬁﬁ%'&ﬂ'a aéﬁﬂﬁml
TGS TG 1)

Ramanuja takes the entire chapter to signify the importance of
living according to the dictates of scriptural lore (?HRSI_OI‘EIHT a_g)"l)
Those who are indifferent or averse to the scriptural injunctions

represent demonic wealth, others are divine in their wealth

(TrErawIa Tt S TRE T e T aT 1)

Madhustdana-sarasvati points out that the asuri-nature is swayed
by delusions (ﬁml), clutching at false conceptions, but it is
averse to the scriptural injunctions (4 q & |) (ﬁ%’@l‘{ﬂc—d’ls—
UM YaddsIIaat: 11 16.10)

cf. 16, 21 :

fifey ToeE gR TREETE: |

FH: HIUE AEETA T i ||

People with demonic nature (asuri) enter into hell unwittingly and
inevitably. Hell is where misery abounds, and life’s fulfilment is

denied; the self itself appears destroyed (ATSHTCHA: |). The

gateway to this hell is three-fold: excessive desires (kama cf.

FHHATHET TR 16, 10; FHTHIRHAT || 16,11; F8~< wrdmme
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15.3

15.4

mﬁmaﬁqmn op. cit.); anger (krodha, ey euisfaamee s
qrESdE = | 16,4; TETAISIEITRT: | 16,18; T59a: T 116,19; 74t
HIT &4 T;: Eﬁ@aTW:lﬁl 16,14); and greed (lobha, SIS :
FET: 16,12; IaHT HAT Ao 33 T HARY | 16,13; IIHEIGHM
T vfosafa EH%JTTFLI op.cit.)

The three causes of darkness and self-destruction must at all costs
be avoided. Freed from them, one will work for his own welfare

(atmanah $reyah), and ultimately reach the highest goal ( 16, 22):

Tdfah: HIT TR |
HATATHT: STEqdt ATfd T T ||

The man of demonic nature is guided by his own capricious desires
ambitions and aspirations (kamakaratah), while the person of the
divine nature is restrained by the counsel of the scriptural lore
($astra-vidhi). The man gone astray by manifold yearnings will not
attain the state of spiritual maturity (siddhi) and will enjoy neither

the pleasures here nor bliss hereafter.

O O\ (ol
q: MR ST ddd hHhId: |

T 9 fafgaraifs 7 g@ 7 @ mfog ||

Siddhi means fitness to accomplish the life’s values (gWQjTﬁWﬂT l,
Samkara; gcra’rm |, Raghavendra-tirtha), that is to stay,
purification of internal constitution (37~ WIT{[@ |, Madhustdana-
sarasvati; ﬁl?l{[)ﬁil Nilakantha). It is fulfilment of the nature of
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15.5-6

obtainment of the knowledge of the ultimate reality (Vallabha,

A SRR |
hHANd: Elﬂ?ﬂ:ﬂ Wﬁ_&'ﬁ AT ||

According to Madhustidana-sarasvati, there are two types of
performers of activities: (1) Even though aware of the scriptural
injunctions, they ignore them owing to lack of faith in scripture
and follow their own selfish inclinations (W@ﬁﬁl FreaTid TSgT
RISl WUT, they are described as demonic (asura); and
(2) those who aware of the scriptural injunctions, and have faith
in them, and perform actions accordingly (STI'{SH%I'@I JATcdT...
TEIIRYT... JGUEAAT...). These are divine (devah) and become
fit to obtain all values of life (Ha‘g&mﬁaﬁmm). Anandagiri makes
an explicit statement. Even the apparent believers (astikas), who
believe in the injunctions of $astra, yet engage themselves in
activities like worship, according to their own whims and fancies,

are to be included in the asura group:

wERe O sresamft quadid weew daueet e
FSFTTa: ||

This kind of belief (Sraddha) is not of the sattvika type. Kes$ava-
Kashmiri makes it even more exploit. Being believers for all

external appearance, they do not really do as the scripture asks
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15.6

them to do, either because of their indolence or of their fear that
is difficult to do so; they are merely traditional (unthinkingly
unpainstakingly), and follow the custom. They do not care to
understand and reflect on all the implications of the scriptural
injunctions, and follow the letter rather than the spirit; they do

only what they like to do.

4 EgEA A ARG WETH  HHEF] dad  RIEERREEE
FGAIAT:... | 7 T I TR Ffgydeh, TG FUTERO Td0HT: Tl |

Sridhara-svami likewise says :

T TTETfdA il Tl | FRIg el ATETg e
SEIcTHFT.. G, hacTHER JTHUEH SgIf=dT: ||

Sraddha (faith) is an important aspect of $astra. In fact, $astra
(scriptual lore) is said to have two details : (i) jiana, knowledge
of reality and the injunctions pertaining to it, vidihi, and (ii) $raddha
or faith in its being an authentic guide. Faith is not only the
conviction but a feeling of urgency that this will surely lead one
to what he has as his goal of reality or welfare (H&l & wanfyma
grgdifa %I'%E’I’G"{%EH 1= T 1). Derived from previous and
deeply ingrained predispositions (vasana, samskara), one develops

a taste (ruchi-visesha) for it. Where this relish is there, faith can

be there (Ramanuja, ¥EEEN: HIF: BICIECI BRI GE
ﬂﬁg&lﬁ'@ﬂ: EERIEISEEFARIEG |) KeSava-kashmiri, in the same

strain says
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TehId TT=H HHIGOT: Sfefary: | qwrsrdr | Sfaer o wf: @ se
S | ¥El 3 AuE greRfifd favamm: | fawemgder o
sferfafd | @Rl ffiEy s AR gETEE o
FHRIHTRN | 37 Gfgen swafa 11 (17,2)

Prior predispositions O taste or relish O faith O decision to act

~

O actions.

cf. 17,23:
i qaafufa feen seorfafay: wga: )

Three-fold pointers to Brahman (viz. paramatma, the Supreme
Spirit) are (i) an (pranava), illustrating absolute supremacy of the
Brahman, (ii) 9q_ (‘that’, indicating universality and indescribability)
and "dq | (It is reality.) The three are limbs of Brahman as it were

(avayavas). But they are in fact one only (FIG¥d Uesh 9 |) Madhva
quotes Rgveda-Khila : A dfeHal Jef= |

(i) 3 is the one sound (ekakshara) directly signifying Brahman:
sTifTagurd | ifdie ey | Ny 5@ | o s
= QU JRREAISgaERayd | § W8 iy s | S sy
rd: fas: |

(i) d is “that”, as in TH™ | 49 I dg F& | Raghavendra-
tirtha 3 WIHATEE FEVRE dehaad] Ul drefd |

‘That’ is an indirect designation, not ‘this’ (viz. infront of us,

available to our sense function, and a mental apprehension,
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with name and form, and identifiable attributes). ‘That’ is
without individual entity; it is not delimited by time and space.

“That’ is also what can be known only by scriptures.

(i) &d is ‘real’, ““it is,” as in ded TEA| It is what is not
circumscribed by time (real in past, present, future) and not

delimited by space (as near, far, here, there etc.). Raghavendra

tirtha : Tty wdypworiam wffa m@fa =m0

The word dq indicates what is real and what is good :

U™ "YW 9 Ffeciad Ygsad 11 (17, 16)

It also has the sense of steadfastness and has its involvement in
the activities: yajiia (actions performed in the spirit of a sacrifice),
tapas (austerities, penances, earnest spiritual effort) and dana

(generosity, giving of gifts, sharing what one has with others, M

Eﬁﬂm:l).
73 qufy e@ = foufy: gfefs ==man (17)

The expression ‘sthiti’ signfies continuous, uninterrupted activity or
involvement (JG=q0T ‘;17{%: |). Whatever activity (yajia, tapas and
dana) is done with complete faith is described as ‘sat’ (good, real,
fruitful); and when faith is not there, then it is ‘asat’ (bad, false,

fruitless) (17, 18)

HYGAT B a0 AUKH Hd = I |
safecread e 9 9 a9 A ST
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16,2 The word ‘samnyasa’ used in the Gita does not refer to the
asrama of that name (as the fourth or the last, safter brahmacharya,
garhasthya and vanaprastha), nor does it signify renunciation and
wearing of ochre robes. It merely means giving up (etymological
sense, nyasa) of the selfish activities oriented towards satisfacation

of desires (kamya-karma) (18, 2) :

FHEET FHT AE =48 FHaal fg: |
HAFHBATT ITEETT for=eqor: ||

Karma for the mimamsakas is action sanctioned or enjoined by
scriptures. It is of three types : nitya (ordained as necessary),
naimittika (occasional, for purification) and kamya (desire-filled, but
approved by scripture). Of these three, the two are obligatory and
unavoidable. The third one is optional, and it consists of activities

relevant to transactional existence.

Giving up of the third variety of actions is commended here. ‘Giving
up’ (nyasa) is abandonment (parityaga). But it is not abandonment
of action itself, but giving up only of the desire for the fruits of
action (phala-tyaga). It signifies that when the action is done without
expectation of rewards, it is as good as not acting at all. And kamya-
karma, like ASvamedha for eradicating all sins, jyotishtoma for
reaching heaven, and putrakameshti for securing progeny may also

be given up. Hence Madhva : FAT=SIT A a1 HIEIHHI:

<qE: || It is giving up actions dictated by desires.
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16.3

The second line of the verse insists that all karmas including
obligatory (nitya) and occasional (naimittika) must be given up; but
adds that giving up the rewards of such karmas is what is meant.
BHAAT: | Ramanuja; IFE] BAIN US| Madhva. And
Madusudana-sarasvati explains that by giving up the rewards of
karma is meant actions performed for the sake of purifying ones

own inner constitution :
0T [EAAFAIBH FATHEEATT: |

When it is insisted that activities connected with yajfia, tapas and
dana must be performed and not given up (18, 3 I TF 99 FH
I IS FEHT dd 1), as they purify the individual (pavanani). It
must be recognized that the performance of any action depends on
five factors (18, 13). These five are enumerated, lest one should

egotistically claim responsibility for himself alone (Ke$ava-kashmiri

WWR’E@T‘T& IEEEIE] H&WSW AT | Also Sridhara : 3TTeHH:
FcaTmEH g |).

AMYEH qom FHAl FO1 = gAY |
fafaamea gen] =o1: 99 <9 qAEg |l (18, 14)

(1) Adhishthana, support, foundation, viz., the body for the soul
(YR 3rfersfad SfaTedqT 1, Ramanuja), the physical body,
includes also the subtle body, IGEERE Purushottama-tirtha;
not only the body, but other supports like ground, wealth, air



138

(2)

(3)

Gitartha Sutrani

etc.; all the physical details which enable an individual to live,
move and work (hence Madhva, é’%’lﬁ: | Raghavendra-tirtha,
é@{mﬁ':) are included here (%(ichwll(ﬁvéll%lwil the support for

the soul, sense-organs, mind, and actions.

Karta, the doer, agent of action, the soul (jivatma, Ramanuja)
which knows the world around (jiiatr), experiences the world
(bhoktr), and performs actions (kartr). Purushottama-tirtha

79 ¢

takes the word in the sense of the feeling of *“I’”’ ““mine’” and

so on, ego appropriating the body and the actions done by
it (FACATHEIISEER: | Also Vallabha SiETeHT HEEW: I;
Nilkantha, FREfORTSfeev@E: THAT  SEYRMIRISESR: |)
Madhva, however, takes karta to signify Vishnu (viz. the
Supreme Spirit), who is the all-doer (1%[&{;: Tdehdt); Jayatirtha
explains that ‘kartd’ does not mean the soul, because of its
dependence on the Supreme Spirit who alone is independent
(ST 9 S4: 1). However, Raghavendra-tirtha suggests
an alternative explanation: karta may refer to the soul, which

is a dependent doer (doing only as prompted by Vishnu) and

the fifth factor ‘daiva’ refers to Vishnu (Fqded Tefiehdt Sia:
LCpLe] %‘Uﬂ: 1)

Karanam, the sense-faculties (Sifiqliﬁl |) instruments of many
kinds (prthagvidham); five organs of knowledge, five organs
of action, mind and intellect are included in the category of

instruments. Raghavendra-tirtha includes also the implements

that are used for the execution of any action (353 Wﬁ' ).
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(4)

(5)

139

Cheshtah, vivedhah prthak, the activities that are individual,
discrete and manifold. These are the vital process that go on
in the body (Ramanuja, TTHT ITY: IRRIFAUTRFTT JTOMAHTI
foyramat: fafaem ge9: 1) They include the functions of the ten-
fold prana. They keep the body alive, active and fit for any
action, whether physical (like prehension, locomotion,
observation, elimination of waste from the body) or mental
(like meditation, reflection), also activities like ritualisitic

offerings etc. (Raghavendra-tirtha TEAMGIRAT... &I
AT, U RaTed SHReRifyar aratee 1)

Daivam, God, fate, destiny, fortune, the Supreme Spirit as the
inner controller, is the primary factor causing all actions
(9THTHT STty st ‘S[H'Fl%ﬂzl Ramanuja, and also
Vallabha t{ﬂﬁ'@'ltg(fl'ﬂﬂﬁ ﬁﬁ"@ﬂl, and Kesava-kasmiri
FAATH WHTAT |1); the deities responsible for sensory and
bodily functions (3Tfeeas =efagues®d |  Samkara;
TARTIITE®  GATGqaaredd | Nilkantha; TJUTEshaadTSITa |
Madusudhana-sarasvati). It may also mean the unseen hand

of destiny (37g8H | Madhva). Or, it may signify the influence

of punya (virtue) and papa (vice) (Nilakantha).

17.1  cf. 18, 49 : (cf. also 3, 4)

Wﬁ@:gﬁammﬂ
TRRIfatg o e 1|



140

Gitartha Satrani

One whose consciousness is free from attachment everywhere, who
has his inner constitution under restraint, and who is devoid of
desires will attain to the accomplishment of non-action that is
supreme, through the abandonment of attachment to the fruits of

action.

Naishkarmya means : the state of one from whom all actions are

gone, owing to the realization of his self as the Brahman who is

devoid of action (Frfarfy =wifor =g ffska srETTEYT @:
freernt | e ar9: Isnet | FAfshacreeaaaHasTr fafe: fsaf: |

Samkara). The word nishkarma is taken as synonymous with
Brahman, and naishkarmya is what is related to Brahman
(Madhusiidana-sarasvati: %H S@ AEIH I TSREA 1) It is
settling down entirely in the knowledge of Self (jiana-nishtha)
according to Samkara; and undivided devotion to contemplation
(dhyana-nishtha) according to Ramanuja. Madhva takes

‘naishkarmya’ in the sense of a yoga-siddhi, an accomplishment of

yoga for the sake of naishkarmya (WT 'éﬁ’T&FF@'{I Jayatirtha
Ismetert fafg: T 1))

Literally naishkarmya means withdrawal in effect of all actions,
(nitya, naimittika and kamya %ﬁﬁﬁﬁ‘lﬂ&‘l’“ﬂ |, Kesava-kashmiri, also
HET  WEEYA:  HHATAEON  INGTSIbg: | Nilakantha).

Madhusidana-sarasvati points out that it is of the nature of

knowledge, accomplished by investigation, inquiry and reflection

(Torameafifeas 319 | Fl_sgﬂ fafgH 11). It is of the form of abandonment
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of all actions (viz. ritualistic acts) (HWWQT TeRrdfafg
STETHTETTRR ATl ﬁ’i‘@?«lw fafgm 11). 1t involves the giving up of
the three gunas (responsible for normal action), becoming a

‘gunatita’, thus becoming eligible to Brahman-realization. Further,

it is freedom from all sense-functions (H&@qﬁ{a‘lﬁml)

This is achieved by the practice of giving up (samnyasa), either
the kamya-karmas themselves or the attachment to the fruits thereof.

Sam-nyasa may also mean dedicating all actions to the Godhead

(WTafd HHRHUT FHGUA |).

However, notwithstanding all these and many more shades of
interpretations for the second half of this verse, some of which are
rather far-fetched, the intended import appears simple. The Gita
begins by distinguishing between the paths of samkhya (jiiana-yoga)
and yoga (karma-yoga) (3, 3) :

Akt fafaen fsr g dimer wenssTE |
FEATE T FHATE AEM 1|

but points out that the two paths are in reality one and the same

(5, 4 and 5):

AT JeraTal: Yaaf< 9 afosd: ||
Th g 9 A 9 q: U9Ed 9 q9fd ||

Of the two paths, one is the end and the other the means. This

is how they are both one and two. Jiidna is of course the end,
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for without it there is no liberation. And at first glance, jiana is
antithetical to karma; so the means must be abandonment of karma
(samnyasana). But what does abandonment of karma really mean,
for karma in the sense of activities cannot really be given up.
Further, the explicit teaching of Gita is $® Fig od¥H | It can then
only mean giving up the scripturally prescribed rituals (as the
Mimamsakas look upon karma). The Gita extends the concept of
karma to kamya-karma, activities performed with a motive with a
desire for the fulfilment of a physical need, pleasure or profit. And
further, Gita distinguishes between the nature of activity and the
purpose served by such activity (phala), and counsels that the
expectation of a reward or preoccupation with the purpose of an
activity is to be avoided. This is karma-phala-tyaga, and according
to Gita, this is what ‘samnyasana’ (abondonment of action) really

means.

This verse (18, 49) has to be read along with another verse (3,
4) where also the words naishkarmya, siddhi and samnyasa occur

significantly :

T FHUTHARETSRR eSS |
9 9 ggAee fafs aufrmsii il

(Samkara takes the word ‘naishkarmya’ here in the sense of Jnana-
yoga, and he explains that this is not reached merely by giving up

actions, but by developing knowledge that really liberates

(aﬁﬂ?ﬁhﬁ?ﬂm IR 1). KeSava-kashmiri adds that without
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jiana which arises when the inner constitution is perfectly cleansed,
the accomplishment (siddhi) is impossible (FErRYE=HET 4 o1 1),
Madhva points out that this stage is reached only when karma-yoga
is gone through (FrespTaerHanT: | THafEdeRiaT: 1); and the yoga in
karma consists of giving up attachment to results of and ego-

involvment in, the actions that one performs.)

The words ‘karma’ and ‘samnyasana’ in the verse are used in their
restrictive sense : activities and abondonment, respectively. Not
undertaking activities and abondonment of activities themselves are
not the methods of perfection. But when the same words are used
in the verse (18, 49); karma is included in ‘naishkarmya’ and
‘samnyasana’ changed to ‘samnyasa’, activities bereft of attachment
to results and ego-involvement, and abondonment of attachments
and ego-involvement are meant. Thus, ‘naishkarmya’ and ‘samnyasa’
constitute a continuum, the latter being the first part (means) and

the former the second (end).

In the context, samnyasa (abondonment of attachment and ego-
involvement) becomes synonymous with karma-yoga, and
naishkarmya is jiana-yoga. This is what was indicated by Madhva
when he explained that naishkarmya comes only after karma-yoga
is complete (FTShT=IHANT:). And this is also why Samkara takes
naishkarmya in the sense of jiana-nishtha, and why Ramanuja

explains that this is the resultant stage even of jiana-yoga

(FTFINTETY BAMAT |).
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PART TWO
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Abhinava-gupta’s

Gitartha-Samgraha
(Sangraha—Slokah)

Summary Verses of 18 Chapters
Introduction

What follows is a collection of eighteen S$lokas, each of which
summarizes the teachings of an entire chapter of the Bhagavad-gita (which
contains eighteen chapters and seven hundred and fifteen slokas in this

version, viz. the Kashmeri recension).

The summary-verses were prepared by Abhinava-gupta of Kashmir,
who lived in the early tenth century A.D. The verses form part of his
commentary on Bhagavad-gita known as Gitartha-samgraha. This work is
important, because it brings to light the secret meanings of the Bhagavad-
gita $lokas, preserved in oral tradition. And the summary-verses (samgraha-

Slokas) are master-pieces of lucidity and brevity.

The author, Abhinava-gupta, was a celebrated genius and polymath.
He was the son of Narasimha-gupta and Vimala and grandson of Varaha-
gupta who was hailed as an ornament of Kashmir. Abhinava’s teachers
included Utpala-raja (the great master of Kashmir Saivism, who lived around

930 A.D. and wrote the famous /svara-pratyabhijia-satra), Bhattendu-raja
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(who was a great poet and scholar and whom Abhinava described as vidvat-
kavi-siddhi-chela) and Bhatta-Tauta (the author of Kavya kautuka on which

Abhinava wrote a gloss).

He wrote numerous works in Sanskrit, and they are all significant
contributions to Indian art, literature, philosophy, esopteric disciplines and
religious poetry. His celebrity rests on his gloss called Abhinava-bharati on
Bharata’s Natya-$astra, the source book of Indian dramaturgy, dance, music
and aesthetics, and a commentary ‘Lochana’ on Ananda-vardhana’s
Dhvanyaloka, (about 855-884 A.D.) a definitive work on literary criticism.
He wrote a Vimarsini on his parama-guru’s work, ISvara-pratyabhijia-sitra,

and crystallized the basic tenets of Kashmir Saivism.

Other works from his facile pen include philosophical treatises (like
Paramartha-charcha, Para-trimsika-vivarana, Malini-vijaya-vartika,
Anuttarashtika, Tantra-sara, Tantraloka and Tantra-vatadhanika), literary
works (besides Lochana, Ghatakarpara-vivrti, Bodha-parichasika, and
Mahopadesa-vimsati and devotional hymnology (like Bhairava-stotra,
composed around 989 A.D., Krama-stotra and Prakarana stotra). He has

composed another gloss an Bharata-Natya-sastra called Natya-sastra-tika.

In many of his works, he provides summary-verses, meant to determine
and understand the precise import of the text. Called Sangraha-slokas, they
help the reader constantly keep in mind the main thrust of the chapter or

the text. In his own words,
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% T FeEfad emafa wmE: |
I | AR deaeH g | IUHT
HAdTEEE J&34 ||

(Gitartha-samgraha, 8,11)

This work was composed by Abhinava at the behest of a friend, Lotaka
by name; and he based the work on the oral tradition received through
his master, Bhatta Induraja. The work was expressly intended to bring to
light the secret teachings not contained in any of the earlier commentaries.

In one of the introductory verses (S5), he says

TR TRASITET: Fal Jafd T |
FARIEATEH B qg R I ||

The viewpoint defended here is markedly distinct from the Samkhya
pasition and also from the Vedanta standpoint. It is known as ‘Paramadvaita’

(18,67) and is described as deeper even than Vedanta:

TRITSEATET TTer ||

It espouses the Kashmira-Saiva ideology: Reality of the world; the
highest reality of pure consciousness (Siva) as the light (prakasa) and its
expressions (vimar$a) in one; combined approach of knowledge and action
(jiana-karma-samuchchaya); the obtainment of spiritual perfection in normal
life, without giving up worldly enjoyment; and the ultimacy of yoga as an

upaya (methodological device, technique).
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Abhinava takes Bhagavad-gita as highly symbolic and esoteric text. The
fight between Pandavas and Kauravas, which forms the setting for the
dialogue between Krishna and Arjuna known as the Gita, is taken by
Abhinava to represent the ongoing encounter between knowledge of the
self (pure consciousness, Siva, as the highest reality, vidya) and ignorance
of this truth (avidya), each trying to overpower the other. The fighting details
are opposites (dvandvas) like passion and dispassion, anger and forgiveness,

benevolence and wickedness, clarity and confusion.

The purpose of the Gita is to help man attain liberation (moksha)
through yoga. However, yoga here does not mean a withdrawal from the
world, but enjoying the world while at the same time practising deep
meditation (4,34). It is through meditation that one attains to the identity
with God (viz. Siva or pure consciousness, absolute, free and unitary, the
world being an expression of his power or S$akti). And unless this is

accomplished, surrender to God is impossible and meaningless.

Abhinava-gupta is an honoured name in Indian thought and art. He
was recognized as a saint even while he lived. He was always referred to
respectfully as ‘Sri Maha-maheévara-acharya-varya-rajanaka Abhinava-
gupta-pada’. But he himself was convinced that his celebrity was due to
his constant contemplation on the feet of his teachers and on Siva who

is the sole reality. The colophon to his Gitartha-samgraha, for instance;
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He had the greatest regard for his teachers and he frequently mentions
that devotion to the teachers is the gateway to the proper understanding

of the secret teachings in the tradition.

3 9 FEH WEREISK: wateipdrst

faaN o : o >
IS P AT IHTIad &= {UTHTHH H T

AR RaYTT T ... (4,31)

It is through the teacher that one gets access to highest truths; without
the benefit of this oral tradition, trying to understand the texts like Gita
would be like drawing pictures in the sky:

TEEIETEERTHRT Aqq A

foraquriEdifa... (4,24)

While commenting on a verse in chapter 8 (8.7), he gives a long

explanation, which he winds up with a significant remark “It is enough to

say that this is the view acceptable to the teachers of Abhinava”

i sfmefirarmreT awafiaed ||

His humility is revealed when he says that the deep secrets hidden
in texts like the Gita are sought to be revealed by him, in accordance with

his own mind-capacity, albeit his intellect is poor; it is the instruction of

his teacher that has emboldened him in this attempt:
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His Gitartha-samgraha is unfortunately little known despite its great
significance. It preserves a yoga tradition that has all but disappeared. For
those who seek to practise the teachings of the Gita, this work would be
of invaluable help. It opens a new world of spiritual enterprise, where
spiritual perfection goes hand in hand with worldly activities. And there
is guidance provided stage by stage.

sfrafmenruTefarfem famefrR suseti: ||

(Summary verses of Abhinavagupta-Gitartha-samgraha)
CHAPTER 1

frenfarnyamemageg faasfisd: |

Tl MM e fAfefast e 11 1|

The sage (wise man), when oppressed by the united pressures of both
knowledge and ignorance, should give up both, having carefully deliberated,

and become free of all thoughts.

CHAPTER II

R J e e afehd |
e fovarsaEareg TS 112 11

How wonderful is mind’s variegated moment! The movement it gives
up one thought, it mounts on another. The objects of the mind are ever
recurrent, each one only to be abandoned in turn.
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CHAPTER III

YA ERH 98 ASAATENTBH |
foh 9m T8 FAf SrEENTEREEE: 13 11

For one who approaches his wealth, consort or even his own body,
fully realizing that they are all different from his real self, what can vagaries

of the mind like agner do?

CHAPTER 1V

faem o afcrfea=smmgEes |
AT AT TEHT: FHORIAT: 114 1]

Whatever action is done prompted by the desire of the sense-organ
alone, will indeed satisfy the divinities that are known as sense-organs; and

this would bestow benefits on the one who acts.

CHAPTER V

TG AT TR |
STeag FaeRIsTy Merdarasheud 115 11

One who looks upon all creatures alike here (in transaction), becomes

fit for liberation, even if he is dull-witted in worldly matters.
CHAPTER VI

AT A TCHE HA TR |

HicAdT: TeH: TG EHEISTRd 116 ||

One procures all things by merely securing the name of God for himself.

The paddy-grains will shoot forth into plants at the mere sight of the rains.
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CHAPTER VII

TS TITEal WiRTRdT Foqassi] |
TTeheTEg AT T IR 17 1|

Vivid and firm devotion to God will bring about the veritable wish-
fulfilling creeper, by which the devotee may procure all things that are

appropriate to his endeavour.

CHAPTER VI

g deTaed fogma wavar |
Iqefed TTEET T FET 9IEd &9 18 11

When the Lord is known to be present in all categories of existence
(tattva), there is no spot or condition, within or outside the devotee, where

the Lord will not make his appearance.

CHAPTER IX

gd sl o waigreer) |
FIfehfSreTd O IaIE daTerd 119 11

In that Brahman, one and without a second, shines forth in all glory
the transcendental power (sakti), bestowing grace on all beings. One should

therefore endeavour to attain to that supreme reality.
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CHAPTER X

TSR SE Ty Teamfa T |
BT o= sial Ji&ad 1110 1

Whatever becomes manifest to our mind (desire) or to our sense-
experience, must by effort and force be dissolved in ones own self
(Brahman); it is that tranquil reality that must be made manifest by

contemplation.

CHAPTER XI

N EANEACIEP ISR CLERIELNEIGY
g Taed g e /g

By deliberating upon the unity of consciousness, that becomes manifest
in all objects that arise in pure, impure or mixed conditions of existence
(adhva), the sage looks upon the earth, the midregion and the heavenly
realm (viz, the states of wakefulness, dream and deep sleep) as but the

same, and becomes indeed ever unchanging.
CHAPTER XII

A< A FIE: |
Y FaEaTy FEEd ged: 112 11

Absorbed in the highest bliss (inherent in his own self) and feeling
bountiful, the sage experiences the stuff of the supreme reality (Brahman)
in all the conditions of his existence. And this he does without the least

effort; it is spontaneous and persistent experience.
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CHAPTER XIII

ANy 98 eeaa |

gitquiteg B fdeTem ST 113 1)

That the cognizing self (purusha) is different from the world around
that is cognized (prakrti) is what occurs to the ordinary minds which are
deluded. But the perfect sage is convinced that the world in its essential

nature is but the one pure self.

CHAPTER XIV

A REETR RS R ayy:
st s onda: @ar afd: 111411

When the sage gets rid of the variegated play of his ego as a result
of being overpowered by the joy of devotion that shines alround, he becomes
unchanging and balanced even in the confusing confluence of the three
strands of existence (guna: sattva, rajas and tamas). He is beyond the

influence of these strands of existence.

CHAPTER XV

BT SAUEMIE el gamAt fafaq |

i sFaersf giafer s 1i1s 1

Eliminating the great delusion arising out of looking upon the world
as different from the self (duality, dvaita), and making his own consciousness
identical with the supreme reality (Brahman), the sage should abide perfectly

and restfully in that consciousness, even while engaged in worldly affairs.
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CHAPTER XVI

FEY Wdgad w1 A9 e |
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When one is undecided what to do, he should not rely on his own
limited mind and deliberate on the other hand he should take recourse to
what is scripturally prescribed in that situation, for the scriptures are meant

to enhance our understanding and help our decisions.

CHAPTER XVII

q U9 FRHEY: o farfawfyeft |
el fogmaar Mansd wesfa 171

He (Brahman, Siva) it is that inspires all instruments of experience;
and his power ($akti) which cannot be qualified as this or that, it is that
which constitutes all activities. But for those who know, all activity (religious,

ritualistic or spiritual) reaches upto, and ends in, liberation.

CHAPTER XVIII

T ST agataa fasy] fosmreafa |
(i TEE s e e
AT PrA qEET Hehol HEIEd IS 1118 1

The sage who has broken down the differentiating thoughts that arise

from the functioning of the three gunas (knowledge, delusion and ignorance)
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and who has reached as a result of his splendid recognition of his own
self as Vishnu, all-pervading and beyond thought-constructs, will engage
himself in actions effortlessly; whatever he does is only in response to the
movements in his own sense-organs which arise on their own. For him,

everything happens for his good alone!
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YAMUNA-MUNI’s

GITARTHA-SAMGRAHA

Introduction

Yamuna-muni (around 918 A.D.), the authoer of Gitartha-samgraha,
was a great saint, philosopher, scholar and author, after Samkara (632-
664 A.D.) and before Ramanuja (1017-1137). He was the son of I§vara-
bhatta and grandson of Natha-muni who is regarded as a prominent acharya,
anterior to Ramanuja in the Sri-vaishnava-guru parampara, Nathamuni was
a yogi, who lived for about ninety years and wrote on Yoga, Nyaya and
Vedanta. He had eleven disciples one of whom was Pundarikaksha (also

called Uyyakondar), whose student was Rama-misra.

It was under Rama-misra that Yamuna studied Veda. At the suggestion
of Rama-misra, Yamuna went to Karuka-natha and learnt yoga from him.
Yamuna also became acquainted with the Tamil compositions of Alvars

through Rama-misra.

Yamuna had a large number of disciples of whom Mahaptrna (Periya-
nambi), Sri$ailaparna (Tatacharya) Goshthi purna, Kafichipirna (a $udra
from Ptnamalli, who became the teacher of Ramanuja) and Maranera-nambi

were prominent.
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Also known as Alavandar, Yamuna is counted as a guru in the
Parampara after Manakkal-nambi (who succeeded Uyyakondar or
Pundarikaksha, who was the successor to Nathamuni) and before Periya-
nambi (Mahaptrna, who was the predecessor to Ramanuja in the line).
Yamuna wrote six works in Sanskrit: Stotra-ratna, Chatuh-$loki, Agama-

pramanya, Siddhi-traya, Mahapurusha-nirnaya and Gitartha-samgraha.

Gitartha-samgraha, a short text of thirty-two Slokas, summarizes the
teachings of Bhagavad-gita, which has 700 verses in eighteen chapters. It
is the trend that was set by this work that we see elaborated in the bhashya
of Ramanuja on Gita. This brief treatise of Yamuna has an excellent gloss

by Vedanta-desika called Gitartha-samgraha-raksha.

The text is reproduced here with a running translation in English. After
the twenty second §$loka (which summarizes the eighteenth chapter), the
succeeding $lokas have been omitted here, but for the last one (32), which

sums up the entire outlook of the Gita.

The Gita has here been described as a ‘Sastra’, which means
instruction, precept, science or discipline. It is distinguished from ‘Sruti’,
which tells us about the doctrinal matters (astita); $astra, on the other hand,
deals with the practical methods to be adopted by the aspirant (upaya).
It not only teaches what the ‘tattva’ (supreme reality) is, but instructs us
about what is good for the human being (hita), and what constitutes the

goals of life (purushartha).
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(1) THE IMPORT OF THE ENTIRE TEXT

WIS E S YeR—IHT=: |
AT waarﬁamTéwﬁﬁﬁ 1211

The Gita teaches that Narayana (God that dwells in the heart of each being)
is indeed the supreme reality, called Brahman in Vedanta. It can be realized
only by loving devotion (bhakti), which in turn is made possible by
performing ones duty sincerely and selflessly (sva-dharma or karma), by
acquiring spiritual knowledge (jiana) and by developing an attitude of

detachment and dispassion in life (vairagya).
(2) THE IMPORT OF THE FIRST SECTION

(the first six chapters)

I T8 Tt gEehd |
ST RIGare qaveeh arfed 1R ||

For realizing this supreme reality, the two techniques (yoga) that are helpful
consist in the performance of ones ordained duty as instrumental in God-
realization (karma-yoga), and the acquirement of spiritual knowledge, also
as instrumental in God realization (jidna-yoga). The two techniques must
be firmly resorted to until the goal is reached (nishtha); and they must
be chastened by total dedication to Godhead as the highest and only goal.
The purpose accomplished by this persistent application is the understanding
of the nature of ones own self (atmanubhiti), as preliminary to realizing

Godhead. This is taught in the first six chapters.
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(3) THE IMPORT OF THE MIDDLE SECTION

(the second six chapters)

o N

W‘E{lﬁ q‘lddtdﬂlﬂld—ﬂldlmléi&q |
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This teaching is followed by the formulation of loving devotion as

instrumental in realizing Godhead (bhakti-yoga). This is to be accomplished

by acquiring spiritual knowledge and by engaging oneself in activities that
are proper to him and with no expectation of worldly benefits. This technique
of loving devotion is meant to attain to the correct understanding of the
principle of Godhead. The middle section, consisting of chapters seven to

twelve, elaborates on this aspect.

(4) THE IMPORT OF THE FINAL SECTION
(the last six chapters)

T ESeIthE e o=, |
Fadiirie: qﬁ&ﬁﬁsﬁﬂﬁﬁaz 1% 11

In the final section of Gita, comprising of chapters thirteen to eighteen,
the topics dealt with are the distinction between the causal nature (pradhana),
the experiencing soul (purusha), the manifest universe (vyakta) and the God
who rules over all (ISvara); The explanations pertaining to activities, loving
devotion and so on; and whatever has been left unsaid in the previous

sections.
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(5) THE FIRST CHAPTER

ST ERETILH RS STher]_ |
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The Instruction descends in the first chapter. It was addressed to Arjuna,
whose mind was agitated by considerations of what must be done and what

not, for he was overcome by affection and pity which were totally misplaced.
(6) THE SECOND CHAPTER

FrecmeasderT=T e |
T fevmdfiaen e agem=< 115 ||

The attitude determined by the Samkhya precept holds that the soul is
immortal and immutable; and the practice of yoga involves the performance
of all activities without attachments. Thereby ensues the condition of the
mind which is firm, lucid, settled and detached. The second chapter teaches
how to develop this condition of the mind, in order to overcome the agitated

state of the mind born of ignorance.

(7) THE THIRD CHAPTER

FFFAT AR TOIRE FHgary |
T I =FRHT i USRI |16 1|

The third chapter teaches how one must perform the activities that are proper

for him. He must be totally disinterested in the worldly benefits that arise
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from such activities and must be free from ego-involvement in them.
Whatever is done must be seen as the work of three gunas (sattva, rajas
and tamas), or all (viz. God). And the activities are to be planned for the

well-being of the world.

(8) THE FOURTH CHAPTER

TS TEIth: FHISHAI™T o |
WeT FE ATeTeR Iqiea™ 3=ad 11¢ |

The main teaching of the fourth chapter is about the aspect in action that
is altogether distinct from activities (viz. the thoughts, the will, the attitude
with which the activities are performed), and the varieties of activities that
will lead to spiritual advancement. Dealt with here is also the importance
of acquiring spiritual knowledge. And incidentally, the God’s own nature

is indicated.

(9) THE FIFTH CHAPTER

FHI Giend eg hIgE dfgem: |
TETHEIFY TFHIEE 394 11R ||

The fifth chapter explains how the technique of action (activities done as
instrumental to obtaining knowledge of the soul and of God), is easy to
undertake, and quick to yield results. In the chapter is also to be found

the methods of attaining to the knowledge of the supreme reality (viz. God).
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(10) THE SIXTH CHAPTER

Frmeafafert agal FreeEy |
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This chapter deals primarily with the details concerning the practice of yoga
(the method of realizing the supreme reality), which takes the form of
meditation. The four kinds of practice are also described. When yoga is
accomplished, one perceives (i) that the souls are all alike in their nature;
(ii) that the soul in its pure state is like God; (iii) that when the soul becomes
freed from the bonds of Karma, its knowledge expands to become the all-
pervading Atman; and (iv) that the soul in its natural state is unconnected
with the objects and persons around him. Yoga is facilitated by practice
and dispassion. And meditation on Godhead (Atman) is the best of all kinds

of yoga.
(11) THE SEVENTH CHAPTER

TR WhedIs® fe: IR |
githe: TS 459 99H 3294 1122 1

The true nature of Godhead (who is the object of meditation), viz. the
Atman, is described in the seventh chapter, as well as how causal and
manifest nature conceal this true nature of the Godhead. The value of
surrender is brought out in this chapter, as also the different kinds of devoted
persons and the superiority of those who are devoted only because of love

for the Godhead.
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(12) THE EIGHTH CHAPTER

USRI = o oA |
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Among the devotees, there are those who seek to obtain material wealth
and physical enjoyment; there are also those who seek self-realization; and
then there are those who long to be devoted exclusively to Godhead. The
eighth chapter tells us what these devotees should know and what they

must do. Differences between the devotees are also indicated.

(13) THE NINTH CHAPTER

TR A Wed o WA |
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The ninth chapter describes the glory of Godhead and how the divine
transcendental nature is retained even when God appears as a human being
on earth. The chapter also narrates the especial merit of the great souls
who have realized the Godhead. The treatment of loving devotion as a

technique of God-realization is also to be found in this chapter.

(14) THE TENTH CHAPTER

AT sheeeTdiadr afd: |

T ffoaga forflon aemifedr 112 1

The tenth chapter describes in detail how the innumerable and auspicious
attributes of Godhead and the understanding that the entire universe is under

his control are meant to produce the attitude of loving devotion to that

Godhead, and make the attitude grow.
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(15) THE ELEVENTH CHAPTER

Qaﬁlaél AT Teeh A Teh-H_ |
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In the eleventh chapter, we are told that divine vision was provided to Arjuna
for realizing the true nature of Godhead; and we are also told that loving
devotion is the sole means for knowing Godhead as well as attaining to
Godhead.

(16) THE TWELFTH CHAPTER

Weh: BT AR EITeA BT |
Foshicatd Hifasfts grewr 3=ad 1128 1)

The superiority of loving devotion to Godhead (over meditation on the self)
and the techniques that facilitate it are dealt with in this chapter. The
meditation on the self is suggested for one who is unable to lovingly devote
himself to Godhead. The qualities that must be developed in order to attain
to loving devotion are enumerated. The involvement of intense love in the

devotee is eulogized.

(17) THE THIRTEENTH CHAPTER

o (Y
SR EIHTCHT R U e |
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In the thirteenth chapter, the nature of the body, the method of attaining
to self-realization, the understanding of the self dissociated from the body,
the causes and conditions of the bondage and the method of separating

the self from the body are dealt with.
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(18) THE FOURTEENTH CHAPTER

oI AW Sheed drdeay, |
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The way in which the three gunas (sattva, rajas and tamas) function and
involve the self in bondage and their active role in everything that is done
are explained in this chapter. We are also told how one can get away from
their hold and how this is the source of the three approaches (desiring

material wealth, longing for self-realization. and attaining to Godhead).

(19) THE FIFTEENTH CHAPTER

AfafHaTaEr= SaeqesE: |
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The fifteenth chapter teaches that the supreme Godhead is distinct from
the soul that is mixed up with matter (the common human being), as well
as from the soul that has freed itself from this condition and that it is this
supreme Godhead that pervades over all, supports everything and governs

all existence.

(20) THE SIXTEENTH CHAPTER

SargfaaTItRyfdeT SreETEar |
TAGBHEHRIS W89 3244 11R0 1

The sixteenth chapter, which confirms all that the previous chapters have

deliberated upon, emphasizes that one must allow himself to be guided by
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the good instructions (embodied in the canonical scriptures), for stabilizing
ones understanding of the supreme reality and for facilitating ones attaining
to it. This emphasis is prefaced by the distinction between the devas (who
follow the precepts in the canon) and the asuras (who go against the

precepts).

(21) THE SEVENTEENTH CHAPTER

HAMEHEL Foe TR T ok |

Sequl SrEfaEe e wweRnfear 122 11
The asuras (human beings with demoniacal nature) are known by their
rejection of instructions embodied in scriptures. And those who abide by
the instructions differ in accordance with their natures (determined by the
three gunas; sattva, rajas and tamas). Whatever is established by the
scriptural instructions is distinguished by three symbols: om, tat and sat
(the ‘supreme being’ who can be described only as ‘that’ and who is the

only ‘real’). This is what we find in the seventeenth chapter.

(22) THE EIGHTEENTH CHAPTER

vl FAdTERg: FERIAIstE |
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The last chapter of the Gita summarizes the whole teaching of the text
as Instruction. One must develop the attitude of ascribing everything to
Godhead. He must understand that everything in the ultimate analysis rests

in sattva and that he must cultivate sattva in his life. He must also realize
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that he reaches the highest goal (God-realization) by performing his
legitimate duties in ascending stages of purity, detachment and loving
devotion. The gist of the Gita’s teaching is that one must whole-heartedly
surrender his entire being to Godhead, with the conviction that this would

free him from all sin and sorrow.

A C DR HEDE TR T Gl e R

qeqaFEe et Marefame: 1R3 131

One who finds delight in serving God exclusively and zealously will surely
attain to the foothold of Godhead (‘vishnoh paramam padam’). This
constitutes the very theme of this book of Instructions. And thus ends this

work known as the ‘Epitome of Gita’s Import.’
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AT < ThT:

VERSES FOR CONTEMPLATION ON GITA
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The Sanskrit word for contemplation is dhydna, from the root ‘dhyai’ ‘‘to think

of’; it means constant and concentrated thinking of Vishnu. (Agni-purana)

TR SRaEfT srEd IREeE wEy
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[ adore with fervour, the Bhagavad-gita in eighteen chapters, verily like unto a
mother, which will destroy the woes of the transmigrational world, and which
will rain down the nectar of absolute unity of Brahman. This great book was
taught by Vishnu himself (Narayana residing in the hearts of all creatures) to
Arjuna, and it was compiled by the ancient sage Vyasa in the course of his narrative

of the Mahabharata war.
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ST o M foRes
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I bow down to Vyasa of immense wisdom, whose eyes are like fully open

lotus flowers. It was he who lit up the lamp of wisdom, the lamp full of

the oil of the great epic.

YOI A ARaRE |
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Prostrations to Krshna, who milked the nectarine Gita and who is the
saviour of those who seek refuge in him. He holds in one of his hands the

whip, and in the other the gesture of liberating wisdom.

TaTafyar TEr qrEr e |

1ot Fcd: gefwiaT g Mamd "ed 1Y 1
All the Upanishad texts are like the cows, and Krshna is the one who
milks them. Arjuna is the calf for whom the milk is brought forth, and the

wise one partakes of it. The milk is the great nectarine Gita.

: £ ; |
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I bow down to Krshna who is the teacher of the world, who caused unsurpassed

delight to his mother Devaki, who is the shining one, son of Vasudeva and

vanquisher of Kamsa and Chanira.
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The Pandavas were safely taken by the helmsman Krshna across the difficult river
of battle, which had Bhishma and Drona as the banks, Jayadratha as the waters,
the Gandharas as the rocks, Salya as the large fish, moved fast by Krpa, the
stormy waves as Karna, AS$vatthama and Vikarna as terrible crocodiles, and

Duryodhana as the whirlpool.

IRERIE: HUSHA TRy
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May this lotus of the epic, the sure destroyer of evil, secure our spiritual welfare.

It has arisen out of the pure pond of the words of Vyasa; it is fragrant with
the sweetness of the Gita’s import; the flower has numerous filaments in the
form of episodes and narratives, and it is opened up by the clarion-call of Vishnu’s
tales. The good folk in the world are the bees that partake of the nectar joyously

and uninterruptedly.

T R I dgeed g |
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I bow down to the blissful Krshna, whose compassion will transform the dumb

into an orator and will enable the lame one to jump across a hill.
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Prostrations to the great god (the luminous one), whom the gods like Brahma,
Varuna, Indra, Rudra and the maruts eulogize with their excellent stanzas, about
whom the saman priests sing with Vedic hymns complete with anga, pada, krama
and Upanishads; whom the ascetics absorbed in meditation behold in their minds,

and whose farther limits are unknown even to the hosts of gods and demons.
Note :

(Besides Arjuna, the discourse given by Krshna known as the Gita was first heard
by Hanuman, who was stationed in banner atop the chariot of Arjuna. Safijaya
who was gifted with divine vision, was the second one to listen to the Gita,
and he communicated it to the blind Dhrtarashtra. Vyasa was the sage who
provided the poetic form to the discourse, when he documented the details of
the epic story. VaiSampayana related the discourse to Janamejaya, the grandson
of Arjuna. And finally the pauranika Sita revealed the discourse of Saunaka and

other sages who had gathered in the Naimisha forest.)
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GITA - MAHATMYA
(THE GREATNESS OF THE GITA)
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1. The Earth goddess asks:
By what means, O great lord, can one, consuming helplessly what

is in store for him, cultivate the spirit of unswerving loving devotion

(which alone leads to liberation)?

sfforsuaT= -
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2. Sri-Vishnu responds

Consuming indeed what has been in store for him, if he should engage
himself constantly in the study of Bhagavad-gita, he gets free from
the pressures of what has been in store for him, he becomes happy

here and now, and no act done by him well ever taint him.
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HemTfeaT farea= wUfd aq |
wiq T 9 Pl AcHEaEREd 13 11

If one engages himself in contemplating on the teachings of the Gita,
no sin however great will touch him, even as the lotus-leaf remains

untouched by the water.

dmr: qeh o9 99 918 Yadd |

o gatfor ety sl & 3 iy
Where there is a copy of the look of Bhagavadgita, and where a
recitation of the text is taking place, all the sacred places like Prayaga

are there.

gd g HwEA AE: g F |
e Mt Iif TREiEed qmNe: |
e SEd ¥ie I Tfiar Sedd 1y |

Where Gita is being studied, all the gods, sages, ascetics, the celestial
dragons, along with the playmates of Krshna and the attendants like

Narada and Uddhava come and help.

T3 TiaTfeemyd S ued oad |
Te ffvad gfe Faaf @ga & sl
Where Gita is being discussed, read, taught, or heard, O Earth-goddess,

I am surely there; I abide there forever.
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10.

rarsensg fastfy far & <wm Teq |
AT g deam=ed (1o ||

I abide basing myself on Gita; Gita indeed is my best home. It is
depending on the wisdom contained in the Gita that I protect the three

worlds.

e FOH Ih @qEalsyH |
FET AT TEdFEEgar ¢ 1|

This Gita communicated by Krshna himself, who is of the nature of
pure consciousness and bliss, to Arjuna is the essence of the three
Vedas (Rik, Yajus and Sama), is trancendentally blissful, and equipped

with the wisdom of the Real.

ASSETEY TUFE A0 g |
Fefafg = dwd qdr Tifd | ogeq 1R 1)

Whichever mortal studies the eighteen chapter of the Gita everyday,
with focussed attention, obtains the fulfilment of his knowledge, and

thereafter reaches the supreme state of existence.

AT I Fedl Aavd Fregaa |
Tae=mrEh! i 7fd a9q 120 1
By studying Gita repeatedly one attains the superior state of freedom:

even the utterance of the word ‘Gita’ will ensure better destiny for

one who casts off his mortal coils.
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11.

12,

13.

14.
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el sreoTEThl HETATRAIST A |
JFUS GHATAI fIwET @8 @ed 192 11

Even a great sinner, if interested in listening to the reading of the

Gita, will reach heaven, and enjoy the God’s presence.

il el e Fean i of |
Stieeh: @ fogan g T TeH 112R ||

Even the person given to immense activity, who will be contemplating
constantly on the import of the Gita, becomes liberated while still alive

in this body; and attains the highest state when he dies.

TAmTSe Jgal sl SHoRd: |
frefaeherT: @i Tfiar Jmn: W 9E 1193 11

It is by basing themselves on the Gita, numerous rulers like Janaka
freed themselves from obstructions and sins and reached the highest

state.

ammate qua I JScRd: THT, |

forson): gewaTefa sreemieatsa: 19% 11
Whoever reads this meritorious scriptural text, Gita with restraint, will
obtain the domain of Vishnu becoming free from ills like fear and

SOITOW.
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15.

16.

17.

18.

AT ToRmRs 7 |

49 af< & o geieERar = gy )
For one that is engaged in the study of Bhagavad-gita and for him
who practices pranayama, there can be no sins whatsoever; even the

sins acquired in past lives will fall away.

A g8 S e
kg MAmi HH TOREAEHY 1128 ||

Taking a bath in water everyday will eliminate for man dirt of the

body. But bathing in the waters of Gita even once will wash away

the dirt of this transactional existence.

e e e e R |

I AR @O AT 1129 1
One must recite Gita, which verily emanated from the lotus like mouth
of Krshna (whose navel is adorned with the lotus) himself, of what

use is the other scriptural lore?

WA R |

arrsies fiear gaeia T fama 1%¢ 1
One who drinks this Ganga-water of the Gita (which is celestial and
sanctifying), which has come out of the mouth of Vishnu (like the
Ganga-river coming out of the feet of Vishnu) and which is of the
nature of the quintesence of the nectar of Bharata, will not be born

again.
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19,

20.
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TAMIHYE! A qreT M |

el g gefuiehr g Tiamd Hed 119R 1|
All the Upanishads are like the cows; and Krshna the cowherd-boy
is the one who milks them, Arjuna is the calf and the wise man drinks

it. Such is the greatness of the nectar like Gita.

FARES T G a1 |10 |

There is but one scripture and that is the Gita sung by the son of
Devaki (viz. Krshna). There is but one God, and that is the son of
Devaki. There is but one mantra and that is the string of names of
Krshna. And there is only one activity that needs to be performed,

and that is the service done to the same God (Krshna).
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TSI ||

ASSURANCES IN THE GITA

One of the probable reasons for the unparalleled propularity of the Gita
is that it holds out assurances for the good folk, the virtuous and the
generous, the seekers after spiritual welfare and the loving devotees of God.
The assurances held out here are not blanket promises for all and sundry,
but are conditional. They are in the nature of rewards for human effort
in the right direction; and the purpose is to induce confidence in the hearts
of the earnest. The reward assured consists peace, tranquillity, happiness,
freedom and wisdom in this life, here and now. It is not in terms of material
benefits and worldly gains; nor the pleasures of a heaven after death are

promised.

Bhagavad-gita is a book of knowledge for those who desire to live wisely
and meaningfully. It is also a book of practical guidance in living well and
efficiently. It tells all human beings how to live without hurting the world
around them and how not to get hurt by the world around (Wﬁﬁﬁaﬁ
leh: AlFEIgSId o 3 I1). The reward of such a life is complete freedom

from internal and external pressures, equated with the supreme joy of living,
called in India moksha (liberation, emancipation). Gita emphasizes that it

1s a positive concept, an ideal within the reach of every human being.



182 Gitartha Suatrani

A selection is made here of statements of Krshna, the most perfect
teacher of all mankind, containing assurances that a life lived well will not

be in vain, but will, on the other hand, be filled with happiness.

T wg e BT |
v BN e wiafasd 12 11 3,841
1. When one is tranquil (viz. devoid of attachments and aversions), all
misery is at once eliminated. For him, whose mind has become calm
and peaceful, understanding and deliberation are soon occasioned

(2,65)

Y ¥ wafte Femgisi aeeEn: |
SeaTaI ST To=d asfu &b 1R 11 3,32 11
2.  Those human beings who unremittingly attend to My call here, with
faith and without envy, will surely get freedom from (viz, will not

betrayed and bound by) the actions they engage themselves in (3,31)

Ia1 Fa1 f& o wfafd 9ra |
SRAHHE TETCH oIRIg, 113 1%, 11

3. Whenver there is a damage done to virtuous living (dharma), I shall
make an appearance on earth to root out vice and wickedness (adharma)

that have arisen (4,7)




|
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afrom |TeET oI = gehd™ . |
T FRTETH g I 1Y 1%,
In every phase of time, do I manifest my own form to protect the

good folk, to destroy the wicked, and to establish the rule of virtue

and goodness (4,8)

s #4 9 ¥ feomma @ afa qoa: |

el 8 e AT AEfa |SSE 1Y 11, 1
Whoever understands the truth why I make my appearance and what
divine acts are done by me, will not be reborn when he casts off

his body here; he will surely reach me (4,9)

3y g H YUE qrddd HSIRIEd |

T SeigEd- AT T wE: g 11Y,28 1]
Whoever approaches me in whatever form or manner, in the very
same form and manner do I receive him (viz. I shall reveal myself
to him in the form that he cherishes). Human beings in all ways follow
only the path laid out by me (viz. nothing can be wrong religion or

wrong religious practice) (4,11)

I T Fuifr foafd 9 7 %A TR |
=y o1 sl wfE 7 I8 e 1y,2% 1

No act (viz. religious act) done will ever taint me, nor do I have a
yearning for the benefits of such acts. Whoever understands this truth

of my being, will not be bound by the acts done by him (4,14)



184

10.
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sfy Fefy T T AIEad: |
Td T a givH i 11¢ 1%, 38 1

Even if you happen to be the most sinful one among all human beings,
having committed sins of all types, you will surely go beyond the waters

of all sins by the boat of wisdom (viz. understanding the true nature

of God.) (4,36)

T HHIOT TF Ikl HA x|
ford 9 9 9 g 1R 1Y, %0 |

Whichever person does all his duties, dedicating them to God (the
pure and supreme spirit beyond the phenomenal transactions), and
without attachment to the fruits of such work, he will not be tainted
by the evil that may be in that work, even like the lotus-leaf that

will not be touched by the water in which it grows (5,10)

TAH IFATET FAIhHeIaH |

&S AT Freal | w=gesid 1150 11%,32 1
Understanding that all our worship and all our austerities are being
received by Me, the one lord of the entire universe, who is also a

dear friend to all living beings, the devotee will partake of everlasting

peace (5,29)
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11.

12.

13.

Jouad TETHM AN Haqa=E: |
i o HemRamtTeSid 1122 118,24 11

One who thus employs the spiritual strategy will restrain his mind and
yoke his attention completely to his own self, without ever straying
from that object, and thereby reach that perfect state of peace
characterized by absolute extinction of all mental processes, and which

in reality is the state of God head. (6,15)

FooTad W AN foTdshors: |
O TEHEIRH= gEHgd 1183 11&,R¢ 1|

The spiritual strategist (yogi) thus yoking his mind uninterruptedly to
his self, will eliminate from himself all obstacles to enlightenment and
easily get into intimate contact with the Brahman (the supreme spirit

abiding in himself) thus becoming blissful (6,28)

A O vafy g9y gd o9 O 99 |
TEE 7 AT g 9 B F JurAfd 1123 118,30 1|

For him who sees me (God) everywhere, and sees everything in me
(God), I (God) will never be lost; nor will he ever get lost for me

(6,30)
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14.

13

16.

17.
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REAM T AT |
ST WS A1 AT § W Ihadl Ha: 112 118, %6 ||

Almost all the spiritual strategists, one, who filled with faith,
approaches Me (God) with his entire interior settled in Me (God),
he will be the one most integrated with Me (God) (6,47)

et Rt 7Y wEn gl |

AT ¥ IR AR A d 184 116, 2% ||
This indeed is My power to obscure (the real from the transactional
minds), constituted by the three gunas, and inexorable. However, those
who approach Me alone (to the exclusion of the transactional world)

will be able to cross over this divine obscuration (7,14)

HTSTEYEATGIRT: RIS |

AU g Riad e 9 TR 1198 11¢,2¢ 11
This entire universe from the grossest to the most subtle are ever
of the nature of recurring. However, when one reaches Me there is

no more rebirth for him (8,16)

FHY I iy |
Iafd qemdye fafecan |
a0 W T = 126 11¢,3¢ 1

Whatever are the rewards of merit extolled as owing to scriptural study,

sacrificial acts, austerities or generous acts of charity, the understanding
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18.

19.

20.

of a spiritual strategist (yogi) will exceed all these, for he will reach

the primordial and supreme state, and abide there (8,28)

Il 11 3 A wEd |
AT TR TEE SRR, 11%¢ 11%,3R 11

For those who worship Me thinking exclusively and uninterruptedly
of Me, with unfailing understanding, I shall safeguard their entire

interest (9,22)

THISE gaay 7 7 gensfer 7 B
¥ o< g 71 ween 7R 9 QY ST 112k 11R,3R 11

I am the same for all living beings : there is no one whom I hate,
nor is there any one who is daer to me. However, they who approach

Me with loving devotion abide in Me, and I abide in them (9,29)

FHAT W HEWRhH! HETS A A€ |
HHISIY YFcAaHTeH HEaT=IT: |10 11%,3% 1

Settle your mind completely in Me; be lovingly devoted to Me; worship
me, and make your prostrations to Me. So doing, you will yoke yourself

to your own self, where I reside. You will thus reach only Me. (9,34)
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21.

22,

2.3,

24.
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HERHS-HCH! HEWTh: HFalSid: |
fidt: gy 7 @ Amfa awea 12 128,44 11

One who does everything dedicating all his work to Me, who holds
Me as the highest objective, who is devoid of attachment and ego-
involvement, and who hates no living creature whatever, will surely

reach Me.

TEYE B Y | e U |

STEGIT U] W Jehadl HaT: 113 113, 11
Those who keep their minds possessed of Me, and without a break
worship Me merging themselves in Me, with extraordinary faith, they

are surely integrated with Me (12,2)

gfRifEaam gd7 augeed: |

d yTaf<t ATEE gEaiRd @ 113 118R,% 1
Those who well restrain all their sense-functions, and have an equitable
feeling towards all beings and in all situations, will obtain only Me,

being engaged in the good of all living beings. (12,4)

4 g Haifr FAi 7R g e |

3T AT W SR 3aEd |

AYHE TS JIEERETRI |

Tty ferrend wemafReEaE™ 11R% 123,8-0 1

I shall quickly become the saviour for My loving devotees who allow

their hearts to be completely possessed by Me, who dedicate to Me
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25,

26.

21

all that they do, who live keeping Me as their sole objective, who
worship Me contemplating on Me with an exclusive strategy of

understanding and characterized by death (12,6 and 7)

FETAIESd Ikl AAlRTHlgsSd o ;|
TR O | F B R 1139 118,84 11

He indeed is most dear to Me, the one who does not irritate the world
around him nor allow the world to irritate himself, and who is free

from excitement, annoyance, fear and impulsive actions (12,15)

oy Uy f& ga9 mmeferadia |
T TeeTerTen aal At W Mg 11RE 1183,2¢ 11

Unswerving in the spirit of equanimity, the devotee sees the same
Lord in all beings, present everywhere all the time, and he does not
kill his own self (for the Lord is abiding within it). Such a one will

surely reach the highest goal (viz. liberation) (13,28)

SFSFTINTTR FEFET |
avepiaaie = 3 fagaif< 9 W 11R0 1123,3% 11

Whoever perceive with their eye of wisdom the distinction between
the body and the soul, and the liberation of the soul from the physical

and mental constitution, will reach the highest goal (13,34)
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2.8.

29,

30.

31.
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T 9 FisafEme qREeE g9d |

T T, TR, SFEEE Fead 1R¢ 11 2%,36 ||
Whoever approaches Me with an exclusive strategy of loving devotion,
will overcome the hold of the three gunas (viz. sattva, rajas, and tamas)
and gets ready to experience Brahman (viz. the sole, supreme reality)

(14,26)

TAfdneh: Hi<a aEgREREG: |
STTECTTCR: el AT O T 11RR 1125, 11

That human being who has steered clear of the three gateways to ruin
(viz. desire, anger and greed), will secure his own welfare, and then

reaches the supreme goal (16,22)

IEIN I ¥ HM HY Iy |

forgear e ot ST @@ Sead 1130 112¢,%¥3 1
The person who eschews ego, force, arrogance, lust, anger and spirit
of possession, will give up clinging to his lower self, become tranquil

and makes himself eligible to become one with Brahman (the supreme

reality) (18,53)

Tl AMRSTEIG IE=efe doad:
Tl AT deddl Jean faema ded=aw 1132 118¢,44 11

Understanding Me fully and in reality who I am and how I am, with
loving devotion, the devotee will not only know Me for truth but then

enter into Me truly (18,55)




Gitartha Satrani 191

32.

33.

34.

35.

Hierd: GG AeEmemisafd 1133 112¢,uR 11

Keeping your mind entirely and exclusively in Me, you will surely wade

across with my grace all the difficulties and calamities (18,58)

T IV TS TAYTAH IR |
TEIITETd. 90 SN €I 9ot Sy 1133 11
Seek refuge in Him alone in all ways and by all means, and by His

grace you will secure everlasting and supreme state of tranquillity

(18,62)

HHAT q9 Hegehl H1 THGE |
THISER ' d g BRsfE 7 13w ge,Eu

Settle your mind in Me, become My loving devotee, worship Me and
offer yourself to Me. You will reach Me only, I assure you, for you

are dear to Me (18,65)

ey Iicrsg aWe I oS |
3T @1 T WA 6 g 134 1] ¢, &8 |
Abandon all interests in transactional life and seek refuge in Me alone.

I shall surely free you from all sins (viz. obstructions to spiritual

progress). Do not grieve (18,66)
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2.18.

228,

2.37.

23 By

2.41.

2.47.
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Tﬁ'aTFEFCI: |

Well-known wise sayings in the Gita

Iqa= 30 </ 11R,20 1

These physical bodies of ours are liable to decay and destruction

STae T8 gat e 12,30 11

Any one who is born will surely die.

TGRS HId IS FaHET: 11R,30 1]

Arise then, get ready for the (fight, viz. solving problems in

life), with full resolve

q@g:d T FaAl 11R,3¢ 11

While fighting, be the same in pleasure or in affliction

G GRETHT 11R,%2 |

A refined mind is one-pointed and firm

FHRITRIE T FAY Ha | 1R,%0 ||

Your responsibility is only to do; the results thereof are not

your concern
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2.48.

2.49.

2.50.

2> s

2.60.

2.66.

3.8.

3.13.

IR F® HAMT 11R,%¢ 11

Perform your action in the spirit of a strategy for self-realization

Fa! TOmEEs 113,%% 1

Seek resort to wise understanding and deliberation

I Y B, 113,40 ||
Skillfulness in action consists in doing your work as a strategy

for self-realization

FifsEeefa 7 3f8 112,40 1|

The person of wisdom will neither get exhilarated nor irritated

sfrsafor ymrefift 11,80 11

The very nature of sense-functions is to disturb

T ST R 11,88 1|

There is no understanding and deliberation for one who is

devoid of integrity

fad 3% &0 @q 113,411
Do engage yourself in activities that are proper and are ordained

for you

oold o T T A T TeHsh RO, 113,93 11

They who cook only for their own sake (selfishly), eat only

the sins
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3.16.

3.17.

3.20.

3.26.

3.27.

3.28.

354,

—Gitartha Satrani

e o 7 Sfafd 13,28 1

One who is selfish lives in vain

AT T=g8: 113,20 11
The wise person will find delight in himself; he is well pleased

with himself

AFGUEHATY q9% 113,30 |
The wise person will engage himself in action, seeing the need

for helping people

T FfgWe THISTEM. 113,35 |
One should not cause confusion in the minds of ordinary people
(by talking about philosophical theories and 7 religious

prescriptions)

STERRITYGTHT hagMid F=Id 113,30 11

It is only the person who is deluded by his egoity that thinks
that he is the one that does (anything)

o O S 113,3¢ 11

After all, the primary functional details (the gunas, sattva, rajas

and tamas) operate on a other

Jegard formdsat: 113,30 11
While fighting (viz. doing your duties), be free from fever (viz.

agitation and anxiety)
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3.33.

335

4.6.

4.7.

4.8.

4.10.

fre: & sfsafa 13,33 1)

Of what use is trying to control nature?

@ fe 29 113,34 1)

Even to die while discharging your own obligations and duties
is better (viz. more meritorious) than taking on the obligations

and duties of others

AVEATRITCHARAT 1%, ||
The Lord will appear on earth in various ways owing to His

mysterious powers

7e1 Fa1 {8 e wenfasdafa qerers gemaEg 11y, 1|

Whenever the basic virtue fades away, the Lord will manifest

himself (to restore the value thereof)

TGO wgAT AT = gepay |

aHEETII R ST g g (¢ 1)

The Lord promises to appear again and again here on earth,
to establish the rule of what is right and virtuous, to protect

the good folk and to destroy the evil-doers

AT 1%, 20 ||

The wise ones will eschew desires, fear and anger
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4.19.

4.22.

4.34.

4.38.

4.39.

4.40.

4.42.

5.7
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FHTRE A 11¥,2R 1

The fire of wisdom will burn away (the taints of) action done

TgEBTAEE: | 1%,3% I

The wise person will be content and delighted with whatever

comes on its own (viz, without his effort and desire)

dfgfee gitrards afwsa de=m 11y, 3% 11

Approach the wise ones with humulity, clear your doubts by

inquiring from them, and attend on them in the spirit of service

T f& I mgw ufem 11%,3¢ 11

Nothing is as sacred (viz. sanctifying) as wisdom

FETIH ATd TG, 11%,32 11
One who has faith will obtain right knowledge

grrert femsafa 11, %o ||

He who is burdened with doubts will be ruined

ANHETISIRSE 11¥,%R 1]

Arise, get ready and engage yourself in what will make you

spiritually developed

Faarg T o= 11,011

The wise person will not get tainted even when he is busy

doing his work




Gitartha Satrani 197

3.

5.10.

5.14.

5.17.

5.25.

2 W2

6.5.

shsamfifaedy ad= 14,2 11

The purpose of the sense-organs is to prehend the objects of

the senses

foera 7 9 a1y, %o 1

The man of enlightenment while he is doing his duties, will
not get tainted by the actions — even like the leaves of the

lotus plant in water do not get wet

EEE] JE@dd 114, 2% 1|

It is the innate nature of an individual that will prevail

FAFYTFRAT: 14,20 1]

The wise people wash away their sins by knowledge

TEdfed W@l 114,34 ||

The enlightened persons are engaged in contributing to the

welfare of all beings

famTa=sTmEm: 114, 3¢ 11

The wise ones are known by their being devoid of desire, fear

and anger

SELETHATHT 118,41

Each one must work out his own salvation, relying entirely on

himself
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6.8.

6.9.

6.12.

6.17%.

6.29.

6.32.
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IAHEHEA: 118,¢ ||

For the emancipated person a clod of earth, a piece of rock

and gold are all the same

argfgfdfma 18,% 11

The persons with their understanding and deliberation
characterized by their equanimity, stand out apart from the

crowd

TSRS 11823 11

One must resort to the strategy of self-realization in order to

purify his interior

I wafd 3@ 118,201

The strategy for self-realization will eliminate all distress.

oz grHeyH: 11§,3% 11

The wise person will look upon all things and everywhere with

perfect equanimity

HATCHIIRE gd9 99 9d 11€,3% 11

The wise person will look upon all beings everywhere in the

same way, even as he sees himself
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6.34.

6.40.

1.7,

8.7.

9.4.

9.9,

9.22.

Tad & w9 F 118,37 11

The mind indeed extremely unstable

T f& sheamred, wiAgifa @ Tesid 118, %o ||

No one who does good will ever get into states of grief

T3 HIUETON 39 11,0 1
Like the pearls strewn in a thread (all things are held by the
Lord)

HHIH 5T = 11,911
Think of the Lord and fight (viz. face challenges)

T qdfhE T STESIRHAT 11R,% 11
This entire universe is pervaded by the Lord whose form is

altogether unmanifest

IeRfHEEEHg 11R,R 11

The wise one remains as if indifferent (viz, without desires,

attachments or aversions)

TITEH TR 118,31 11

The Lord will take over and manage the devotee’s life
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9.26.

9 P

9.29.

9.31.

9.34.

10.10.

10.24.
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T I %e aE 11RE
The Lord will be pleased with any offering-even leaves, flowers,

fruits or water

FHEsd HIAU 11],20 1

Dedicate everything that you do to the Lord

AT 38 TAAY 11%,R% 1
He is alike in all beings (viz. He looks upon all beings in the

same way)

T Y ah: IO 11R,32 1

His devotee will never perish

HAAT 9 Hgwh: 11R,3% 11
Let the mind be settled in him exclusively; become his loving

devotee

TQI SfG@T T 130,30 |1
He will bestow on you the strategy of understanding and

deliberation

JIFT STERISET 120,34 11

Among all the sacrifical acts, best is the act of repeating the

divine name with understanding
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10.32.

11.33.

12.18.

13.22.

13.31.

14.18.

152

AT I fa—mem 120,311
Among all the branches of learning, best is the branch of

knowledge pertaining to the self

At g gt 128,33 11

Each of us is but an instrument in the hands of God

oH: gEiaat§id: 112,2¢ 1|
Be the same for all beings and in all situations and be free
from attachment to the results of the actions that you engage

in, and also from ego-involvement

st g 193,321

In this physical body of ours, the self (atman) is the supreme

3 wufd 7 foaa 123,32 11

Whatever is the action seen as performed by the wise man,
he does not arrogate the authorship of that action to himself,

nor does he get tainted by the results of that action

F TSI dHET: 112%,2¢ 1
The persons with tamasa character (ignorant, indolent,

passionate, cruel and sensual) will move downward

FHSEN AT=eh 124,211

In human transactions, actions are pervasive and compelling
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15.10.

15.11.

15.15.

16.5.

16.24.

17.3.

17,3
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gvafat IHEEEE: 194,20 ||

They only see who have eyes of wisdom

A IR 194,22 11

Those who are devoid of understanding will never see God

Jeg gIEHT JIT: 124,84 ||

God is the only object of knowledge in all scriptures

et mrufgmiers Ferammgd mar 198,411

The teasures that are spiritual and divine in nature make for
liberation, while the treasures that are material and bestial in

nature lead to bondage

TS THOT 9 1128,3% |
The scriptures must be authentic guides for us in what we must

pursue and what we must avoid

A& T 9El Ward 1124,3 11
The faith of all the people is according to the nature of their

minds

q I=gG: T 0T 4@ 1129,3 1

The person is what his faith determines him
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1713

17.23.

18.5.

18.11.

18.45.

18.46.

ISR TR, T fRIfed = o 112,84 11
Ones speech must always refrain from disturbing or hurting

others

3% aq dfefd s FEw: 112,33 1
The three words that represent the supreme spirit are ‘Om’

(pranava), ‘That’ and ‘Real’.

JFSHAT: FH T AT 118¢,4 11
Activities that must never be given up are acts of sacrifice,

acts of charity and acts of austerity

TR FHBAAT T wrficaieiad 112¢,22 11

He alone is described as a true renouncer, who renounces the

thoughts of rewards for his actions

W W FHENE: (12¢,%4 1]

People should be engaged in activities that are natural and

proper to them

TFHAOT T 112¢,%E ||

Worship of God can only be through the activities that are

proper and natural to the worshipper
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ST T 112¢,% ||

18.47. The duty pertaining to the realization of ones own self is the

most meritorious.

TH: 9] Ay 112¢,4% 11

18.54. The enlightened person has the spirit of sameness for all beings

gepfreeat et 112¢,4R 11

18.59. Ones nature will prompt all his actions.

YAt AT geds9A faBfd 112¢,82 11
18.61. God abides in the heart of all beings.

e INEsT UMW IR0 O 124,85 |
18.66. One must give up all interests in material welfare, and seek

refuge in God only.
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VISHNU-TIRTHA’S GITA-SARODDHARA
(MUKTA - MALA)

INTRODUCTION

Vishnu-tirtha (1756-1806) was a great scholar and a spiritual seeker
of eminence. Even as a householder he was known as a ‘forest-dwelling
saint’ (aranykacharya, adavi-acharya in Kannada). He was born on the
Krishna-Janmashtami day in Siddapur near Savantr (North Karnataka), and
passed away on the Mahasivaratri day in Madanur near Kinhal. He studied
under Venkataramacharaya who became a well-known renunciant (Vyasa-
tattvajia, or Aiji-svami) in later life (1704-1800). He became famous as
an intellectual giant and as a writer of great repute. He lived a life of luxury,
till he heard a song of Purandaradasa calling for a spirit of renunciation
and loving devotion to God. He then lived like an avadhtta and later took

to sanyas.

A Sanskrit poem in 243 verses called Pancha-ratna tells us of his life

and works. It highlights his renunciation even as a householder (2,24):

RIELCIERCIERISE R
FamHd gdaq |
ST qaT
T SR
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He wrote numerous monographs and teatises in Sanskrit on Vedanta.
But his emphasis was on mystical techniques. He was himself a sadhaka,
and naturally his major concern was with sadhana. Among his works well
known were Bhagavata saroddhara, Shodasi, Nyayasudha-tippani, and
Adhyatma-rasa-rafijani. He was also a sensitive poet, and his many poems

and songs (in Kannada) are full of beauty and powerful imagery.

His Gita Saroddhara (also called Mukta-mala) is a poem in twenty
verses. But for the first and last verses (which were his own compositions),
the other verses are selected from Bhagavad-gita itself. He has selected a
representative verse from each of the chapters of the Gita. The first chapter
of the text, however, has been omitted, and two verses represent the 18th
Chapter. The selection of the verses is significant, and is meant for
contemplation. As he says in another selection of his (Bhagavata), “‘any
one, even of little intelligence, may benefit by constantly thinking about

what these few verses alone indicate, even in times of distress.”

HIHRIST TaTH AR Fauga-a-r TeTHd H1-
AR ERIgehH:
The selection of verses has been made so that even those who do

not have the inclination, liesure, opportunity or ability to wade through the

entire text of 700 verses, may get an idea of what the text is driving at.
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TATARIEER:  (THATET)

FIFHIIHT a1 WFaTivafsEm |
AATICIIST dad &iehieh: 112 1

1. For those who seek to enter into the path of emancipation, whether
they are learned folk or not, here is an ornamental lamp, which will

not only shed light but create a taste in spiritual matters

Ecipiie AR, Chapter Two

FfeqH! TEwAE 39 GFAgF |
TR go&d AT: Uy e 1R [l4o ||

2. One who is equipped with understanding will eschew both good and
bad in transactional life. What is called yoga is the strategy of
understanding and deliberation. It is skillfulness in all action.

Therefore yoke yourself to such a strategy (2,50)

eATAISea™: 11 / Chapter Three

Hfy waifor woffr g=rensr=aer |
i s Jeeea formasat: 13 130 1)

3. The aspirant, with his mind settled on his own self, will dedicate
all his activities to the supreme spirit within his self. One must fight
(viz. face the challenges of life), without fever (viz. agitation), devoid

of longings and free from egotism (3,30)
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ﬂ@ﬁS%ﬂW: Il / Chapter Four

FHvgRE I UEEHA 9w F: |
T GAIEY | Ih: FoTwahd 1% 12¢ 1

Engaged in all his activities, he looks upon himself as not doing
anything at all; and not doing anything he regards it as useful work
(for contemplative life). Such a one indeed is a person of
understanding among all men. He has yoked himself to spiritual life;

and so doing, he is a doer of all work (4,18)

Q2AMISEAT™: || / Chapter Five

SRR HAM TF Fda FA - |

fT@rd 7 @ oA qeIE e 1Y 1% 1
Dedicating all his activities to the supreme spirit abiding in himself,
and devoid of attachment (to the results of activities and to his ego),
whoever does anything will not be tainted by the demerits that may

be in his actions, even as the lotus-leaf will not get wet by the water

it dwells in (5,10)

WBISET™: || / Chapter Six

M FoT AR |
FSIFH WSl W T T IRaA! 7 1IE ¥ ||

Among all the spiritual practitioners employing the strategy of

understanding and deliberation, one who is devoted to the supreme



Gitartha Sutrani 209

spirit with perfect faith, and with his inner mind entirely settled in

the supreme spirit, is indeed the most perfectly integrated. (6,47)

TUAISEA™: || / Chapter Seven

YT @G TG ST QUIRH |

d EEHRMHYE WS AT Z@adl: 1o 11¢ 11

7. Those fortunate persons who have eliminated completely all their
blemishes, engaging themselves in meritorious deeds, and who have
also overcome the pair of opposites (love-hate, happiness-misery,
gain-loss, victory-defeat etc) will be able to approach God with a

firm resolve (7,28)

JAFHISEAT: || / Chapter Eight
FAEAT: Gad a1 o wRid e |
TETE gou: o Hegws A e e 1|
8. Easy it is for those who think of God without a break everyday to
reach Godhead, for they are constantly engaged in the strategy of

understanding and deliberation (8,14)

TIAMISEA: 11 / Chapter Nine
HAIATERE | A S e |
A T ATET TR 1R 11RR 1|
9. Here is an assurance that God will undertake to protect and promote
the welfare of his devotees who are constantly thinking of him, and

who approach him without thinking of anything else (9,22)
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11.

12.

13.
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FITAISETT™: || / Chapter Ten

AT GaaghMT At ifageed |
ZeTfy sfg d 39 AmgwErt=d @ 1%e 1120l

Those who lovingly approach God, constantly thinking about him,

are reassured that they will be granted the strategy of understanding
perfectly and determining wisely so that they would thereby reach
Godhead (10,10)

WSW’W: Il / Chapter Eleven
el =T Y9 3TeRd fIeissA |
F1q 58 & Al F9g F WA 122114

It would be possible to know, perceive and enter into God in truth

by devotion that is exclusive and absolute (11,54)

grevsear™: 11 / Chapter Twelve
79 79 oged A gfg Fewm |
Fafrafy 79 3@ 3 T T LR e

Mind must be settled completely in God, the faculty of understanding
must be directly wholly towards God; and then, without a doubt,
the devotee will thereafter dwell only in God. (12,8)

TAGINSEA™: |1 / Chapter Thirteen
i = AsARERY IR d9d |
T T AT, SEIE Head 112 1136 ||
One who approaches God, employing the strategy of devotion that

is understanding, exclusive and single-minded, will soon transend the
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14.

15S.

16.

gunas (that characterize transactional existence) and become worthy

of becoming one with Brahman (14,26)

ﬂ@é’?ﬁSW‘l’q: Il / Chapter Fourteen
A T TR T @A "o A |
AATEE AT fowamgaEad 1124 1R 11

The Mind will experience objects of sense, grounding itself on the

sense-organs: ears, eyes, organ of touch, tongue and nose (15,9)

T2THEINSEATT: || / Chapter Fifteen

et grfgEe™ Fearammgd T |
1 Y@ T SAHSIarstE awea 128114

Treasure that is divine and good makes for liberation and freedom,
while the treasure that is demoniac and wicked leads to bondage.

Arjuna is assured that he is born to the former; and that he need

not grieve (16,5)

wEynsea™: || / Chapter Sixteen

e 98 Heal 9afd 9ra |
FEAIST T Al IoREe: | T q: 112611311
For every one, his faith will be in accordance with his mental make-

up. For a person is after all filled with faith, and he is as his faith
is (17,3)
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18.

19.
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TASINSEAT: |1 / Chapter Seventeen

o afnjae 3 wdhE |

TR querd fifs famef< Jman 8¢ 11vE ||
Human beings secure their fulfilment by worshipping Him, by whom
all beings are sustained and by whom all things are pervaded, by
engaging themselves in activities that are proper and natural to

themselves (18,46)

ATTEINSEATE: 11 / Chapter Eighteen

AU Y9 UGRE Has H THEGE |
Ay T 9 gfosm SEisk & gk ney

The devotee is asked to settle his entire mind on God, to be wholly
and lovingly devoted to God, to make offerings to God, and to submit
oneself to God with prostration. By doing so, he is assured that he

will surely reach God; for he will be dear to God (18,65)

HAIYARRR SR AHar |
RHTATSTE-ET Taaaigih: 1130 ||

This work, the garland of pearls (mukta-mala) by name, was prepared
by Jayatirtha (The author’s name before he become a sanyasin) who
is the crown-jewel among unconventional ascetics; the work must
be intently studied by those who are interested in the Supreme

Reality.
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GITA IN BALI ISLAND

Indonesian republic is a significant detail of greater India. Indian culture
had spread in all parts of this area. The two island states, Bali and Java,
preserved Indian literary traditions in a remarkable manner. Besides the great
epic Ramayana, the two regions have preserved Bhagavad-gita in their own
recensions. The Javanese version has 81 Sanskrit $lokas from Gita together
with 56 Javanese verses (J. Gonda, 1935). The Bali recension has 87 $lokas
of our Gita of 700 S$lokas retained in their original Sanskrit form. But it
is significant that chapters 12,15,16 and 17 have completely been ignored
in this version. It is suggested that this in fact must have been the ‘Original
Gita’ (N.G. Sardesai). Following is the Gita text prevalent in Bali. The
numbers in brackets at the end of the Sanskrit passages refer to the chapter

and verse current among us.

YA IaTa -

IVIH & FT I Uy || (2,R,¢ first half)
T 9 SO g WeEEEd 11 (2,39)

T ey foeg w1 3 T gEie =9 00 (2,3R)

If AAYAIRR T I |

IS O §: a9 &9al 9ad, |1 (3,%8)

o4 IV S B ]
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WA -

G, ot O W T e 3qq @RUuRd |
&5 gdasied oAty W= 11 (R,3)

E. A= JEEid g |
TAEATATETS Al gfoean 1 (R,22)

w. fensfaren 2@ HmR ded s |
quT e Tt T gafa 11 (R,23)

¢. TEal foed wE e e @9 |
IPIRM qEISeaaEa@anRn: 11 (,28)

. << 3H <@ HoaeiReT: e |
SARFISTHIR qETgeae 9Rd 11(R,2¢)

g0. ¥ UJ dfd TR IvE4 T=IQ & |
3W qt 7 o T 7= T ' 11R,2R)

9%,  TEyHAfy =raey 1 fosmfrgaef |
it Jeareaalsad abae 3 fomd 11(R,32)

9. Bl a1 Uty @t ffear a1 Wewd wEy |
THGRE i< 5 Far-wad: 11(R,30)
93.  FHHBCQHA] d TREEHRHT || (R,%0)
vy, fhegafieg: @ g wHe A I 11 (R,%¢ latter half)
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g4, Fidfaufadsn O F@1 TurEfd feEen |
THTHTEE qieqeqal IHaTty |1 (R,43)

96, USRI IS swErEad AT |
STTe=aTeR T q: fedrdumEaaar=ad 11 (R,44)
e,  FEERIEAT ey famaee: |

2¢.  fawn fafad< frers 2few:
as WIS W oggd fHadd 1] (R,40)

9. A1 T gdqdET q@ Smid S |
TR Sfd e | e ewa g3 o0 (3,32)

Ro. @M WEIAMA d &1 WEd d: |
TR eI S a1 (3,22)

%, IIRTEIRE: ¥l Heu<d Hdfohfoa: |
Yool O @8 U7 ¥ JEcATeHSRRONd, 11 (3,23)

R, FIagHT T el i, |

@ud fed o= wemt saEE: 1 (3,34)

3. SEM H FAAIH S q9 AN |
q=IE a5 gair 9 o a9t wad 1| (¥,4)

¥, Fa1 Fe1 & ude ety wRd |
FARRAMMLNS qareq gomed, 11 (%,4)
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33.

3¥.

3.
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S %4 9 ° feeamsg @ Afg dca: |
AT 8 el AT Amfa WS 11 (%,R)

FHIEH F: USASHATT = HH T: |
H qfeeHH qgAy @ Iob: peeohehd |1 (¥,%¢)

AGEDTATEAE! FrgIdtal fameat: |
on: fasEfaedt o wensf 7 Fasa 1 (¥,3%)

SIS JERATR |
WETEARETE Jqg: qiRtdear: 11 (¥,2¢)

od Fuiflad o I giEad 11 (¥, 33 latter half)
afgfg wftrara= aftwg= @@= 11 (¥, 33 former half)

gmE: wHAE et |
T FHE=E, A i 1 (¥,)

Jrrpent gistar 9 fonferrsfa 11 (4,3 latter half)

H’é‘fﬂ?qw W&( T forerd 11 (4, latter half)

IEETHATHH AR |
ITcHa WA S=4Uca gued: 11 (§,4)

Tehteh! Iataaredn fHasfieafas: 1) (&,20 latter half)
g sl aREesEd B |
U YT W Rymaradsa 11 (§,23)
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30.

3.

3R.

%%

¥R.

¥3.

¥¥.

¥4.

¥&.

¥\9.

¥

g7 g7 faraeen J=d @i At 11 (§,%¢ former half)

T AT Il gy wd 9 g uwd |
JEIE 9 T ¥ 9 7 T yoEd 11 (§,30)

AT Ta3 g9 9vafd AIsq |
q@ o1 gf¢ 1 3@ ¥ A wE ud: 1 (§,3R)

ARSIl a1g: @ W1 gfeRd 7 |
SEHR T B fIyam gpfareem 11 (,%)

T FoeT T I9G: YAl || (9,8 latter half)

Ha: W T, fhafefed gesm |
af wdfte Wid g3 wforren a1 ()

WiseAy Hi<a wwisfEy wifvnp: |
ERICH Féa%gW: @‘:ﬁ"ﬁqﬂ'ﬁ 1 (19,¢)

Ul T g @ aeventer e |
e Feldy qovenfer qufery 11 (9,R)

Ffadfgmamfar aeEdsieaTmeg || (9,20 latter half)

I ST SRRt 11 (1,22)

stat formgeertel It = swasy 11 (9,28 latter half)
e gAfafd @ meTeHr geods: 11 (49,2% latter half)
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¥R,  SHHUHIATE HHEIHE Idf<d 3 |
d S@ afgg: Feemerd w4 aEaed 11 (19,3R)

Yo, IR I AT T AT holald |
g: YOI @ w1 A T 1 (¢,4)

4e.  TETEAY HY AR IS5 9 |
TfiquIfEHHI=EETa: 1| (¢,0)

WR.  TAGEIUT GIH A gl e = |
etemTer: TTUmETErAr FTEoE 11 (¢,2R)

43. 3| g d REH JAEITREEES |
TH fogmafed aeEer Memdsya 11 (],2)

LY.  3ME HAE IF: EHUTEHEHNY |
FISeHEHaTSIHEHRE gad, |1 (R,%8)

W4, o dfoEHieR HwEW TG 9 1l (%,29 latter half)

L&, IR TR ISRIN qQT o |
TATRRY HIT T TU 11 (],R0)

wo.  ofecammE fosuy: SfoamHREIEE, |
Thfdeamiar Femmme T 11 (20,32)

We. BRI YTEATEY foEn usReET |
I UTERvATH WE: Rrafommeg 11 (20,33)
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4R,  TEW WHE R 11 (20,34 former half)

Ro.  3TVACY: FAFEATON <afon = ARG: |
TeeEton ey g wer g 1 (20,38)

&2,  Iohygudvadl fafg wmmdieey |
UEd TSIFIOT /0T = FARPq |1 (20,30)

&R,  STPUMME a9 SAMT HHYE |
TSTETE ey G argfeh: |1 (20,3¢)

§3.  SF=IvEI TNTHT S%00 JeHmEq |
foqumein =nfer o9 FEHamEg 11 (%0,3R)

RY.  UBRYENEH JIMl FI: sheradmay |
TN & FEEISE aTdgean 9feomy |1 (%0,30)

&4,  Uad: YFAmEry TH: YEYAmeq || (20,32 former half)
&%,  IEHEIISTET g5 @RE= ¥ 11 (R0, 33 former half)

Ro. M AFRANISE FGA TGEHR: || (20,34 latter half)

&¢. WA IRgeaIsfd el g |
TR TE: ST & |1 (20,31)

&R.  Araisfer o9 feeren fasgefr w=aw 11 (20, ¥o former half)
wo. o zai @ @&y 7w W AHEYEH |1 (2%,¢ latter half)
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s 39 -
9%,  IHRIHAIARRGAH |
I feemmor fesmweaged 11 (22,%0)
3 A= -
WR.  TUT TEHET TEAISHA:
gsHaTtEr saf |
qUT FaTHT ARSI

foenf< gmafifasaaf< 1 (22,3¢)

W3.  JYT Y ST UGHT
WWHH@TH:I
ada T fawf< A
WETy gt agegam: 11 (28, *R)

Wy,  SATEATE W Wl WaruEd || (%%, 3R former half, first part)
AT -

W,  AlRH HHTEGHE YEa: |1 (22,3 former half, second part)
Y 3T -

W&,  THl THESE] dewdad: 1| (22,¥o former half first part)

PETET -~

We. AR ded dudl q eF9 9 ISSIAT |

T A §F gEAEE A IAT 1| (2%,43)
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Q.  HRHGICHH! Hgth: HEdfed: |
e wdydy ¥ @ Aamfa g 11 (g8,44)

¢o. YT GATd HERIEERY IUTd |
FEAEEA! 98 qYUTeHT Adfered 11 (23,3R)

¢%. YT YREEE: Foa oAhmd A |
g5 &ft U e whwEfd 9wa 11 (23,33)

(R, Hd gd HsSAfd W HE0 9RA |
IFAEE g dH: TS geSRIegd |1 (2%,R)

¢3. W =i goaeen awd fasfa weEn |
SERFUERRET 318 Tesf< amET: |11 (2%,2¢)

¢¥. HHGEYE: e SRR |
TR dReqeafereraggfa: 11 (2%,3%)

4. THETHEERGCE N e |
TR ondia: @ 3=ud 11 (2%,34)

¢&. W T ASAMERY 9RRTE d9d |
Y U, T SEEE sead 1] (2%,38)

¢o.  HAYHN UiST AW IR0 oW |
HE o1 FAUUR WISy AT 3 11 (2¢,88)
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NAMES OF CHAPTERS IN GITA

The text of Bhagavad-gita has 18 chapters. It is included in the epic
Mahabharata (Bhishma-parvan, chapters 25-42.) Here the chapters are not

named; the colophons at the end of each chapter has only the number.

s sfmerara sfeqodfor qafdems
T FONHGR TIHISEM: ||

But Gita is most often regarded as an independent scriptural text, and
we have in most of the manuscripts colophons giving a name for each

chapter, like -

3% qafefd sivsmagiiamuyey serfoRm e
CIE RIS CREIEAS EICEcoIUIIEI LI DL

for the first chapter. But the names for the chapters are not uniform in
all manuscripts. There are regional variations (Kashmir, Nepal, Bengal and
South India), and the commentators give their names. The names given to
the chapters are significant inasmuchas they indicate differences in the

perceptions of the contents of the chapters.
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Given below are some of the major differences in the names of the chapters.

They are abbreviated as follows:

B - Bengal Versions
- Devanagari MSS

- Grantha MSS (South India)

D

G

K - Kashmir Recensions
M - Malayalam Recensions
N

- Nepal Versions (Newari MSS)
S - Sarada MSS

T - Tafjavur Versions

Chapter [ : ﬁﬁqﬁ'ﬁ(ﬁaﬁﬂ: | (D)

Chapter 11 : YIEIanT: | (D)
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Chapter III

Chapter IV
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et | (K)
FHIT: |
FHITIBRTT: |
FHITHI: |
FHAEIURIT: | (K)
FHTETHA: | (K)
FHFEIEN: | (K)
FHFERM: | (G)
FEMEETE | (M)
FHFHGTERIN: |
FHGAFIM: | (D)
SRR | (K)

SETFIIEET: | (K)
THRHGAE I TETIFTH: | (K)
e | (N)

GRTEA: | (B)

fyeag Jmam: 1 (1)
FFAWTERT: | (N)

IR | (K)

SRTYURITT: | (M)
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Chapter V

Chapter VI

Chapter VII

FHA=TGIT: |
st | (S)
Jra=a: | (B)
EIN: | (N)
AANT: | (G)
YR | (G)
TR | (D)
EEAETH. | (M)

ATHEITAN: | (K)
I | (D)
st | (N)
WEI: | (K)
HATHIAN: | (G)
JATHA: | (M)

BICICRIEDIE
fogm=mT: | (K)
TUTSRHERT: | (B)
TWIEYH: | (B)
TAN: | (B)
TEEEA: | (N)
RIEICRIEEMERIENN()
THEHSRHSEEN: | (T)
TERIFHAT: | (G)

TSI | (M)
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Chapter VIII

Chapter IX

Chapter X

SRR |

TJATIRIGANT: | (S)

HETIESAT: | (K)

FEFETHT TIITH ST | (K)

QEIAHAT: | (D)
YRUTN: | (B)

JATHA: | (N)

ALFERM: | (TG)

TR | (D)

rferpTiied STERTEE ey | (M)

REIEBINE R
TSIRRISETT: | (K)
YR | (B)

JHTTERI: | (B)
IATHMTENT: | (D)

TR TSTerRIUSIER=T: | (M)

amiferepTitaed fagfommmt: 1 (M)
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Chapter XI

Chapter XII

Chapter XIII

Chapter XIV

Chapter XV

frrsgestam: | (K.N)

faeveiafeTm | (M)
SaETmEm TR | (M)

aferRmT: |
TG | (K)
deagreifaash: | (Nilakantha)

SRR wiramTfeeom | (M)

EPEPRICEIuDIu
AR (K)
SFSFATSIFAT: | (T)
QIR (NK)
TeRfqqesaas: | (T)
SAYHITET: | (B)
SATEIAT: | (D)
gAEAFIEE: | (M)

RUERIERIUC o
TITECHTSIRRIT: | (T)
TESSEAT: | (N)
TRIAUERRTT: | (M)
U aca 8T | (M)

E'E‘Sﬁ?m?ﬁ"'le
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SWAMI VIVEKANANDA
ON THE GITA

INTRODUCTION

During my tenure as the Visiting Professor in the Vivekananda Chair
of the University of Mysore in 2000-2001. I gave a series of talks on Swami
Vivekananda’s 7alks on the Gita (TG). There was also a discussion group
on the subject. I have prepared this monograph, based on the lectures I

delivered on the occasion.
Abbrivations:

TG : Talks on the Gita
CW : Collected Works of Swami Vivekananda

LSV : Lectures of Swami Vivekananda
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HOW DOES GiTa BEGIN? AND END?

In the words of Swami Vivekananda (in a talk delivered in San

Francisco on May 28, 1900) :

“The opening scene is the battle-field, and both sides see
their relatives and friends — one brother on one side and another
on the other side, a grandfather on one side, and a grandson
on the other side..... When Arjuna sees his own friends and
relatives on the other side and knows that he may have to kill
them, his heart gives way and he says that he will not fight.
Thus begins the Gita.”

(TG. 46)

The account given above summarizes the entirety of the first chapter;
and it accords with how the text begins as included in the epic Mahabharata,
(Bhishma-Parvan). The traditional approach, however, regards Gita as a
Sastra (scriptural text, well-planned and-deliberately designed to help the
seekers achieve the highest values in life). Samkara, for instance, speaks
of ‘tad idam gita-$astram’; and Yamuna-muni ‘gita-$§astre samiritam’ and
Sastravataranam krtam’. Its inclusion in the epic is incidental. One must
therefore distinguish the text as found in the epic from the $astra-portion
of that text. The beginning (upakrama) and conclusion (upasamhara) of this
portion need to be ascertained. An early and authoritative opinion is that
the S$astra-portion of Gita begins with the eleventh verse of the second
chapter (‘asochyan anvasochams tvam’) and ends with the sixty-sixth verse

of the eighteenth chapter (‘sarva-dharman parityajya’). We find that Swami
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Vivekananda also subscribes to this distinction between the epic-text and
the scriptural text. According to him, the scriptural text begins with the

third verse in the second chapter:

““The Gita opens with this very significant verse: Arise, O
prince ! Give up this faintheartedness, this weakness ! stand up
and fight !”

This is a paraphrase of the verse beginning with ‘Klaibyam ma sma
gamah’, which is an admonition to give up fear and faintheartedness, the

real message of the whole book.

“If one reads this one shloka’, says the Swami, ‘‘one gets
all the merits of reading the entire Gita, for in this one shloka
lies embedded the whole message of the Gita.”

(CW 1V, 102)

There are many lessons in the Gita. But ‘‘the last and the greatest
lesson’” (TG, 72) is contained in the fifth verse of the sixth chapter
(beginning with ‘uddhared atmana’). This, however, does not mark the
conclusion of the scriptural text, for the Swami is found to cite also passages
from the subsequent chapters. But the Gita, which is “‘that wonderful poem,
without one note in it of weakness or unmanliness’” (LSV, Il 361), naturally

X

begins with a lesson in fearlessness and ends with the lesson that “‘it is
a tremondous error to feel helpless’” and that *‘there is only one sin, and
that is weakness”” (TG. 72 and 73). In between these two ends, spans what
the Swami called the two-fold merit of the text: reconciliation of the different
paths of dharma (samanvaya) and work without desire or attachment

(nishkama-karma) (TG. 8-9).



234 Gitartha Sutrani

““What is needed to attain truth is personal exertion. How
can God have mercy on one who is devoid of such exertion ?
He who is wanting in manliness is full of tamas (inertia). It was
because Arjuna, the bravest of warriors, was going to lose this
manliness that Sri-Krishna commanded him to follow the course
of life and duty proper to him, so that by fulfilling his duties
without attachment to results he might acquire the sattvic
qualities-purity of heart, renunciation of work and self-surrender.

Be strong. Be manly.”
(LSV, I, 271)

“As the Gita typifies the struggle for higher things, it is
highly poetical to lay the scene in the battle-field. Krishna in
the guise of a charioteer to Arjuna, leader of one of the opposing
armies, urges him not to be sorrowful, not to fear death, since
he knows he is immortal, that nothing which changes can be
the real nature of man. Through chapter after chapter, Krishna
teaches the higher truths of philosophy and religion to Arjuna.
It is these teachings which make this poem so wonderful;
practically the whole of the Vedanta philosophy is included in

them.”’
(CW, 8, 8-9)

“The Gita opens with this very significant verse : ‘“‘Arise, O prince!
Give up this faintheartedness, this weakness ! Stand up and fight !”” Then

Arjuna, trying to argue the matter (with Krishna), brings higher moral ideas,




r
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how non-resistance is better than resistance, and so on. He is trying to
justify himself, but he cannot fool Krishna. Krishna is the higher Self, or
God. He sees through the argument at once. In this case (the motive) is

weakness. Arjuna sees is own relatives and he cannot strike them ...

There is a conflict in Arjuna’s heart between his emotionalism and
his duty. The nearer we are to beasts and birds, the more we are in the
hells of emotion. We call it love. It is self-hypnotisation.We are under the
control of (our emotions) like animals ... It is not the blind, birdlike emotion
that leads to perfection..... (To reach) the eternal consciousness, that is the
goal of man ! There emotion has no place, nor sentimentalism, nor anything
that belongs to the senses - only the light of pure reason. (There) man

stands as spirit.

Now, Arjuna is under the control of his emotionalism. He
is not what he should be - a great self-controlled, enlightened
sage working through the eternal light of reason. He has become
like an animal, like a baby, just letting his heart carry away his
brain, making a fool of himself and trying to cover his weakness
with the flowery names of “love’” and so on. Krishna sees through
that. Arjuna talks like a man of little learning and brings out many

reasons, but at the same time he talks the language of a fool.”

(TG. 47-48)

This, according to the Swami, is the real starting point of
the text. All the various lessons of the Gita are meant to enable
us to shake off the faintheartedness and to be awake and manifest

the Divinity within.
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“This was the great work of Krishna : to clear our eyes
and make us look with broader vision upon humanity in its march
upward and onward. His was the first heart that was large enough
to see Truth in all, his the first tips that uttered beautiful words

for each and all.”
(CW 1, 437-45)

“The sign of life is strength and growth. The sign of death
is weakness. Whatever is weak, avoid. It is death. If it is strength,
go down into hell and get hold of it ! There is salvation only
for the brave. ““None but the brave deserves the fair.”” None but

b

the bravest deserves salvation.’
(CW, 1, 480)

This is the whole burden of the Gita, according to the Swami :
Cowardice (klaibya) leads to destruction, while courage (dhairya) and
strength (bala) help achieve perfection (siddhi). It is, therefore, that he
summed up his appraisal of the Gita with these words, with a remarkable

condour :

“Stand up and and be strong ! No fear. No superstition.
Face the truth as it is ! If death comes — that is the worst of

our miseries — Let it come ! We are determined to die in the

game. That is all the religion know. I have not attained to it,

but I am struggling to do it. I may not, but you may. Go on!”

(CW, I, 480)
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II
THE MAN OF SATTVA

The Swami begins his exposition of the Gita by drawing our attention

to Arjuna’s grief and despondency (TG. 9 ff):
“Let us now read a little from the second chapter :
RERCCICE
d AT FHATETEEUTHALT |
fofie=afig aTemaT geE: 111 11
F&cdl FYHAME favH gufeday |

SR EHERH RS 112 1|

T 71 W T 91 eI |
&3 TAdEcd IAITTs WA 113 1|

“Sanjaya said :

‘To him who was thus overwhelmed with pity and
sorrowing, and whose eyes were dimmed with tears,

Madhusudana spoke these words:
The blessed Lord said:

‘In such a strait, whence comes upon thee, O Arjuna, this
dejection, un-Arya-like, disgraceful, and contrary to the

attianment of heaven?
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“Yield not to unmanliness, O son of Pritha ! I'll doth it
become thee. Cast off this mean faintheartedness and arise, O

scorcher of thine enemies!’

After this bare but beautiful translation of the Sanskrit verses, the

Swami proceeds to explain its import :

“In the shlokas beginning with T qn m’— how poetically, how
beautifully has Arjuna’s real position been painted ! Then Shri Krishna
advises Arjuna. And in the words ‘Fasd W W T W etc. why is he
goading Arjuna to fight ? Because it was not that the disinclination of Arjuna
to fight arose out of the overwhelming predominance of pure Sattva Guna

(quality); it was all Tamas that brought on this unwillingness.

The nature of a man of Sattva Guna is, that he is equally calm in
all situations in life — whether it be prosperity or adversity. But Arjuna
was afraid, he was overwhelemed with pity. That he had the instinct and
inclination to fight is proved by the simple fact that he came to the battlefield

with no other purpose than that.

Frequently in our lives also such things are seen to happen.
Many people think they are Sattvika by nature, but they are really
nothing but Tamasika. Many, living in an uncleanly way, regard
themselves as Paramahamsas. Why? Because the shastras
(scriptures) say that Paramahamsas live like one inert, or mad,
or like an unclean spirit. Paramahamsas are compared to children,

but here it should be understood that the comparison is one-
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sided. The Paramahamsa and the child are not one and non-
different. They only appear similar, being the two extreme poles,
as it were. One has reached to a state beyond Jnana, and the

other has not get even an inkling of Jnana.

The quickest and the lowest vibrations of light are both
beyond the range of our ordinary vision; but in the one it is
intense heat, and in the other it may be said to be almost without
any heat. So it is with the opposite qualities of Sattva and Tamas.
They seem in some respects no doubt to be the same, but there
is a world of difference between them. The Tamoguna loves very
much to array itself in the garb of Sattva. Here in Arjuna, the

mighty warrior, it has come under the guise of Daya (Pity)!

In order to remove this delusion which had overtaken
Arjuna, what did the Bhagavan (Lord) say ? As I always preach
that you should not decry a man by calling him a sinner but
that you should draw his attention to the omnipotent power that

is in him, in the same way does the Bhagavan speak to Arjuna.

ﬁﬂm — It doth not befit thee. Thou art that Atman
imperishable, beyond all evil. Having forgotten the real nature,
thou hast, by thinking thyself a sinner, as one afflicted with bodily
evils and mental grief — thou hast made thyself so — this doth

not befit thee.

So says the Bhagavan : &sd A1 ™ T0: 9~ yield not to

unmanliness, O son of Pritha. There is in the world neither sin
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nor misery, neither disease nor grief; if there is anything in the
world which can be called sin, it is this - ‘‘fear’”’. Know that
any work which brings out the latent power in thee, is Punya
(virtue); and that which makes thy body and mind weak is verily

sin. Shake off this faintheartedness !”’

This indeed is a powerful plea to gird up ones loins and march towards
the goal of spiritual perfection, to which every one is eligible: There are
several important issues that the Swami raises here. The description in the
original verse of Arjuna as overwhelmed with compassion (krpayavishta)
is taken by the Swami to represent the expression of Tamas although in
the guise of Sattva. The three gunas permeate the entire universe and also
the individual beings. Sattva is knowledge, reason, light, goodness and peace.
Rajas is activity, energy, passion, excitement and unrest. Tamas is ignorance,
darkness, evil, sloth, torpor, inability to see correctly or employ reason.
The Swami regards Sattva and Tamas as opposite qualities, although they
appear alike. Sattva is calmness, while Tamas is indolence; they are the
same in external appearances. But the sources of similar manifestation are
very different. One may easily be mistaken for the other. The sorrow of
Arjuna born out of compassion may indeed be seen as virtuous, or as an
aspect of dharma (‘daya sarva-bhuteshu’, compassion for all creatures.) But
the ground of this compassion is only ignorance of reality, inability to use
reason and refusal to fulfil ones obligations. It is therefore only Tamas,
and by no means Sattva. To permit Tamas to masquerade as Sattva is what

Krishna opposes.
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The example that the Swami gives is a familiar description of the
avadhtta who for all appearances lives and moves about as a mere child
(bala), as a lunatic (unmatta) or as a foul spirit (pisacha). The plane of
reality in which an avadhita operates is altogether different from the plane
in which we ordinarily function. In usual transactions, a normal adult behaves
very differently from children, lunatics and foul spirits, which are either
subnormal and abnormal. They are either ignorant of, or defy, the norms
of conduct relevant to all of us; and we judge them accordingly as outside
normalcy. An avadhiita, who is evolved spiritually and has transcended the
rules that govern normal transaction, may at first sight be perceived as
abnormal or mad. But he has only risen above the gunas of rajas and tamas
that characterize normal behaviour, and has filled his whole being with
sattva. That is why the Gita describes him as awake where others are asleep,
and as asleep where others are awake. The motives, attitudes, the mental
sets and the powers of vision of an avadhata are altogether different from

those of the common human beings.

Arjuna was not meant by destiny to behave like an ordinary mortal,
guided solely by rajas and tamas. His natural quality was sattva coupled
with rajas: reason, wisdom, goodness, clear vision, energy for right action.
But on this particular occasion, tamas overwhelmed his whole being, blocking
out sattva and rajas. Hence his sorrow (vishada), compassion that was
misplaced, and refusal to do his duty. This was not in Keeping with his
constitution, past history, nature of social role. Hence, Krishna says ‘‘This

does not befit you’(‘na tvayi etad upapadyate’). He refers to Arjuna being
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under the control of emotionalism, as pointed out by the Swami. Arjuna
was the sage Nara, and he should have been “‘the great self-controlled,
enlightened sage working through the eternal light of reason” (TG 48). To
this extent, Krishna was disappointed, and his words of beratement are to
be ascribed to this cause: ‘“This is unbecoming of thee’’. The Swami takes

a clue from this admonition and gives his own fervent and eloquent message.

“If you, my sons, can proclaim this message to the world
(‘Ftsd 91 & TH: T1d) -then all this disease, grief, sin and sorrow
will vanish from off the face of the earth in three days. All these
ideas of weakness will be nowhere. Now it is everywhere. This
current of the vibration of fear. Reverse the current; bring in
the opposite vibration, and behold the magic transformation! thou
art omnipotent- go, go to the mouth of the cannon, fear not.
Hate not the most abject sinner, look not to his exterior. Turn
thy gaze inward, where resides the Paramatman (Supreme Self).
Proclaim to the whole world with trumpet voice, ‘“There is no
sin in thee, there is no misery in thee; thou art the reservoir
of omnipotent power. Arise, awake, and manifest the Divinity

within ! (TG 12)
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I
THE WHOLE SECRET

T 0 wedfe e By deey fReA |
THATHIHATES ad Ud o R ||
Ife B A Fdg AT wHvAdlEd: |
o Feisgad-d A 9o g9 ||
(3,22-23)

The Swami’s translation of the above verses, which he cites during
his lecture in California on April 1,1900, is more in the nature of a brief

paraphrase:

“Behold, I am the Lord of the universe. I have no duty. Every duty
is a bondage. But I work for work’s sake. If I ceased to work for a minute

(there would be chaos)’.
(CW. 1 437-45)

The context in which the above paraprase occurs is the understanding
that ‘it is our own mental attitude which makes the world what it is for
us”” (TG. 21), and ‘‘learning to see things in the proper light”” (ibid). The
Swami, who wants us to believe in this world, for there is meaning behind
everything, declares that ‘‘everything in the world is good, is holy and

beautiful”’. He further says that *‘if you see something evil, think that you
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are not understanding it in the right light’” (ibid). The perspective inspires
us to work. “Work day and night”’, says the Swami before the verses in

question are taken up.

In another context, however, a more literal translation of the first of

the above verses occurs (in a lecture delivered in San Francisco on May

29,1900):

“‘Behold, Arjuna, there is nothing that I do not possess and
nothing that I want to acquire. And yet I continue to work? If
I stopped work for a moment, the whole universe would (be

destroyed)’’.

The last sentence is the rending of the verse 24 of the same chapter,
beginning with the words ‘utsideyur ime lokah’. The import of the verse

23 has not been indicated either here or in the paraphrase quoted above.

The above verse is taken by the Swami alongside two verses in the
third chapter (21- 21), which emphasize the necessity for role models in

society.

ATRETEHATY FUTI=hTR ||
TR ABEedall S |

T I Fod ArRRIEgad ||

“Even if you have known the secret that you have no duty,

that you are, free, still you have work for the good of others.
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Because whatever a great man does, ordinary people will do also.
If a great man who has attained peace of mind and freedom ceases
to work, then all the rest without the knowledge and peace will

try to imitate him, and thus confusion would arise.”
(TG. 57-58)

An important idea in this connection is that of ‘loka-samgraha’, which
signifies working for the welfare of others, accomplishing the good of the
society, engaging oneself in social service. The expression occurs twice in
the Gita (3, 20 and the import of 25). The Swami has translated the latter

reference thus :

T FHHIEE! JAT Pl TR |
RRUEEISRISKAREEA GIERpEe gl
““That which the ignorant do with desire for results and gain,

let the wise do without any attachment and without any desire

for results and gain.”

In this translation, the idea of °‘loka-sangraha’ has been omitted,
probably because it has already occurred in the translation of the earlier
verse. The expression ‘loka’ in loka-sangraha refers to the common people,
whose values in life are but three-told: fulfilment of desires (kama),
acquisition of wealth (artha), and virtuous living (dharma), together called
tri-varga. The goal of salvation or emancipation (moksha) is excluded from
them. The normal tendency is to lay emphasis on the first two values, kama

and artha, often to the detriment of dharma, thus resulting in chaos and
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tension. To save people from such catastrophe is indicated by the expression
‘loka-sangraha’. It effectively signifies leading and guiding the common folk
in the path of dharma. In order to accomplish this task, which devolves
on the wise as their bounden duty, the wise should themselves perform
all the actions (in accordance with dharma) that are expected from the
common folk (in order to preserve social peace and well-being). But the
wise would engage themselves in such actions, altogether without any desire
for results of attachment with actions. The guidance from the wise comes
not so much by preaching as by providing a role-model. It is also important
that the wise should refrain from unsettling the minds and lives of the
ignorant folk by suggesting changes which they are not capable of adopting.
Krishna says (3,26):

T gfgde SEgEl FHEEE |
SrcadeRaiio fage Ih: JarE= ||

The Swami translates :

“Even if you have knowledge, do not disturb the childlike
faith of the ignorant. On the other hand, go to their level and
gradually bring them up.”

and adds :

“That is a very powerful idea, and it has become the ideal
in India. That is why you can see a great philosopher going into

the temple and worshipping images. It is not hypocrisy.”
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The Swami invites our attention to another passage in the Gita (9,23):

ASHIAHH IS FgaS=: |
dsfy wmE FT AscafatRgde ||

and translates it as follows, adding an explanation :

“Even those who worship deities are really worshipping me.”
It is God-incarnate whom man is worshipping, would God be angry
if you called Him by the wrong name? He would be no God at all!
Can’t you understand that whatever a man has in his own heart is

God-even if he worships a stone? What of that?”

“We will understand more clearly if we once get rid of the idea that
religion consists in doctrines... In India religion means realisation, nothing
else. It does not matter whether one approaches the destination in a carriage
with four horses, in an electric car, or rolling on the ground. The goal
is the same... For the Indians (the goal) is how to become what they really
are, to regain their lost Selthood.” For, after all, the Gita says that the

individual’s natural aptitudes and altitudes are what matter (3, 33)”:

Y AT W THAF A |
Sl af=t e fos: 6 sfeaf
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The Swami translates the verse tersely as follows :

“‘Nature will have her way. What can suppression do?’” and

comments :

“That is a terrible (statement) in the Gita. It seems it may
be a vain struggle after all. You may have a hundred thousand
(urges competing) at the same time. You may repress (them),
but the moment the spring rebounds, the whole thing is there
again. (But there is hope). If you are powerful enough, you can
divide your consciousness into twenty parts all at the same time...
Mind grows. That is what the Yogis say... We must be masters
of the situation at its very root, as it were.”

(TG. 36)

The Swami suggests that the view that nature will have her way is

the idea of the Mimamsakas, and that it is not correct :

“There is another idea in this philosophy which is according
to your modern ideas. Man is a slave of nature, and slave eternally
he has got to remain. We call it Karma. Karma means law, and
it applies everywhere. Everything is bound by Karma. “Is there
no way out?” No ! Remain slave all through the years - fine
slaves. We will manipulate the words so that you will only have
the good and not the bad side of it.”” That was the ideal of (the
Mimamsakas). These are the ideals which are popular throughout

the ages.”

(TG. 34)
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He then projects the view of the Upanishads which are ‘‘diametrically

opposite in all their conclusions.”

“The idea that you are all bound by the law of Karma,
the Upanishads admit, but they declare the way out. The goal
of man is to go beyond law. And enjoyment can never be the

goal, because enjoyment can only be in nature.”

(ibid. 35)

“The Upanishads point out that the goal of man is neither
misery nor happiness, but we have to be masters of that out
of which these are manufactured.”

(ibid. 36)

He further holds that no work, done by the common folk, need be
dismissed as secular and lacking in spiritual merit. ‘““‘All work is sacred,
all work is worship”” (LSV, II, 420). The saints, however, know the secret
of not being bound by what they do, and it is such people that must show
the way for others. “Only the unimpassioned and unattached do most for

the world” (ibid)
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1A%
NATURE AND SPIRIT

As Arjuna’s friend, philosopher and guide, Krishna points out that
Arjuna is under the control of emotionalism, and that it is therefore that
his reasoning faculty has become blurred. To analyse the nature and source
of this emotionalism, the Swami takes up the verses in the seemed chapter

(11-13), which really mark the beginning of the Gita.

AN IR 9T |
AT AgeEf 9ot ||

9 aE W T A A S |
3 =9 A vilawm: od 999d: W 1|
feAsiEm=e R} FER Qe W)
don et T e ||

The Swami translates the verses as follows :

““The sage is not sorry for those that are living nor for those
that die. Krishna says : You cannot die, nor can I. There was
never a time when we did not exist. There will never be a time
when we shall not exist. As in this life, a man begins with
childhood and (passes through youth and old age, so at death
he merely passes into another kind of body). Why should a wise

man be sorry?”’ (TG. 48)
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He then proceeds to analyse the source of this emotionalism, which
clouds ones reason and makes him miserable. He points to the next verse

in the same chapter as containing the needed explanation.

AR Hi= T gEg-ae: |
srTRAIsHeTEifeifdas e 1)
(2,14)

His translation and comments are :

“It is the touch of the senses that brings all the quality
of existence: heat and cold, pleasure and pain. They come and
go.”

“And where is the beginning of this emotionalism that has
got hold of you? It is in the senses ..... Man is miserable this
moment, happy the next. As such he cannot experience the nature

of the soul.”

(TG. 48-49)

The Swami links this up with another passage in the text which comes
later on and which speaks of the nature of the soul beyond the senses.
The beings are what they are because of the Self that is within them. The
beings transact with the world through the sense-faculties; ‘the touch of
the senses’ is essential for what the Swami calls ‘this quality of existence’.
But the Self is the continuous ground of the beings before birth and after
death. The beings are seen only in the present, owing to the ‘touch of

senses.’
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SIRHEIH T AR WA |
HAAHHEARIT dF T TieaHT ||
(2,28)

The Swami’s rendering in English of this verses :

““Beings are unknown to our human senses before birth and
after death. It is only in the interim that they are manifest. What
is there to grieve about?”’

(TG. 50)
ATt wivaeaaeediageld ad9 =m: |
ATRT=H=: YOI Y@T@E 98 9 99 ST ||
(2,29)

“Some book at It (the self) with wonder. Some talk of It as wonderful.
Others hear of It as wonderful. Others, hearing of It, do not understand.”

Tl foe st A foed w54 |
IR TSRS R ||
sAfotr g afgls 39 wafie aad |
farmemeTTETE 7 SHivaeRdaeid ||
W@éﬁﬁ?ﬂ?ﬁ?ﬂ T: |
ST STHIE ST WA ||

(2,16-18)
The Swami translates the three verses together in a passage :

““Existence can never be non-existence, neither can non-existence ever

become existence... Know, therefore, that which provides all this universe
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is without beginning or end, It is unchangeable. There is nothing in the
universe that can change (the changeless). Though this body has its beginning

and end, the dweller in the body is infinite and without end. Knowing this,

stand up and fight.”

(TG. 49)
and gives a call to fight almost in Krishna’s own words :

“This bending the knee to superstitions, this selling yourself
to your own mind does not befit you, my soul. You are infinite,
deathless, birthless. Because you are infinite spirit, it does not
befit you to be a slave... Arise, stand up and fight! Die if you
must. There is none to help you. You are all the world. Who

can help you?”

(TG. 49-50)

The Swami explains the significance of the knowledge of the Self to
Arjuna’s own problem of emotionalism. The sure cure for emotionalism is
the performance of ones duties devoid of ego-involvement and expectation
of rewards. He quotes another verse, a well-known one, from the Gita

(2,38), before commenting on its import.

gEg:d G FHedl AT S |
T IEE oA AF Iy ||

““Making pleasure and misery the same, making success and

defeat the same, do thou stand up and fight!”
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“This is the beginning of another peculiar doctrine of the
Gita - the doctrine of non-attachment. That is to say, we have
to bear the result of our own actions because we attached

ourselves to them...
Jo= ol T WY FHGY TR |

““Only what is done as duty for duty’s sake... can scatter the bondage
of Karma.”” (2,39)

“There is no danger that you can overdo it..”
WU gHE TFd WAl AT ||

“If you do even a little of it, this Yoga will save you from the terrible
round of birth and death.”” (2,40)

Intimately connected with the doctrine of non-attachment is the value
of the mind that is perfectly concentrated and that is withdrawn from

mundane interests:

““That is another great lesson. Spirituality can never be
attained unless all material ideas are given up... what is in the
senses? The senses are all delusion. People wish to retain them
(in heaven) even after they are dead - a pair of eyes, a nose.
Some imagine they will have more organs than they have now.
They want to see God sitting on a throne through all eternity
- the material body of God... Such men’s desires are for the

body, for food and drink and enjoyment. It is the materialistic
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life prolonged. Men cannot think of anything beyond this life.
The life is all for the body.”
(TG. 51)

The Swami quotes verses 41 to 44 from the same chapter :

HTHAT HHT Ffaqiehe Foed |
STEIET EH=I1ed Wswwrﬁqmn
AT It 9 Jeaerafaafyea: |
searetar: e et arfe: ||
FHHM: @R SFHFHBATEM |
[ERUENEERSIRrCe s ol
AT qaTSTRa=IaaT |
SHTETfeeRT qfg: Tamel 4 foefiaa ||

“Know, Arjuna, the mind that succeeds is the mind that
is concentrated. The minds that are taken up with two thousand
subjects (have) their energies dispersed. Some can talk flowery
language and think there is nothing beyond the Vedas. They want
to go to heaven. They want good things through the power of
the Vedas, and so they make sacrifices... such a man never comes

to that concentration which leads to freedom.”’
(TG. 50-51)

and comments : “‘Such will never attain any success (in spiritual life) unless
they give up all these materialistic ideas’ (TG. 51). In this connection, the

Swami notes that the Gita wants us to go beyond the Vedas (2,45):

Suatave Jar R e |
gl e faimen seam i)
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“The Vedas only teach things belonging to the three Gunas,
Sattva, Rajas and Tamas.”” The Vedas only teach about things
in nature. People cannot think anything they do not see on earth.
If they talk about heaven, they think of a king sitting on a throne,
of people burning incense. It is all nature, nothing beyond nature.
The Vedas, therefore, teach nothing beyond nature. “‘go beyond
nature, beyond the dualities of existence, beyond your own

consciousness, caring for nothing, neither for good nor for evil.”
(TG. 51-52)

The Swami explains that our commitment to nature (to the
dualities) is due to the fact that ‘“‘we have identified ourselves

with our bodies.”

We are only body, or rather possessed of a body... All this
chain of misery, imaginations, animals, gods, and demons,
everything, the whole world - all this comes from the
identification of ourselves with the body... we cannot give up
the idea (of body). We are earth-bound... our ideas are burial

grounds”’
(TG, 52)

“According to our Indian system, there are two existences
: nature on the one side and the Self, the Atman, on the other.

By the word nature is meant not only all this external world,

but also our bodies, the mind, the will, even down to what says
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“I’’. Beyond all this is the infinite life and light of the soul -
the Self, the Atman... According to this philosophy, the Self is
entirely separate from nature, always was, and always will be...
there never was a time when the spirit could be identified even

with the mind.

The reality in nature is spirit. Reality itself - the light of
the spirit -moves and speaks and does everything (through our
bodies, minds, etc.) It is the energy and soul and life of the spirit
that is being worked upon in different ways by matter... The Spirit
is the cause of all our thoughts and body-action and everything;
but it is untouched by good or evil, pleasure or pain, heat or
cold, and all the dualism of nature, although it lends its lights

to everything.”
(TG. 61-62)

The above explanation is with reference to the twenty-seventh verse
in the third chapter, which traces our misery to our ego-involvement and

illusory appropriation of authorship of all that really happens in nature :

W:Wﬁ@:mmzl
eI haleMid 7= ||

“Therefore, Arjuna, all these actions are in nature. Nature...
is working out her own laws in our bodies and minds. We identify
ourselves with nature and say ‘I am doing this’ This way delusion

seizes us.”’
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\
NON-ATTACHMENT

Not allowing the spirit to attach itself to the things and actions of
nature is the real import of the doctrine of non-attachment, which is the
burden of the Gita. One must act, but act in such a way that the action
does not constitute a bondage. This is the mystery of seeing inaction in
action and action in inaction. It must be remembered that Krishna preached

this in the midst of the battle-field; as the Swami comments :

“Each one of the prophets is the best commentary on his own

teaching.”
(TG. 44)

v 7. TRewIfn 9 & 7 |
@ gfguT gy 8 Ieh: Feeahipd ||

(4,18)

“He who finds in the midst of intense activity the greatest
rest, and in the midst of the greatest rest intense activity, he

has become a Yogi. He alone is a real worker, none else.”

(TG, 24)




Gitartha Satrani 259

It is

The Swami links this spirit of non-attachment to the mystery of nature:

“When we come to that non-attachment, then we can
understand the marvellous mystery of the universe : how it is
intensest activity and vibration, and at the same time the intensest
peace and calm; how it is work every moment and rest every
moment. That is the mystery of the universe - the impersonal
and personal in one, the infinite and finite in one. Then we shall
find the secret.”

(ibid. 23-24)

The spirit of non-attachment is doing nothing with the idea of ‘‘mine”’.

duty for duty’s sake, work for work’s sake. Krshna admonishes:

FHRSTHRTE AT Fly e |
1 FHEARGY: AT o TRISTIRH ||
(2,47)

“To work you have the right, but not to the fruits thereof.”
The Swami adds to this translation :

“The soldier works for no results. He does his duty’’ and

interestingly comments.

(TG. 24)

“Krshna shows us the lower ways and methods. The easiest

way for everyone is to do (his or her) work, and not take the
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results. It is our desire that binds us. If we take the results of
actions, whether good or evil, we will have to bear them. But
if we work, not for ourselves, but all for the glory of the Lord,

the results will take care of themselves.”
The Swami prescribes a praxis of graded eligibility. (TG. 24-25)

“If you are strong, take up Vedanta philosophy and be
independent; if you cannot do that, worship God; if not, worship
some image; if you lack strength even to do that, do some good
work without the idea of gain; offer everything you have unto

the services of the Lord.”

It is in this sense that non-attachment is a lower way, an easier method.

One must, says the Swami, fight on. It does not matter how little one can

offer to the Lord as his service. Indeed, Krishna himself says (9, 26):

T IY hd A A H AERAT TS |
e IRIIEAITATH JdTeH: ||
“Leaves and water and one flower - whosoever lays

anything on my altar, I receive it with equal delight.”
(TG. 25)

Further, the Swami provides a reassurance (ibid) :

“If you cannot do anything, not a single good work, then

take refuge (in the Lord).”
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None can plead his inability to do at least this much. And this has
a philosophical and doctrinal basis as its rationale. For it is said
(18, 61-62) :

T gAYl gemiseA fosfd |
YTHAHANATH TATEGTH HRRT ||

dHd IO T8 HEUEA WHA |
TeoTETedT Ifed T Yol Smeead ||

““The Lord resides within the heart of beings, making them
turn upon his wheel. Do thou with all thy soul and heart, and

take refuge in Him!”

A little later on, he explains how the Lord appears as a Guru to teach

this lesson :

“If He comes to me, I can only recognize Him if he takes
a human form. He is everywhere, but do we see Him? We can
only see Him if He takes the limitation of man. If men and animals
are manifestations of God, these teachers of mankind are leaders,

are Gurus.”
(TG. 27; CW 1 445)

This is another face of non-attachment : ‘‘Attach yourselves to the
Lord and to nothing else, because everything else is unreal. Attachment
to the unreal will bring misery”” (TG. 23). Non-attachment is also directly
related to the vision or perfect understanding that the God is one universal

presence in all beings and in everything.
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“If there is anything in the Gita that I like, it is these two
verses, coming out strong as the very gist, the very essence of

Krishna’s teaching-

g gay qqy fas< sy |
foaccafomsa o uwafd @ uwafa ||
gy Uyt Gy gHafeay |
7 e e aar anfa W i 1|
(13, 27-28)

““‘He who sees the supreme Lord dwelling alike in all beings,
the Imperishable in things that perish, he sees indeed. For seeing
the Lord as the same everywhere present, he does not destroy

the self by the Self, and thus, he goes to the highest goal.”
(Cw III 28; TG. 13)

The Swami discusses at length the nature of non-attachment, which

renders the will of an individual ‘established’ (sthita-prajfia) :

“Who can work without attachment? That is the real
question. Such a man is the same whether his work succeeds
or fails. His heart does not give me one false beat even if his

whole life-work is burnt to ashes in a moment?

FHS gfagwl & & ordan FHA: |
ST YR 98 TR 11 (2,51)
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“This is the sage who always works for work’s sake without
caring for the results. Thus he goes beyond the pain of birth
and death. Thus he becomes free.”

(T4.53)

“This he sees that this attachment is all delusion. The self
can never be attached... Then he goes beyond all the scriptures,

and philosophies (2.52)-

I3l 4 AERid gfgeafaaitd |
da1 T HdE oders 9 gae 9 |

If the mind is deluded and pulled into a whirlpool by books
and scriptures, what is the good of all these scriptures? One says
this, another says that. What book shall you take? Stand alone!
See the glory of your own soul, and see that you will have to

work. Then you will become a man of firm will”” (2,53)-

giafayd=n o wer worefd fHyeen |
U] STGETeT FTHETEIR ||
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V1
MAN OF ESTABLISHED WILL

Immediately thereafter, the crux of matter, the

nature

Gitartha Satrani

and

characteristics of the person who has perfected his spiritual development

are taken up by the Swami (2,54 ff):

Arjuna asks: ‘““who is a person of established will?”’

N[ A -
feauss =1 9 gETiteas e |
fevmaeft: foh gama framfla aeia 6 11
CICUCIECISE

YSRId IS SErEat-ard JTaH |
AT q8: Fedvsasr=ad ||

g EsafsIHAT: qay foraegs: |
sy femsidiesr 1)

T FAAIEGRToe T |
ayE=efd | 5P a= wmn wfafsar i

I3 G A FHISFHE Ha: |
gisamifEmdvras yam afafyar |
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fowen fafred= e afe: |
WIS WisTs | gl fadd ||

The answers given by Krshna are paraphrased by the Swami, and

presented along with own comments:

“(Krishna answers:) ‘The man who has given up all his
desires, who desires nothing, not even this life, nor freedom,
nor goods, nor work, nor anything’. When he has become
perfectly satisfied, he has no more cravings. He has seen the
glory of the self and has found that the world, and the gods,
and heaven are... within his own Self. Then the gods became
no gods, death becomes no death; life becomes no life. Everything
has changed. ‘A man is said to be (illumined) if his will has
become firm, if his mind is not disturbed by misery, if he does
not desire any happiness, if he is free of all (attachment), of

all fear, of all anger...’

‘As the tortoise can draw in his legs, and if you strike him,
not one foot comes out, even so the sage can draw all his sense-
organs inside’, and nothing can force them out. Nothing can shake
him, no temptation or anything. Let the universe tumble about

him, it does not make one single ripple in his mind.”

““Then comes a very important question. Sometimes people

fast for days... When the worst man has fasted for twenty days,
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he becomes quite gentle. Fasting and torturing themselves have
been practised by people all over the world. Krishna’s idea is
that this is all nonsense. He says that the senses will for the
moment recede from the man who tortures himself, but will
emerge again with twenty times more (power)... What should you
do? The idea is to be natural - no asceticism. Go on, work,
only mind that you are not attached. The will can never be fixed
strongly in the man who has not learnt and practised the secret

of non-attachment.”

(TG 53-54)

a1 frem wEgET qEn ST w9 |
Feq St Aty & e v g4 )
(2,69)

“Where it is dark night for the (sense-bound) world, the
self-controlled (man) is awake. It is daylight for him ...And where
the world is awake, the sage sleeps’’. Where is the world awake?
In the senses. People want to eat and drink and have children,
and then they die a dog’s death... They are always awake for
the senses. Even their religion is just for that. They invent a God
to help them, to give them more women, more money, more

children - never a god to help them become more godlike!

“Where the whole world is awake, the sage sleeps. But

where the ignorant are asleep, there the sage keeps awake’ -
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in the world of light where man looks upon himself not as a
bird, not as an animal, not as a body, but as infinite spirit,
deathless, immortal. There, where the ignorant are asleep, and
do not have time, nor intellect, nor power to understand, there

b

the sage is awake. That is daylight for him.’

STRHHAH TS THEA: Sfawi< a5d |
Agch™1 I Ulawif<i §d @ wfeTAitd T w1 (2,70)

“As all the rivers of the world constantly pour their waters
into the ocean, but the ocean’s grand, majestic nature remains
undisturbed and unchanged, so even though all the senses bring
in sensations from nature, the ocean-like heart of the sage knows
no disturbance, knows no fear.”” Let miseries come in millions
of rivers and happiness in hundreds. I am no slave to misery
! I am no slave to happiness!”

(CW. I, 465-466: TG 55-56)
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VII
KARMA-YOGA

The contents of the third chapter of the Gita, which treats principally
of Karma-yoga, is taken up by the Swami for a fairly elaborate treatment
in a lecture that he delivered in San Francisco on May 29, 1900. According

to him,

“Gita teaches Karma-yoga. We should work through yoga
(concentration). In such concentration in action (Karma-yoga),
these is no consciousness of the lower ego present. The
consciousness that I am doing this and that is never present when

one works through Yoga.”
(TG. 77-78)

The Swami begins by translating Arjuna’s question (3,1), and explains
the implications of Karma-Yoga. The six verses in the words of Krishna

are freely translated by him together in a long passage:

YA Ia-
ST SRHUR] AT fegstTad |
afch wdfor o) o1 frereEfy e |
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ZIBUCICCICE
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(Sri Krishna): “‘From ancient times these two systems have
come down to us. The Sankhya philosophers advance the theory
of knowledge. The Yogis advance the theory of work. But none
can attain peace by renouncing actions. None in this life can stop
activity even for a moment. Nature’s qualities (Gunas) will make
him act. He who stops his activities and at the same time is
still thinking about them attains to nothing: he only becomes a

hypocrite... But he who by the power of his mind gradually brings

269
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his sense-organs under control, employing them in work, that
man is better, Therefore do thou work...”

(TG 57)
AREIEHATY HIRI=hgHE |
TeerRfd 48: dadaall S : |
T ICHHTY] Fod AlhEaegaad ||

(3,20-21)

‘Even if you have known the secret that you have no duty,
that you are free, still you have to work for the good of others.
Because whatever a great man does, ordinary people will do also.
If a great man who has attained peace of mind and freedom ceases
to work, then all the rest without that knowledge and peace will
try to imitate him, and thus confusion would arise.”

(TG. 57-58)

Closely connected with the injunction to work is the insistence that
each one has his own work to do. Gita calls it ‘sva-dharma’. Here is Swami

Vivekananda’s explanation of this concept:

“According to Krishna, we are not new beings just come
into existence. Our minds are not new minds... In modern times
we all know that every child brings (with him) all the past, not
only of humanity, but of the plant life. There are all the past

chapters, and this present chapter, and there are a whole lot of
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future chapters before him. Everyone has his path mapped and

sketched and planned out for him.

And in spite of all this darkness, there cannot be anything
uncaused, no event... no circumstance... It is simply our
ignorance. The whole infinite chain of causation... is bound one
link to another back to nature. The whole universe is bound by
that sort of chain. It is the universal (chain of ) cause and effect,
you receiving one link, one part, I another... And that (part) is

our own nature.

Now Sri Krishna says: ‘Better die in your own path than

attempt the path of another’ (3,35):

g faror: memiq WEar |
@ [eE g Weml yarEe: |

This is my path, and I am down here. And you are way
up there, and I am always tempted to give up my path, thinking
I will go there and be with you. And if I go up, I am neither

there nor here.

We must not lose sight of this doctrine. It is all ( a matter
of ) growth. Wait and grow, and you attain everything, otherwise
there will be (great spiritual danger). Here is the fundamental

secret of teaching religion.”
(CW 1, 467-80, TG. 64-65)
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From this, the Swami takes off to talk about organized religion which
is against religion itself. He warns the one who wants to be religious to
avoid entering into the gate of any organized religion (TG. 66). He counsels

that the implication of ‘sva-dharma’ is to stick to ones own natural religion:

“They (the organized religions) do a hundred times more
evil than good, because they stop the growth of each individual’s
development. Study everything, but keep your own seat firm. If
you take my advice, do not put your neck into this trap .....
(As) the bee culling honey from many flowers remains free, not

bound by any flower, be not bound.

Enter not the door of any organized religions. (Religion)
is only between you and your God, and no third person must
come between you. Think what these organized religions have
done! What Napolean was more terrible than these religious

persecutions?

If you and I organize, we begin to hate every person. It is
better not to love, if loving only means hating others. That is no
love. That is hell! If loving your own people means hating everybody
else, it is the quintessence of selfishness and brutality, and the
effect is that it will make you all brutes. Therefore, better die
working out your own natural religion than following another’s

natural religion, however great it may appear to you.’

(TG. 66-67)




Gitartha Satrani 273

The Swami agrees with the Gita that Karma-yoga has a hoary past
and a great tradition (4, 1-3) :

3 faagad Al WhaHeHegaH |
foreraTa e wEfeamRa ST ||
TS RS e fag: |

Y FHeHE HEdl T T8 9 ||
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“This Yoga I taught in ancient times (to Vivaswan; Vivaswan
taught it to Manu) ..... Thus it was that the knowledge descended
from one king to another. But in time this great Yoga was
destroyed. That is why I am telling it to you again today.”

(TG, 67)

IS I -
IR adl S W S fSaEa: |
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“Then Arjuna asks, “Why do you speak this ? You are
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a man born only the other day, and (Vivaswan was born long

before you). What do you mean that you taught him?”’

Then Krishna says : ‘O Arjuna, you and I have run the
cycle of births and deaths many times, but you are not conscious
of them all. I am without beginning, birthless, the absolute Lord
of all creation. 1 through my own nature take form.”

(TG. 68)

The significance of the teaching of Karma-Yoga in the Gita is the
divine assurance that dharma will prevail, that the good folk will be

protected (4, 7-8) :

Ia1 F91 & e wenfdafs v |
FRIATIHR TS GTIey ||
qfEmTE "iyAr foAmeE = A |
THECATOII G9aT 0 I ||

“Whenever virtue subsides and wickedness prevails, I come
to help mankind. For the salvation of the good, for the destruction
of wickedness, for the establishment of spirituality I come from

time to time.”’

(TG. 68)

This divine descent is illustrated in any great soul that arises and in
any great act that is accomplished anywhere in the world. In every instance
of extraordinary power and magnificence (10, 41) one must perceive the

appearance of God.
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Tag fayfareaa sfivgfcfada a|
TAATATES & HH ASHSIHT ||

The Swami’s translation of this verse links it up with the two verses

cited above.

“Whenever the virtue subsides and irreligion prevails, I
come down. Again and again I come. Therefore, whenever thou
seest a great soul struggling to uplift mankind, know that I am

come”’

(TG. 26, CW, I, 444)

The coming may be in any form : Krishna, Buddha, Jesus, Zarathushtra,
Samkara or Sri-Ramakrihna. And there is no room for dissensions, prejudices

or schism. What they preached needs to be followed:

““A Hindu devotee would say : It is God himself who become
Christ and Krishna and Buddha and all these (great teachers).
A Hindu philosopher would say : These are the great souls; they
are already free. And though free, they refuse to accept their
liberation while the whole world is suffering: They come again
and again and help mankind. They know from their childhood
what they are and what they come for... they do not come through

bondage like we do... They come out of their own free will.”

(CW, I, 45, TG. 26)
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Here is an excellent statement of the Bodhisattva ideal. The perfectly
enlightened individual can easily pass into the final Nirvana. But he is
distinguished by his great concern and compassion for the suffering mankind,
and defers his own Nirvana until others are helped in their spiritual perfection
so as to enable them to pass into Nirvana. Bodhi (perfect enlightenment,
the liberating knowledge) is the very essence (sattva) of these individuals.
Bodhi makes them eligible to Nirvana, but they prefer to remain in the

cycle of births and deaths, and guide other seekers to the ultimate welfare.
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\%11
MANY PATHS

The secret of Karma-Yoga is work without attachment. The Gita cites
the example of the celebrated ruler of Mithila, Janaka, as the ideal Karma-

Yogi. The Swami explains that this involves not indifference but great love.

“The true Nishkama-Karmi (performer of work without
desire) is neither to be like a brute, nor to be inert, nor heartless.
He is not Tamasika but of pure Sattva. His heart is so full of
love and sympathy, that he can embrace the whole world with
his love. The world at large cannot generally comprehend his
all-embracing love and sympathy.”

(TG. 8) (CW 8, 22)

(%3

He is truly religious in the sense that ‘“‘religion is the realization of
the spirit as spirit, and not as we do now realising spirit as matter”” (TG.
59-60). But this realisation may take many forms, and no one form can
alone be credited with correctness. Swami Vivekananda frankly dismisses
the claims of any organized religion as the sole custodian of truth and

salvation.

“If you (can realize Brahman) by standing on your head,

or on one foot, or by worshipping five thousand gods with three
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heads each - welcome to it ! ..... Do it any way you can! Nobody
has any right to say anything. Therefore, Krishna says, if your
method is better and higher, you have no business to say that

another man’s method is bad, however wicked you may think it.

Again, we must consider, religion is a (matter of) growth...
Two thousand years ago a man saw God. Moses saw God in
a burning bush. Does what Moses did when he saw God save
you? No man’s seeing God can help you that least bit except
that it may excite you and urge you to do the same thing. That
is the whole value of the ancient’s examples. Nothing more. (Just)
signposts on the way. No man’s eating can satisfy another man.
No man’s seeing God can save another man. You have to see

God yourself...

(In India) it has come down as a tradition that if there is

God, He must be your God and my God.

To whom does the sun belong ! You say uncle Sam is
everybody’s uncle. If there is a God, you ought to be able the
see Him.”

(TG. 60-60)

As it has already been said, the Gitd admonishes that no wise man
may disturb the childlike faith of the ignorant. There are many paths to

reach the Godhead. ‘“‘Blame no religion so far as it is sincere. Hold on
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to one of these links, and it will pull you to the centre. Your heart will
teach all the rest” (TG. 19). Krishna has ‘‘no condemnation for anything.
It is better to do something than to stand still. The man who begins to
worship God will grow by degrees and begin to love God for love’s sake’
(ibid, 20-21). The Swami draws our attention to the assurance of
Krishna (4, 11) :

T JAT AT YT qEASS ISR |
T FeHisad~ AT e g

and also (7, 21) :

Y T A q ek gganstigiestd |
T qR=EA G ame feeumey ||

He translates the two verses together in the constructive manner :

“None can go a day out of my path. All have to come
to me. Whosoever wants to worship in whatsoever form, give

him faith in that form, and through that I meet him .....
(ibid, 20)

“Worship leads to the same goal. Krishna lays great stress
upon worship. Worship God ! Various sorts of worship we see

in this world.”

(ibid)

Religion in India is essentially an individual affair. Even the vision of

God is only within ones own heart. God is no doubt the creator of the
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universe, all-pervasive and transcendental, beyond our ken and reach. But
the God relevant to the individual seeker is immanent, and directly accessible
to realization. In Indian philosophy, it is called ‘bimba’ or Self (the image
dwelling in the individual), whose ‘prati-bimba’ (or reflection) is the self
or soul. Alternately, it conforms to the ideology of ‘ishta-devata’ or chosen

deity; in the words of Swami Vivekananda, ‘“Your God and my God.”

“Each one thinks his method is best. Very good. But
remember, it may be good for you. One food which is very
indigestible to one is very digestible to another. Because it is
good for you, do not jump to the conclusion that your method
is everybody’s method, that Jack’s coat fits John and Mary. All
the uneducated, uncultured, unthinking men and women have
been put into that sort of strait jacket..... What right have you
to say that this man’s method is wrong? It may be wrong for
you. That is to stay, if you undertake the method, you will be
degraded; but that does not mean that he will be degraded.
Therefore, says Krishna, if you have knowledge and see a man
weak, do not condemn him. Go to his level and help him if

you can. He must grow’’.

(TG. 61)
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