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PREFACE

Gitartha-Samgraha, a little-known commentary on the
Bhagavad Gita is presented to the reader in English translation for
the first time in India. Though Arvind Sharma translated the text in
English earlier, his translation is incomplete and not widely avail-
able in India. Prabha Devi, a lady scholar closely associated with
the revered Swami Lakshmanjoo of Srinagar, Kashmir, translated
itinto Hindi. Swami Lakshmanjoo had been immersed in the tradi-
tional lineage of Saiva doctrine as it was in its heyday of vigour and
success. Swami Lakshmanjoo was fully aware of its spiritual subtlety
and philosophical excellence of thought. By the will of Siva, the
Divine, a tradition of Saiva doctrine descended on earth and was
fostered and nourished by numerous schools of the land.
Lakshmanjoo belonged to this unbroken line of tradition and Prabha
Devi, one of his favorite devotees received oral instruction from
Swami-jee himself.

The Gita commentary of Sri Abhinavagupta was made avail-
able in Sanskrit, along with several other commentaries, by Nirnaya
Sagar Press, Bombay, many years before. In addition to that, Swami
Lakshmanjoo also brought out another Sanskrit edition of Gitartha-
Samgraha from Chowkhamba Vidya Bhavan almost 70 years ago
(1933), which has become very rare. It is a very happy and heart-
ening occasion that Gitartha-Sarhgraha, and its English transla-
tion, is now being published and will thus be made available for
scholars and students.

There are many commentaries on the Bhagavad Gita text. Most
of them follow the tradition laid down by the great Sarhkaracarya,
with emphasis on non-duality and on Brahman, the only Truth.
While Abhinava’s sole intention was on divinisation and trans-
mutation of knowable objects into consciousness. This was done
with the idea not to deny the divinity of the external world, but to
accept everything existing in this world as being composed of
consciousness.



6 Giitartha-sarmgraha

When the Bhagavad Gita is studied in the light of other com-
mentaries, the seeker’s heart does not attain perfect fullness of sat-
isfaction because here and there some hidden meanings remain
out of sight; hence Sri Abhinava states, “Though a good number of
commentators interpreted the Bhagavad Gita extensively, yet my
effort is proper to bring into light the hidden meanings contained
herein.” (Mangala verse 5)

One remarkable peculiarity of Sri Abhinava’s style of writing
was to include a condensed verse called samgraha after the comple-
tion of each chapter. The purpose of this verse was to help the
reader understand the ideas expressed in that particular chapter.
Abhinava gives the meaning of the word samgraha in a very inter-
esting way. He writes:

Samyag grhyate — nisciyate 'neneti samgraha: — upadyah |
tenopayena tatpadam abhidhasye —
updayamatra satatabhyasaya vakse || (8:11)

“Samgraha means the means by which anything is determined.
It is nothing but a means. I shall tell about that state by means of
this updya. In this context, I shall talk about the means for
continuous practice.”

Sri Abhinava used to add samgraha verses in most of his
compositions, like Tantrasara, Dhanvalokalocana and
Abhinavabharati. The role of which is to bring a compact unity
among all the statements. In one of his samgraha verses in
Gitartha-sarhgraha we find the glorious view of the all-inclusive
immanence of the Lord Divine; when realised the aspirant experi-
ences that there is no such state, either within or without, where
He does not shine. (chapter 8:11)

The Kashmiri recension of the Bhagavad Gita is different at
many places from other Gita recensions. Before Abhinavagupta,
Ramakantha commented on the Bhagavad Gita elaborately, em-
phasizing the importance of jAana-karma-samuccayavada, the
doctrine which gives equal importance to both knowledge and
action. For Sri Abhinava also knowledge and action are not two
different things. He writes: “The Lord who is consciousness —
whose supreme nature is light, bliss and freedom — expresses
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Himself in the entire series of creation, maintenance and dissolu-
tion. Even then, He does not lose anything as a result of this ex-
pansion — it is nothing but the state of agent, apart from which
there is no question of doership. In the absence of that what are
these actions? This being absent, with whom would be the result?
Here the word karma means action and the result indeed is the
result of action. For example, the movement of the stick and the
wheel of the potter is not different from the very nature of the
potter, and the action is not created by the jar for it (the action) is
included in consciousness. Therefore, the conscious Lord indeed
shines in different forms. Therefore, the existence of actions and
their results as separated from the Divine is untenable. The Lord
Himself shines as consciousness with his aspects as knowledge
(drk) and action (kriya). Action and knowledge are not two dis-
tinct entities, but combined create a whole. (5: 14)

Abhinavagupta was a great genius not only in the sphere of
Saivism, but was through and through a saintly soul bearing a very
keen insight which had reached the heart of truth. Whatever he
touched turned into gold, whether it was a commentary on the
Dhanvaloka of Anandavardhana or a commentary on the Nat
ya$astra of Bharata. He became an accomplished scholar of emi-
nence and rose to the height of Sadguru, the real guru leading seek-
ers to attain the beatitude of the Divine.

His works are many, and among them Gitartha-Sarngraha is
an important one. Many scholars are not well acquainted with the
beauty and flavour of the Gitartha-Samgraha. Therefore, it is a
very happy occasion that Boris Marjanovic has taken upon him-
selfthe job of translating this text with right earnestness in order to
focus to the point what he has found in Sri Abhinava’s composi-
tion, maintaining unity of thought (ekavakyata) from the begin-
ning to the end. I thank him for his strenuous effort and hope that
the Great Divine may bring success in his life.

Pandit Hemendranath Chakravarti



FOREWORD

Abhinavagupta, undoubtedly the greatest genius of India in
the fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and
mysticism, is being rediscovered only in the last few decades. Al-
though several scholars, in India and abroad, are engaged in study-
ing his works, it is surprising that there are still few translations
available '. Important texts still await a thorough study and trans-
lation. In this situation, the present work by Boris Marjanovic is a
welcome step to fill this gap and to make available to a wider read-
ership an important text: Abhinavagupta’s commentary on the
Bhagavad Gita.

Besides a thorough knowledge of Sanskrit and Indian philoso-
phy, the study and translation of Abhinavagupta’s texts requires
another qualification to understand their real meaning: an initiation
into and practice of the spiritual tradition of Kashmir Shaivism.
Abhinavagupta himself stresses this point time and again, and his
great reverence and indebtedness to his teachers as well as his grace-
ful attitude to his disciples for whom he is writing shows the im-
portance of the continuity of the mystical lineage.

As a Saiva, Abhinavagupta was not obliged to write commen-
taries on the prasthanatraya as Vedantins did: Upanisads, Bhagavad
Gita and Brahma Sutra. Though he quotes some Upanisadic pas-
sages here and there in his works, he does not elaborate anywhete
on the Upanisads. What then prompted him to write a commentary,
or rather a summary of the essential meaning of the Bhagavad Gita?
He himself gives sufficient reasons in this very commentary of his
purpose, his intention and his unique understanding of this popular
text. Inspired by his teachers, particularly Bhiitirdja, and requested
by his disciples, especially Lotaka (see summary verses of this book

' To mention especially the Italian traslation of the Tantraloka by R. Gnoli, the
French translation of some chapters of Tantraloka by L. Silburn and A. Padoux,
the English translation of Paratrisika Vivarana by Jaideva Singh, and the German
translation of Tantrasara and Stotras by B. Biumer.
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at the end of chapter 18), Abhinavagupta explains that his prede-
cessors who commented on the Bhagavad Gita did not understand
its secret or esoteric meaning (tadgudhartha-prakasanamatra...,
18,2). He does not want to repeat the interpretations of his prede-
cessors, such as Bhatta Bhaskara, and does not comment on the
verses where the meaning of the text is obvious. For this very rea-
son, he did not comment on each and every verse of the Gita’s text.
He is concerned with the essence of the teaching (cp. 18,63), which
is supreme non-duality (paramadvaita), and which can neither be
satisfactorily explained by the dry philosophical system of Sarmkhya
(18,67), nor Vedanta. He clearly states in his interpretation of 18,63
that the knowledge taught by Sri Krsna to Arjuna is more esoteric
than Vedanta (guhyat-vedantadapi guhyam). It is because the au-
thor was concerned with the essence of the Gita and not with its
commonly understood meaning that the commentary is called
arthasamgraha, and neither bhasya nor tika.

But what is this esoteric meaning? To give only a few ex-
amples: When in chapter 4 a kind of pranayama is taught, and it is
sajd that prana is offered into apana, and also apana is offered
into prana (verses 29-30), Abhinavagupta does not only give the
yogic interpretation, where prana in the form of primordial sound
(nada) is rising through the subtle centers of the yogic body, but
he also gives a secret practice of initiation, where the apana (in-
haling breath) of the disciple is made to enter the prana (exhaling
breath) of the guru. In this process, both guru and disciple attain
liberation. Similarly, the different kinds of sacrifice are explained
as an offering into the fire of one-pointedness, which is also inter-
preted in the light of a practice described in the Vijiiana Bhairava:
“This fire of one-pointedness, which is insatiated, is lit by right
knowledge. The purport is that they grasp objects either (really)
enjoyed or imagined by a one-pointed mind, while at the same
time they turn away from all other objects.” (4:27-28). By these
esoteric interpretations in the light of Kashmir Shaivism, the Gita
reveals a new dimension of spiritual practice or yoga.

The great merit of the present translation of Abhinavagupta’s
“Summary of the (real and secret) meaning of the Bhagavad Gita”
lies in the following: First, it includes the text and translation of the
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Kashmiri version of the Bhagavad Gita, which at places differs from
the one commented upon by Sarkara. Besides, it brings out the
specific meanings in the context of Kashmir Shaiva philosophy and
Yoga, without being influenced by Samkhya or Vedanta. The trans-
lation and explanatory notes show a deep understanding of Kash-
mir Shaiva metaphysics and Yoga, thus standing out in contrast to
an earlier translation by Arvind Sharma 2. Arvind Sharma’s study
and translation lacks an understanding of Kashmir Shaivism and
therefore often misses the point. For example, A. Sharma’s transla-
tion of the same commentary (4:29-32) is confused and uncertain,
because the traditional approach of Trika yoga is lacking. How-
ever, since Abhinavagupta himself has stated that it is not useful to
point out the mistakes of other scholars, I am not attempting a com-
parison between the two translations.

Abhinavagupta reveals the implications of the secret teach-
ings of the Bhagavad Gita, which he calls a “great medicine™:

“Here 1 will stop revealing this secret because of the fear of
saying too much and clearly revealing this secret. Although this
verse (4,31) contains the highest secret, it can still be revealed to
those whose elements are balanced by means of the great medi-
cine in the form of tradition handed down by respected teachers
when pleased by the service and deep devotion of their disciples.”

In the same context he proceeds: “In regard to this verse, other
commentators have offered different commentaries. Their expla-
nations and the explanation of my teachers should be analyzed by
good-hearted scholars. What could be accomplished by pointing
out the mistakes of others? ” (page 126)

The present work will fulfill an important role because it pre-
sents an original interpretation of the Bhagavad Gita in the light of
Kashmir Shaivism. It will also be inspiring for anyone interested
in the practice of the secret yoga of the Gita.

Bettina Baumer
Varanasi, 10th January 2002

*See Bibliography.
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INTRODUCTION

The study of Sanskrit and Indian Philosophy has been a life-
long aspiration for me. From the very beginning, I attempted to
give the same importance to both intellectual understanding and
the experience that comes as the result of practice.

Ever since I ‘discovered’ Abhinavagupta as a graduate stu-
dent at the University of Iowa, I felt an urge to understand, absorb
and internalize his teachings. I was attracted by the lucidity and
subtlety of his thought. His ability to clearly and in few words
bring to the point all the depth of the spiritual experience is unsur-
passed. His words made the innermost core of my being stir in its
attempt to recognize itself. However, from the outset I was faced
with the difficulties in studying Abhinavagupta and Kashmir Shaiva
philosophy as a whole.

First of all, most of Abhinavagupta’s works remain un-
translated, and reading the original texts requires much more than
aknowledge of Sanskrit. It requires knowledge of the basics of all
the six systems of Indian philosophy, Buddhism, Tantra, etc. Sec-
ond, Abhinavagupta’s writings are large and extraordinarily com-
plex; therefore their comprehension is not only dependent on the
intellectual understanding of the philosophical system, but also on
the experience which comes as a result of the practice of Yoga.
Abhinavagupta makes this point clear in most of his writings. Here
in Gitdrtha-samgraha he writes:

These two paths can be known by adopting the practice
of internal yoga. This is not the place however, to go on
explaining this point in detail, as this would greatly in-
crease the volume of this book. It is enough to say that
all the external divisions of time belong to the sphere of
Iinternal time (abhyantara kala). In order to understand
this one needs to practice yoga. (8:27)
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I first came to Varanasi in 1996. At that time, I familiarized
myself with the city and also started taking Sanskrit classes with
teachers who emphasized the traditional method of teaching. It
was then that I realized the vast opportunities found in this city
for anyone interested in studying Indian philosophy or Sanskrit.
Immediately after that experience, I moved to Varanasi and im-
mersed myself in study of the sastras with the great pandits of
this ancient city of learning. This book is the product of that study
and is meant for both scholars and spiritual seekers alike. My
sincere hope is that this translation will help those interested in
the subject get a clearer understanding of the Gita text as well as
Abhinavagupta as a scholar and yogin.

The text of Gitartha-Samgraha

At the outset I want to point out that this translation of the
Gita text will differ in places from other English translations. The
reason for this is that the Kashmiri recension of the Bhagavad Gita
used by Abhinavagupta in his commentary differs from other avail-
able recensions. First of all, the Kashmiri recension contains fif-
teen additional verses. Some of the more interesting additional
verses can be found in Chapter 2, verses 11 and 50, and in Chapter
3, verses 38-42. In addition to that, a great number of verses founfi
in the Kashmiri recension partly differ from the vulgate or the criti-
cal editions. The reader is advised to pay close attention to these
differences, as sometimes they significantly alter the meaning of
the entire verse. Furthermore, in my translation of the Gita verses,
I closely followed Abhinavagupta’s commentary and the mean-
ings that he assigned to different words and expressions. There-
fore, my English translation will at places be significantly differ-
ent from other English translations, even when the Sanskrit text is
identical in both recensions.

In his book ABHINAVAGUPTA (p. 60), K.C. Pandey rightly points
out that the reader of this commentary should be familiar with at
least some of the main principles of Kashmir Shaiva philosophy in
order to follow the ideas presented by Abhinavagupta. The follow-
ing pages are meant for the easier understanding of those unfamil-
iar with the Kashmir Shaiva philosophical system.
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IMPORTANT KASHMIR SHAIVA PRINCIPLES FOUND IN
ABHINAVAGUPTA’S COMMENTARY ON THE BHAGAVAD GITA

The nature of the highest reality in Kashmir Shaivism

According to Kashmir Shaivism, the highest reality is
prakasavimarsamaya. The light (prakasa) aspect of the highest
reality is the pure light of consciousness, which is beyond cre-
ation. However, at the same time, prakasa is present on each and
every level of the manifested creation. Vimarsa is the conscious-
ness, the self-awareness of that light through which it remains aware
of itself on every level of its creation. For her existence, vimarsa is
not dependent on anything outside of herself. Therefore, she pos-
sesses absolute freedom, and in this respect she is also referred to
as svatantrya. In the process of expansion of consciousness, i.e.
creation, vimarsa gives rise to iccha, jiiana and kriyasaktis, which
in turn bring creation into existence. Therefore, according to Kash-
mir Shaivism this universe is real and not an illusion as thought by
Advaita Vedanta. This is one of the main differences between Kash-
mir Shaivism and Advaita Vedanta. Swami Lakshmanjoo explains
the difference between the two systems:

Vedanta holds that this universe is untrue, unreal. It does
not really exist. It is only the creation of illusion (maya).
Conceming this point Kashmir Shaivism argues thatif Lord
Siva is real then how could an unreal substance come out
from something that is real. If Lord Siva is real then His
creation is also real. Why should it be said that Lord Siva
is real and His creation is an illusion (mdya)? Kashmir
Shaivism explains that the existence of this universe is
just as real as the existence of Lord Siva. As such it s true,
real, pure, and solid. There is nothing at all about it which
is unreal. (Kashmir Shaivism: The Secret Supreme, p. 106)

The process of creation

According to Kashmir Shaivism, the creation of the universe
is the external reflection of everything that already exists in the
consciousness of Siva. Swami Lakshmanjoo describes the process
of reflection in the following way:
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In the ordinary worldly course sound is reflected out-
wardly in ether and inwardly in the ear. Touch is reflected
outwardly in air and inwardly in the skin. Form is re-
flected outwardly in fire and in a mirror and inwardly in
the eye. Taste is reflected outwardly in water and inwardly
in the tongue. Smell is reflected outwardly in the earth
and inwardly in the nose. These reflections, however, are
just like the reflection in a mirror. They only take place
individually. All five reflections are not available at one,
only one thing is reflected in each. In a mirror form is
reflected. Touch cannot be reflected in a mirror nor can
taste, smell, or sound. A mirror will only reflect form. It
is only in Supreme God-Consciousness that you find all
five reflected at once. In fact, although these reflections
are experienced individually in all of the organs, sight in
the eye, sound in the ear, etc., these reflections could not
even be observed if consciousness were not there. Aware-
ness is needed and this is found in consciousness and not
in the organs.
The universe, therefore, is reflected in the mirror of con-
sciousness, not in the organs nor in the five gross ele-
ments. These are merely fattvas and cannot reflect any+
thing. The real reflector is consciousness. In conscious-
ness, however, you see only the reflected thing and not
anything that is reflected. That which is reflected (bimba)
is in fact svatantrya. This whole universe is the reflec-
tion in God-Consciousness of svatantrya. There is no ad-
ditional class of similar objects existing outside of this
world that He reflects in His nature. The outside element,
that which is reflected, is only svatantrya. The infinite
variety, which is created, is only the expansion of
svatantrya.

(Kashmir Shaivism: The Secret Supreme, p. 29-30)

The theory of causation (karyakaranabhava)
In Indian philosophy there are mainly two theories of causa-
tion, sadkaryavada advocated by the followers of Sanikhya and
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asadkaryavada advocated by the followers of Nyadya. The core of
the argument between the two schools is, whether the effect be-
fore its creation is of the nature of existence or non-existence. In
other words, whether effect inherently exists in its cause
(sadkaryavada) or whether it comes into being from non-exist-
ence (asadkaryavada).

Broadly speaking, the Kashmir Shaiva position on this par-
ticular issue seemingly coincides with Samkhya’s position. This is
because according to Kashmir Shaivism, effects, i.e., the entire
universe, even before its creation already exists in its unmanifested
form in the consciousness of the creator. However, there are major
differences between the two schools. Saiva thinkers find two ma-
jor faults in Samkhya’s theory. The first is that cause and effect,
which according to Samkhyas exist in the relationship of identity-
cum-difference (tfadatmya), cannot be logically justified. This is
because the cause and effect, i.e., the seed and a tree cannot exist at
the same time. The second fault is that Sarkhyas cannot explain
how effects come into existence from Prakrti, which according to
them is insentient (jada). Therefore, Saiva thinkers put forward
their own theory. They argue that the entire creation is the mani-
festation of the absolute consciousness stirred into motion by
icchasakti, i.e., the divine will of the creator. Thus, when a potter
creates a pot, it is that same icchasakti, which is identical with
consciousness, that operates through the potter, who is also part of
the same consciousness. Furthermore, it is that same conscious-
ness that is found to be the ultimate source of both instruments
used in the production of a pot as well as the material used in its
creation. Therefore, according to this system, both cause and ef-
fect are ultimately the effects of the highest consciousness, who is
the ultimate cause.

Jilana-karma-sammuccayavada

According to Advaita Vedanta, action (kriya) is a sign of im-
perfection and therefore cannot be present in the highest reality.
Living beings, lacking perfection, perform action only when they
have a need to gain or accomplish something. However, the lack
of anything in any respect cannot under any circumstances be
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present in the highest reality. Therefore, Advaita Vedantins assign
a dominant role to knowledge over action. On the other hand, the
Kashmir Saiva philosophers maintain that the activity (kriya) of
Shiva is his very nature and the result of his absolute freedom
(svatantryasakti). This is because action on the part of Siva is not
directed toward anything or anybody, as it is not aimed at the re-
sults of actions (5:14). Therefore, following his predecessors,
Abhinavagupta in his commentary also points out that Gita teaches
jAiana-karma-sammuccaya.

Pandit Chakravarti, in his preface to this book, has already
stated that Abhinavagupta gives equal importance to action and
knowledge. This is because both action and knowledge are differ-
ent aspects of the same consciousness and can never, on any level
of creation, be separated from each other. In order to support this
view, Pandit Chakravarti quoted the portion of Abhinavagupta’s
commentary on verse 14 of chapter 5.

However, in the introduction to his translation of Abhinava-
gupta’s commentary, A. Sharma insists that Abhinavagupta criti-
cizes the theory of jiana-karma-sammuccaya. To support this view
A. Sharma refers to Abhinavagupta’s commentary on the first verse
of chapter one. This passage, in his translation, reads as follows:

When it is said that knowledge is primary and works
should be abandoned or that works grounded in knowl-
edge are not a hindrance to moksa, the intention is that
knowledge is predominant and works no hindrance, not
that knowledge and works should be conjoined on an
equal footing.

However, it seems to me that if this passage * is carefully
read, its purpose is not to deny the theory of jiana-karma-
sammuccaya, but to emphasize that one should perform action while
being established in knowledge. This is because only the action
performed by a yogin established in knowledge is not instrumen-
tal in binding. Abhinavagupta once again makes this point clear in
2:52 and 3: 2.

* See my translation of the same passage, p. 28
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“The last moment” and leaving of one’s body

Atseveral places in his commentary (8: 5,6,7 and 8: 14,26,27),
Abhinavagupta gives a lengthy elaboration on the characteristics
of “the last moment”, i.e., the moment when the departing soul is
leaving the body.

At the outset, Abhinavagupta points out that whatever object
one had meditated on (throughout one’s life), that very object he
attains at the time of leaving his body. However, a significant de-
parture from most of the other commentators is that, according to
Abhinavagupta, it is not necessary for one to remember his (de-
sired object) at the very last moment of leaving his body. For ex-
ample, a yogin who has meditated on God throughout his life at-
tains the highest reality whether he remembers God, at the last
moment, or not. The reason for this is that the meditation on God,
etc., (throughout one’s life) creates a strong impression, which at
the last moment blocks the influence of other less powerful im-
pressions and enable him to attain God, etc. The same will happen
to one who dies prematurely, as a result of accident, etc. Such a
person will also attain his desired object, i.e. what he had been
meditating on throughout his life. Abhinavagupta describes the last
moment in the following way:

That very moment of giving up one’s body — which
cannot be perceived by others, such as relatives, which
takes place immediately after actions such as heavy
breathing, coughing and the hair standing on its ends
because of limbs losing their power — is devoid of ex-
periences such as happiness, sorrow or delusion normally
caused by the body.

At this point Abhinavagupta raises and himself answers the
following questions: What will happen, if at the time of death one
remembers his son, wife, other relatives or the cold water that he
used to drink? Does this mean that he will attain identity with his
wife, etc.? The answer that Abhinavagupta gives is that if anybody
can still remember his wife, son, etc. then he is certainly still present
in his body. What then happens at that very last moment?
Abhinavagupta explains:
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At that very last moment (one who had been remember-
ing God throughout his life) will remember God as a
result of the impression created through continuous medi-
tation and will become united with Paramesvara. This is
because he becomes free from the binding influence of
time. (8: 5/6/7)

Some important characteristics of a yogin as described in
the Gita and commented on by Abhinavagupta

A yogin who has not attained perfection and is still engaged in
practice is called a tapasvin. Although a tapasvin is free from at-
tachment to external objects, he is still mentally attached to them
(2: 61). In other words, his mind, as a result of desires, is still
overwhelmed by the experience of the objects. Therefore, the task
ahead of him is to conquer his mind. (2: 62)

Abhinavagupta’s advise to the tapasvin is not to withdraw from
the world but to enjoy the objects of the senses while at the same
time continuing the practice of deep meditation. The senses in this
context represent gods that need to be pleased and which when
purified lead one to liberation (4: 34). Abhinavagupta writes:

Thus, continuous exchange of two contradictory experi-

ences, i.e. gratification of the senses, which brings satis-

faction, and samadhi, in which sense organs are reduced*
torone’s own atman, quickly bring the highest good. This

is because these two experiences are mutually helpful.

(3:11)

Furthermore, a yogin does not engage in worldly activities in
order to gain profit but surrenders the fruits of his actions to God.
He remains engaged in the world because this is the nature of the
senses. However, a yogin is aware that the senses are not his real
nature and therefore, they do not create waves of anger in him (2:
72). Such a yogin realizes:

“How can I (who am identical with the atman) be af-
fected by the sense organs, even at the time when they
are engaged in experiencing their respective objects? How
can actions performed by the sense organs, which are
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entirely different from my own self, affect me who am
identical with the atrman?” This realization is technically
called surrendering actions to the Brahman (5: 10).

However, Abhinavagupta makes clear that surrendering ev-
erything to God is possible only when one attains identity with
God through meditation. Otherwise, “How can one surrender the
fruits of action to God, if God’s nature remains hidden from him?”
(12:12)

As aresult of such continuous practice a yogin is able to block
impressions normally gained through the contact with the outside
world (5: 27). Finally, he becomes so perfect in his practice that he
is able to discard the impressions at the very same time that he is
engaged in experiencing objects (11: 18).

A fully realized yogin is free from attachment because of the
experience of the highest reality (2: 71). Furthermore, he is always
and in all states of consciousness established in samadhi (turyatita).
(5:26)

As a result of this experience a yogin perceives all beings as
part of the divine (5: 19). In addition to that, for such a yogin, the
division of people into friends, enemies, etc., appears only exter-
nally, while internally he is permanently established in Brahman
(5: 20). Ultimately he does not see a difference between himself
and other living beings (6: 7). In his daily activities the actions of
arealized yogin are seemingly identical to the actions of ordinary
people. Nevertheless, there are major differences. Abhinavagupta
writes:

A fully realized yogin does not think in his mind, “I will
gain merit by serving a brahmana. He does not believe
that a cow is purifying nor is he entertaining the thought
that possessing an elephant will bring him wealth. The
yogin does not believe that a dog is impure and that it
might harm him. In the mind of such a yogin even the
untouchable is not impure and sinful. He looks at all liv-
ing beings as being equal. However, he does not neces-
sarily act in this way.” (5: 19)
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The yogin does not act according to his insight because he
follows the rules of the society in which he lives.

According to Abhinavagupta, the sole purpose for such a yogin
to remain engaged in activity is to educate people. Furthermore,
“If one who has already attained perfection would not perform any
act, then chaos would prevail in the society. This is because people
would not follow the well-established path and firm faith (in that
well-established path) would be shaken.” (6: 5)

Boris Marjanovic
Varanasi, Jan/ 12 /2002
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Marigala' Verses:
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1. That Siva — who in the process of unfolding (of the
universe) spreads in all directions, first assumes the na-
ture of various objects (and) then becomes objects mu-
tually distinct from each other, thus, attaining the prop-
erty of being the objects of experience; then again (in
reverse), under the influence of one-pointed meditation
he once again reaches the state beyond differentiation
— that Sambhu, the destroyer of inauspiciousness, the
storehouse of illuminating consciousness, is (always)
victorious.

tyEH ghmm afe s
T geewadiaany Hie: |
qY=d:  Hwaddl  Jraawga-
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2. That Sastra %, which contains a hundred thousand
verses, composed by the sage Dvaipayana, has declared
moksa as its highest goal. But in that same sastra other
dharmas are also discussed for the purpose of nourish-
ing that moksa.

' Masigala verses are found in most of the major texts written in classical San-
skrit. The writing of these verses was thought to be an auspicious act, written for
the purpose of successful and unobstructed completion of the work undertaken.
Most maiigalu verses are invocations to a particular god or praise of one’s teacher.

* The word sdstra refers to any religious or scientific treatise as well as to a
sacred text considercd to be divine revelation. In this verse, the word sastra
refers to the Mahabhdrata.
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3. Stating briefly, moksa is merging with Lord Siva,
with whom everything is identical, whose nature is pu-
rity, who is the doer of all actions, omniscient, free
from desire and permanently manifest.

TGy W& AEE e |
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4. Although in other parts of the Mahabharata moksa is
also discussed, nevertheless the verses of the Gitg are
uniquely capable of granting moksa.

TR : YTHSATEAT: Fdl FAT I |
ARATTH W AT GIHTRRT: Il Y |l

5. Although the verses of the Gita have been commented
on in great detail by other commentators, nevertheless,
my attempt is not unjustified, as I intend to bring to
light their esoteric meaning.

yegueer=a fafa=r 9 fat fimm)
Farshamea w@isgd faefErg: u g

6. Having received traditional teaching from
Bhattenduraja and after contemplating the text for a
long time, I Abhinavagupta composed this commentary
called the Gitarthasamgraha.
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CHAPTER 1

faanfaamerigaRfyyrenfuaesrasa  youifag  gem-

TAYETE : | TR TS hTY SYSTIHISTY; ?lfqﬁt[ﬁ"lﬁ
FREATEET I, REEICERIIS] q

FHITAE AN | AR ITvE ag‘saﬁ
Fepfacd | dUTa-EATREsds o gf<reng | o1 wa dvafoiies
Euey s foafoargdusa: §v@ 30| Iy
fornfaamaifa dereiwhAvHE HIgAFTYRYH | IH o 94H,
FHAM  FUgdAMEG  wHN gHMsaa  SraEoEEi [
TYheAHI FHANEIY, A<RIA%hS g HHUTY; 7 g JERHON
FoRiTseRaa AT O Aead T | TaRd 9 PRI Jemem
yiourefasm sfa frrrarageHfasTaEheair : I

The first chapter, which is an introduction to the rest of the
text, opens by introducing the Pandavas and the Kauravas, i.e.
knowledge and ignorance in their attempt to overpower each other.

There are two types of people in this world who are not suit-
able to receive instruction. The first are the ignorant ones who do
not possess even the smallest amount of knowledge. The second
are those who have eliminated ignorance in its entirety. If either
one of these two types receives instruction, then this instruction
will rarely bear fruit. This is because it is not possible to shake
someone from the position in which he is well entrenched. The
best candidate for instruction is a person who has doubts about the
topic that is going to be presented. Friction of the elements of knowl-
edge and ignorance is called doubt, and the purpose of instruction
is to remove that doubt. Therefore, the Bhagavad Gita, which by
itself is the instruction for attaining liberation, opens with the story
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dealing with the conflict between the gods, which are the products
of knowledge, and demons, which are the products of ignorance.

At this point, it is important to emphasize that knowledge and
action are not equal and therefore, cannot be placed on the same
level. On the path of liberation, knowledge plays a dominant role
while action should be discarded 3. It is because of this superiority
of knowledge that the action of even those who are fully engaged
in daily activities is not instrumental in binding. Therefore, there
is no invariable concomitance between knowledge and action.

In this regard, I will explain the genuine intention of the sage
Vyasa at different places throughout my commentary. What pur-
pose could be served by continuing the discussion on this particu-
lar topic? Talking too much only creates obstacles on the path of
realization of the highest reality.

3 The superiority of knowledge over action is that action can be abandoned only
through knowledge. The relationship between knowledge and action in the light
of Kashmir Shaivism has been simply but clearly explained by Swami
Lakshmanjoo. He writes: “Creation and destruction also take place together. In
this way there is creation and destruction in the cycle of action, and creation and
destruction in the cycle of knowledge. Creation and destruction in the cycle of
action is just what takes place in the world of ignorance. For instance, there is a
mountain. It is created and it exists in the realm of action. The results of this
action are that after one thousand centuries this mountain will become dust. It
will fall and crumble. This is creation and destruction in the cycle of action.
Now, you have to transform this action, the activity of this created thing, into
knowledge. Then action will become universal. In that universality there is knowl-
edge, pure knowledge (pitrna-jiiana). So, in this creation and destruction, when
action is created, knowledge is destroyed, and when knowledge is created, action
is destroyed. For instance, I perceive a mountain, it is an action. It is gradually
crumbling into dust. If I perceive it in knowledge, the knowledge of God Con-
sciousness will transform this perception making it universal, and I will not feel
that it is in action. The reason being that after one thousand centuries, this moun-
tain will become dust. I will feel that it has taken the formation of dust. I wil} .ot
feel that it is destroyed. So it was not in action, it was in knowledge. In universal-
ity rock is God and dust is also God.” (John Hughes (ed.): Self-realization in
Kashmir Shaivism, p. 28).
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Dhrtarastra said:
1. When my army and the army of the Pandavas assem-
bled on the field of dharma, on the field of the Kurus,
the meeting place of all ksatriyas, what did these two
armies do, O Saiijaya?

3T Hf T THIHG - FE-FIOMMT &S TTUTEHH,

3 T WiEeRyHT wul &6 -Safaffaae,
"3 9 g ¥l geErATreYEY (9. 9.)
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In regard to this>verse, some commentators have explained
the word kuru to mean both external and internal sense organs.
‘Field’ (ksetra) is that which enables sense organs to operate. The
word ksetra in the expression dharmaksetre refers to a field in which

both worldly dharmas, as well as supreme dharmas come into ex-
istence. As it is said in Yajiiavalkya Smrti:

This is the highest dharma, which consists of the realiza-
tion of dtman by means of yoga.

Therefore, in this context the word ksetra means body. As a pro-
tector of both of these dharmas, ‘the body’ (ksetra) is entitled to lib-
eration. When all dharmas are destroyed ¢, then moksa is attained. If,
however, the word ksetra is derived from the root ksad, meaning to

*In this instance the word ksetra is derived from the root ksi which means
to destroy, or to kill.
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attack, to confront, then the body is the meeting place (samagama)
of mutually contradicting feelings such as, passion and dispassion,
anger and tolerance, etc. They exist (in the body) in a relationship of
destroyer and that which is to be destroyed.

Ksatriyas who have gathered on this field (possessing these con-
tradicting feelings) for the very purpose of destroying and being de-
stroyed are of the nature of knowledge and ignorance. The Kauravas,
being dominated by impure desires, represent ignorance, while the
Pandavas, who are of the nature of pure knowledge, represent knowl-
edge itself. What did these ksatriyas do on the battlefield? Between
these two opposing groups, who are the defeated ones and who are
the victorious? This is the meaning of the question asked by the king
Dhrtarastra.

The Kauravas, who continuously repeat the words, “this is mine,
this is mine” (mamaka), and who act closely following the desires of
their bodies, are the ignorant ones. The Pandavas, on the other hand,
are pure because they are free from that feeling.

gET 4 Uvsaris &¢ gaiuawa |
FEAEIEEGE TS qaaaaErd l R
Safijaya said:
2. Having seen the army of the Pandavas arrayed in

battle formation, Duryodhana approached his teacher
and spoke the following words:

Uyddi UrUggATTETEE Hedt o |
g FUSYAUT @a Rredur sftwaru 3

3. Behold, O Teacher, this great army of the sons of
Pandu arrayed by your learned disciple, the son of
Drupada.

3T YU WesATT HiHrSTEHr gier
gt feRrey  guEy  HERE: ¥
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4. Heroes and mighty archers are present here, all equal
to Bhima and Arjuna on the battlefield, Yuyudhana and
Virata and the great warrior Drupada.

guhqdfehar: wIYRSY e
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5. Dhrstaketu, Cekitanas and the valorous king of Kasi
Puryjit, Kuntibhoja and Shaibya, bull among men.

gum=y fawra Swvisty SEar )
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6. The powerful Yuddhamanyu, the valorous Uttamaujas,
the son of Subhadra and also the sons of Draupadi, all
certainly great warriors.

e g fafvrer @ wifasiy fisiam
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7. Know, O Best of Twice-borns, those who are distin-
guished among us. I will name for your information the
leaders of my army.

¥ mefa 4 @ JaR: yREEE: |
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8. In this great army, all the chiefs are great warriors.
Yourself and Bhisma and Karna and Krpa, king Salya,
Jayadratha, Asvatthama and Vikarna, as well as the son
of Somadatta.

I A TEG: I UEH AhSAiea: |
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9. And many other heroes, all prepared to sacrifice their
lives for me; all are armed with various weapons and
skilled in many arts of warfare.

In the next verse, Duryodhana will give us the reason behind
listing the names of the leaders of the two opposing armies.

JUATH qGETeh Tt HTHTTURTaTaT |
qaid fagaaei a6 sisariiRfaET 1 Qo

10. The army led by Bhima is inferior in strength to that
of ours; on the other hand, our army led by Bhisma is
superior to that of our opponents.

HfrAiiRfad  vsadld  Soq  STRHERHYATH—SIgHYE,
Y- YT - fhaaeEgae@d: | 38 g ofionirfid Jawems
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The army belonging to the Pandavas and led by Bhimasena is
insufficient, i.e., it is not capable of defeating Duryodhana’s army on
the battlefield. The word insufficient here means small or limited.
Duryodhana wants to say that in comparison with his army, the army
of the Pandavas is small in number, and therefore cannot match his.

On the other hand, his army led by Bhisma is sufficient, i.e., big
in size, and as such it is capable of defeating the army of the Pandavas.
In Duryodhana’s mind, if indeed the army is sufficient, which means
that it is larger than the army of the opponent, then it cannot be de-
feated on the battlefield.

Y = TAY TUATHTTHSTEIAT: |
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11. Therefore, each stationed on his respective place,
on all fronts, all of you, support Bhisma alone.
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12. In order to please Duryodhana, the powerful

grandsire Bhisma, the aged Kuru, roaring like a lion
blew his conch loudly.
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13. Then all at once conches, kettle drums, cymbals,
drums, and trumpets were sounded, and the sound was
tumultuous.
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14. Then, standing in a great chariot yoked with white
horses Lord Krsna and Arjuna, the son of Pandu, blew
their divine conches.

LG LUy B L &
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15. Krsna blew his Paficajanya, Arjuna his Devadatta,
Bhima of powerful deeds blew his mighty conch Paundra.

IEfaed ST egaAr iR |
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16. King Yuddhisthira, the son of Kunti, blew his conch
Anandavijaya, Nakula and Sahadeva blew Sughosa and
Manipuspaka.

wyay s Rravdt u wEre: |
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17. The king of Kasi, the greatest archer, and Sikandi,
the great warrior, Dhrstadyumna, Virata and Satyaki,
the invincible,

TIEY WA Ruedry U™ )
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18. The king of Paficalas the great archer, the five sons
of Draupadi and the mighty-armed son of Subhadra, all
together blew their respective conches.
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19. The uproar, resounding through earth and sky, tore
the hearts of the Kauravas.
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20. Then, seeing the army of Dhrtarastra arrayed in a
battle formation, Arjuna, bearing the banner of
Hanuman, raised his bow, as the clash of weapons was

about to begin. At that time, Oh King, Arjuna spoke
these words to Hrsikesa:

TS{A 3ara
[T WA Tof TR0 ASSA 111 R 1l
Arjuna said:

21. Oh, Acyuta, place my chariot in between the two
armies,

qraeaa el sg RIECORIRCORIE]
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22. So that I may observe those standing here eager to
fight, those with whom I must battle in this toil of war.

AEEAFAFEASSE 9 TAST  WHEET: |
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23. I can see those assembled here, eager to begin the
war, wishing to fight in favor of the evil-minded son of
Dhrtarastra in this battle.

|HY 3aA
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Saiijaya said:
24. Requested thus by Gudakesa, Hrsikesa placed the
great chariot in between the two armies.
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25. In front of Bhisma and Drona and all the other rul-
ers of the world, the Lord said: “O Partha! Behold these
Kurus assembled here.”

waavateeerararel: fuga faamee
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26, 27. In the ranks of the two armies, Arjuna saw stand-
ing before him fathers and grandfathers, teachers, ma-
ternal uncles, brothers, sons, grandsons, and many
friends, as well as fathers-in-law and well-wishers.

AT | hidg: Wi SweAafeerdr |
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28. Then the son of Kunti, seeing all his kinsmen thus
assembled there, filled with uttermost compassion and
depressed, said the following words:

1l vaT
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Arjuna said:

29. O Krsna, seeing my kinsmen gathered here desiring
to fight, my limbs sink down and my mouth dries up.

JUYy I W TWEHy WrEd|
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30. My body trembles and my hair stands on end; my
bow Gandiva falls from my hands and my skin burns all
OVer.

T ARG YA o | T |
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31. I am unable to remain standing, my mind seems to
wander and I also see inauspicious omens, O Kesava.

T A SASTULATH Tl TSR |
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32. I cannot see any good coming from killing my kins-
men in battle; I do not wish for victory, O Krsna, nei-
ther kingdom, nor pleasures.

fe =it e Mfa<! fa STt ari
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33. How can a kingdom and the enjoyments that go
along with it, or even life be of any use for us, O
Govinda? Those for whose sake we desire a kingdom,
enjoyments and comfort,
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34. Teachers, fathers, sons and also grandfathers are all

here on the battlefield, having abandoned their lives and
riches.
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35, 36. O Madhusudana, these maternal uncles, fathers-
in-law, grandsons, brothers-in-law and other kinsmen, I
do not want to kill even if I myself am killed, even for
the sake of sovereignty of the three worlds, how much
less for this world.

Il semateE:, 3fd foRivgean geERrawen qusHaaEed

R | qu gEicgmdiags fRaa, 3t gew fwamm
SEAEEANE, qCavd  UMeeRiid  qEuefyyE: | o[
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Having the particular notion in mind (visesa buddhi), i.e., hav-

ing realized the fact that the people he will face in the battle are his
teachers, relatives, etc., Arjuna concludes that their killing could only
lead one into sin. He argues, that killing for the sake of enjoyment,
happiness, and other ordinary things could only create sin. However,
the answer that he gets from the Lord is that he needs to carry out his
duty without that particular notion in mind.

e ardETE: T Wifd: @R 1 3E |
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36, 37. O Janardana, what satisfaction could come to
us as a result of killing the sons of Dhrtarastra? We
could only incur sin by killing these criminals. There-
fore, it is not right for us to kill our relatives, the sons of
Dhrtarastra.

freafq, oAt & TOAE &yl oTisIwe: R
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One who kills the Kauravas, although they are equal to crimi-
nals, will also incur sin. Our opponents who are dominated by sin are
already killed by that very sin. If we, however, fight and kill them in
the battlefield we will also come under the power of sin. The fact that
the Kauravas are not capable of perceiving fault in the destruction of
their own family is because of their greed.

In the following few verses, Arjuna indicates the beginning of
the destruction of the traditional norms of behaviour (dharmas), such
as destruction of family, etc.

e f& el g giem: @ arge! |
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38, 39, 40. How could we be happy after killing our
own relatives, O Madhava? Even if our relatives, with
their minds clouded by greed, do not see anything wrong
in the destruction of family and sin in the treachery of
friends. How is it possible, O Janardana, that we do not
know how to avoid this evil, although we can clearly

understand the wrong in bringing destruction upon the
family?
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40, 41. When the family is destroyed the eternal family
dharma disappears, and when the family dharma disap-
pears adharma takes control over the entire family. And
because of adharma dominating the family, O Krsna,
the women of the family become corrupted.

Ty gErg arwig! SEd quiEgs: |
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42, 43, 44. When corruption of women takes place, O
Varsneya, intermixture of castes takes place. This in-
termixture leads to hell, for the family destroyers and
the family itself. Their ancestors fall as well, deprived
of offerings of pindodaka due to them. Through the
wrongdoings done by the destroyers of the family that
causes the intermixture of the castes, the eternal dharmas
of caste and family become extinct.

SHAGOUTIUT ST AR 1%
Wh ad T JEdeEee|
44, 45. We have heard, O Janardana, that people whose

family dharmas have been destroyed unavoidably need
to live in hell.
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Indiscriminate killing with the view to attain a given result (visesq
phala buddhi) such as enjoyments, pleasures, power, etc., and killing
with the notion that a particular person must be killed, are both great
sins.

Thus, to summarize what he has stated thus far and to indicate
his great distress, Arjuna falls silent and says to himself:

ITET 9 WEMTY hy SAATddT qaT |

AT T ST 18y
45. Ah, we are determined to commit a great sin as we
are on the path to kill our kinsmen, because of the greed

for the pleasures that come as a result of ruling a king-
dom.
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The word vayam in the verse refers to both Pandavas and
Kauravas.

Arjuna (who unlike the rest of the gathered ksatriyas still pos-
sessed the power of discrimination) wants to know what he should
do in that situation. It seemed to him, that the best way to deal with
that situation was to simply withdraw from the battlefield.
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46. If the sons of Dhrtarastra, bearing weapons, should
kill me unresisting and unarmed in the battle, that would
be better for me.
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Arjuna said:
47. Having spoken thus at the time of battle, throwing/

away arrow and bow, Arjuna sat down on the seat of the
chariot, his mind and heart overwhelmed with grief.
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SUMMARY VERSE:

A wise person, who was compelled into the troubling un-
ion between knowledge and ignorance, should, having ana-
lysed and rejected both, enter the state free from thought.
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CHAPTER 2
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Saiijaya said:
1. To him thus overcome by compassion, full of sorrow,

his eyes downcast and filled with tears, Madhustdana
spoke these words:
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The Lord said:

2. From where has this blemish, alien to noble men,
causing disgrace and opposed to heaven, come upon
you, O Arjuna, at this time of danger?
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In the beginning, the Lord enlightens Arjuna only by resorting
to examples from ordinary human experience. Therefore, he, the Lord,
said: “Alien to noble men”. Then gradually, he will begin to instruct
Arjuna on the path of knowledge.

By words such as klaibya, etc., (in the following verse) the Lord
is scolding Arjuna. He is showing that, what Arjuna is considering to
be dharma is actually adharma.
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3. Do not yield to weakness, O Son of Kunti. It is un-
worthy of you. Shake off this unacceptable faintheart-
edness. Stand up, O Scorcher of Enemies!
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Arjuna said:

4. How will I confront Bhisma and Drona with arrows
on the battlefield, O Madhusiidana? They are worthy of
reverence, O Slayer of Enemies!
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5. It is better to beg for food in this world than to kill
these noble-minded teachers; having killed them with a
desire for worldly gain, I will enjoy only blood-stained
pleasures in this world.
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By the sentence, “How will I confront Bhisma and Drona” and
by the sentence, “I will enjoy only blood-stained pleasures”, Arjuna
indicates that he would like to avoid battle, both by the consideration
of action (karma visesa), because he wants to avoid killing his rela-
tives, and by consideration of the results (phala visesa), i.e. killing
for the sake of enjoyment or pleasure.
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6. I do not know which is preferable for us, that we
should defeat them or they should defeat us. If we kill
the sons of Dhrtarastra standing before us we should
lose all desire to live.
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“I do not know” (naitadvidmah), by these words Arjuna indi-
cates that he intends to contemplate the consequences of killing his
teachers and relatives, etc. Normally, it is not possible to act without
contemplating the possible results of a particular act. Nobody goes
into battle without first considering the possibility of defeat. How-
ever, in Arjuna’s situation, victory is also not a desired outcome. This
is the reason why Arjuna said, “It is better to beg for food in this
world than to kill these noble-minded teachers”. At this point, Arjuna
is completely incapable of deciding which outcome would be prefer-
able for him, i.e., victory or defeat. This is because even his victory
would bring destruction of his relatives.
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7. My own being is overwhelmed by the taint of weak-
ness, confused in mind about the nature of my dharma. 1

pray to you, tell me decisively what is good for me. I am
your disciple; teach me, for I have taken refuge in you.
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8. Indeed I do not see what might dispel the grief that
dries up my senses, though I should obtain an unri-
valled and prosperous kingdom on earth, or even the
sovereignty of the gods.
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Saiijaya said:
9. Having spoken thus to Krsna, O Opressor of the Foe,
Arjuna addressed the Lord again and said, “I will not
fight”, and fell silent.
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10. To him, O Bharata, sorrowing in between the two
armies, Hrsikesa smilingly spoke these words:
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The sentence “In between the two armies” indicates that Arjuna
is overwhelmed with doubt and that he has not finally decided to
retreat from the battlefield. Therefore, he asks the Lord, “Teach me,
for I have taken refuge in you”.

Atthis point, the Lord comes between the two armies, i.e., knowl-
edge and ignorance, and begins instructing Arjuna.
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The Lord said:
11. You are unable to discriminate because your mind is
overwhelmed by depression and confusion, weaknesses
of human nature. You are entirely taken by pity after
seeing your relatives approaching the mouth of the god
of death.
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The word manusyam means human nature. They have themselves
entered the mouth of the god of death. Therefore, what is there for

you to worry about?
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12. You grieve for those whom there should be no grief,
and you speak words that don’t behoove the wise. Wise
men grieve neither for the dead nor for the living.
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One should never grieve for either the body or the atman. The
body because it is perishable, and the datman because it is eternal.
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Therefore, there is no reason whatsoever to grieve either for those
who are ‘alive’ (agatasia) or ‘dead’ (gatasin).

If one grieves for the dtman, which moves from body to body,
then one should also grieve when that same gtman goes from youth
to middle age and from middle age to old age.

Having explained these two points the Lord continues:
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13. There was never a time when I was not, neither you
nor these lords of men. Nor will there ever be a time
when all of us shall cease to be.
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14. As the dweller in this body passes into childhood,
youth and old age, so also does he pass into another
body. This does not bewilder the wise.
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There was never a time when I was not, therefore I always was.
The same is with you and with all these kings present here.

If one grieves when a body comes to an end, then one should
grieve when that same body goes from youth to middle age and from
middle age to old age. One who is wise does not grieve either for
body or atman. A wise person is one whose deep-rooted attachment
is rendered inactive even while still living in the body.
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Those who are not wise grieve even under ever-changing condj.
tions such as hot and cold, happiness and suffering, which are cre.
ated through contact with the outside objects (which in the next verse
are expressed by the word matra) with atman through the medium of
the sense organs.
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15. Contacts (of the senses) with their objects, O Son of
Kunti, give rise to (the experience of) cold and heat,
pleasure and pain. They come and go and are imperma-
nent. Bear them patiently, O Bharata!
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This point can be explained in yet another way by saying that
various conditions such as cold and hot, etc., are only connected with
sense organs and do not have direct contact with the azman. The word
‘coming’ (dgama) here means a generation of a particular product or
condition and the word ‘going’ (apdya) means destruction of that
particular product or condition. (Having in mind the transient nature
of these two), tolerate their ever-changing nature.
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16. That man indeed whom these (contacts) do not dis-

turb, who is even-minded in pleasure and pain, stead-
fast, he is fit for immortality, O Best of Men!
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The question could be raised here: Does one grieve because of
the fact that these conditions are impermanent and are continuously
produced and destroyed?

In order to answer this question we first need to understand what
is meant by the word ‘coming’ (dgama). If we take the word agama
to mean a generation of a particular product, then the question about
the nature of that product could be raised. If we accept that this prod-
uct comes into existence from non-existence, then it simply would
not exist °. Therefore, this opinion is not acceptable. This is because
non-existence doesn’t have an existence of its own. How can that
which doesn’t have a self-existing nature be made to possess any

$ The commentary on this verse, written in part as a dialogue between Naiyaikas
and Sdrikhyas, presents the view of these two schools regarding the theory of
causation (kdryakdranabhdava). The core of the argument between the two schools
is, whether the effect before its creation is of the nature of existence or non-
existence. In other words, whether the effect inherently exists in its cause
(sadkdryavada) or whether it comes into being from non-existence
(asadkaryavada). The first view (sadkdryavdda) is advocated by the followers
of Sanikhya while the second view (asadkdryavada) is advocated by the follow-
ers of Nydya. In Samkhya Karikdas 9, which actually proves the existence of
Prakti, we find Sarikhya s arguments in favor of sadkdryavada. The kdrikd reads
as follows: “The effect is existent, (1) because what is ‘non-existent’ cannnot be
produced; (2) because there is a definite relation of the cause (with the effect);
(3) because all is not possible; (4) because the efficient can do only that for
which it is efficient; (5) (lastly), because the effect is of the same essence as the
cause.” As it can be seen from his commentary, Abhinavagupta takes a stand in
favor of sadkaryavada of the Samkhyds. Although he does not present Kashmir
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nature? How can that which is not blue by nature be made blue? This
view is logically unjustified, because an object that was painted blue
has not changed its original nature (svabhava). It is stated in the
sastras:

As the heat belongs to the sun and cannot be separated
from it, in the same way, the very nature (svabhava) of
various creatures is not different from these creatures.

If, however, a product comes into existence from what was al-
ready existent, then its non-existence was never present. This proves
its permanency. If the nature of reality is permanency then what could
be accomplished by grief?

The same question could be raised about the meaning of the
word ‘going’ (apdya), which here means destruction. In other words:
What is the nature of an object that is destroyed? Is it of the nature of
existence (sat) or non-existence (asaf)? That which is non-existence
doesn’t exist. The nature of existence can never be non-existent. How
can something be of the nature of non-existence at one moment and
then of the nature of existence in the next moment? If an object is of
the nature of non-existence at one particular moment then it should

Shaivism ‘s view on this particular topic, it seems appropriate to breifly outline
their stand on the topic of the causal relation. According to Kashmir Shaivism's
theory, effects, i.e., the entire universe, even before creation already exists in its
unmanifested form in the consciousness of the creator. Therefore, the Kashmir
Shaivism's theory of causation is also in essence sadkaryavada. However, there
are major differences between the two schools. Saiva thinkers find two major
faults in Sanmkhya s theory. The first is that cause and effect, which according to
Sanikhya exist in the relationship of identity-cum-difference (tadatmya), cannot
be logically justified. This is because the cause and the effect, i.e., the seed and the
tree cannot exist at the same time. The second fault is that Sarkhyas cannot ex-
plain how effects come into existence from Prakrti, which according to them is
insentient (jada). Therefore, Saiva thinkers put forward their own theory. They
argue that the entire creation is the manifestation of the absolute consciousness
stirred into motion by icchdsakii, i.e., the divine will of the creator. Thus, whena
potter creates a pot, it is that same icchasakti, which is identical with conscious-
ness, that operates through a potter, who is also part of the same consciousness.
Furthermore, it is that same consciousness that is found to be the ultimate source
of both instruments used in the production of a pot as well as the material used in
its creation.Therefore, according to this system, both cause and effect are ulti-
mately the effects of the highest consciousness, who is the ultimate cause.
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be (of the nature of non-existence) at the preceding moment. One’s
own nature cannot be abandoned.

But what would happen if the nature (svabhava) of an object is
changed by force, as for example when we destroy an object by us-
ing a big hammer? The answer to this question is that the destruction
is different from what is destroyed, i.e., destruction is not the same as
the object destroyed. How could you say that nothing has happened
to the object, it is not visible, it is destroyed. Yes, but even if the
nature (svabhava) of that particular object is not visible it does not
mean that it is destroyed. As for example, an object is not destroyed
if we cover it with a piece of cloth.

The argument that destruction is not different from the object
destroyed is entirely unjustifiable.

In the next verse, the Lord summarizes this idea.

et faera wrat ATt faee w@@: |
IVARMT  gEISAGETaRAaTagIIiT: I 911

17. The unreal has no existence; the real has no non-
existence (never ceases to be). The seers of ultimate
reality have thus perceived the final truth about them
both.
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In this verse, the Lord explained the same point to Arjuna ac-
cording to the ordinary human experience. The body, which continu-
ally undergoes change, does not have real existence, precisely be-
cause of being inherently liable to change. Paramatman, on the other
hand, possesses eternal existence and is indestructible, because of
not being liable to change. In the Vedas we read:
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Indeed, this atman is indestructible and is complete in him-
self (Brhadaranyaka Upanisad, IV. 5. 14).

The highest abode of both existence and non-existence is the
Paramatman from which both emerge and into which both dissolve,

In the following verse, the Lord will answer the question re-
garding the nature of that highest reality that was seen by the seers.
He will make clear whether the highest reality is permanent or im-
permanent.
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18. Know that to be indestructible by which all this
universe is pervaded. No one is capable of destroying
this imperishable.
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The particle tu in this verse stands for the conjunction ‘and’.
The physical body is inherently liable to destruction and (tu) atman
is indestructible.
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19. These bodies are known to have an end; the dweller

in the body is eternal, indestructible and immeasurable.
Therefore, fight, O Bharata.
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If destruction in the subtle form is not taking place (throughout
one’s life), then the gross destruction of the body (at the time of death)
could not take place. This is because the body undergoes change at
every moment. As it is said:

Having after some time noticed change (oldness in a par-
ticular object), one can infer that the object is growing old
(separating from newness) every moment.

Sage Vyasa also said:

All worldly objects serving various purposes change in form
every moment. This (change) exists in all creatures, but be-
cause of being subtle this change is not experienced by all.

The expression ‘serving various purposes’ (prthag atrhanam) in
this verse means that worldly objects are instrumental in accomplish-
ing various activities.

Bodies are perishable and have their end. The dtman ¢ is eternal

$The dtman cannot be an object of knowledge because it is eternal, all inclusive,
beyond the universe (visvottara) and within the universe (visvamaya). The dtiman
is the light of pure consciousness (prakdsa), which includes within himself the-
thought construct (vikalpa) as well as the means of gaining knowledge. In
Tantrasara, Abhinavagupta, while describing the nature of pure vikalpa (suddha
vikalpa) and its ability to grant the experience of the highest reality, makes it
clear that the highest reality is not the object of knowledge of that pure vikalpa.
He explains, “Therefore, those who have gradually purified their vikalpas as a
result of a powerful falling of grace (Saktipata) of Siva as well as of the study of
the right s@stras, etc., enter their own innermost nature. If this view is accepted,
then the question could be posed as to whether the highest reality is merely the
object of a vikalpa. The answer to this question is that it is not, because the pure
vikalpa was only instrumental in removing the impressions of duality. The high-
est reality is self-illuminating because of its property of being present in every
form and everywhere. In respect to the Highest Reality vikalpa is neither of any
assistance nor hindrance.” (Tantrasdra, chapter 4, p. 22).
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and therefore, it is not an object of knowledge. Continuous change jg
the nature of the objects of knowledge, which are insentient matter,
However, this is not the case with the sentient atman, who has conp.
sciousness as its nature and whose nature (svabhdva) doesn’t change,
Therefore, bodies that undergo continuous change and atman, which
is ever unchangeable, are not to be grieved for. This is the reason
why sage Vyasa has used the primary suffix nyat in the expression
‘not to be grieved for’ (asocyan). Although used only once, the word
asocyan (in verse 12) should be understood to have two objects, i.e.,
the atman and the body.
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20. He who understands the arman to be the killer, and
he who takes the atman to be killed, both equally do not
know the truth. The datman neither kills nor is he killed.
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One who believes that the dtiman or the body is either killer or
that what is killed is an ignorant person. This belief is the reason for
bondage.
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21. The arman is never born, nor does he ever die; nor
once having been, does the atman cease to be. Unborn,
eternal, everlasting, primeval, he is not killed when the
body is killed.
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Furthermore, the Lord makes clear that it is not that after exist-
ing once the atman doesn’t come into existence once again. On the
contrary, he will exist again after having existed before. Therefore, it
is said that he is not born. It is said that the afman doesn’t die be-
cause, having existed once, he will again come into existence.
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22. One who knows him to be indestructible, eternal,
unborn, everlasting, how can that man, O Partha, be
killed or a killer?
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One who has realized his own self (@¢tman) knows that arman
cannot be either killed or killer, because knowledge is awakened in
him. Therefore, he cannot be bound.
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23. As a man casting away worn-out garments takes on
other new ones, so the dweller in the body, casting away
worn-out bodies, takes on others that are new.
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As a person whose clothes have been worn out takes another
piece of clothing but himself doesn’t get destroyed, so the dtman
takes on various bodies.
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24. Weapons cannot cut him, nor can fire burn him,
water cannot make him wet, nor can wind dry him.
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25. The atman cannot be cut; he cannot be burned; he

cannot be wetted, nor yet can he be dried. He is eter-
nal, all pervading, stable, immovable and primeval.
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26. The atman is said to be unmanifested, unthinkable,
and unchangeable; therefore, knowing him in this way,
you should not grieve.
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A weapon cannot harm the dtman. The atinan 7, which is con-
sciousness alone, non-dependent, non-relational, complete in him-

self and absolute freedom (svatantra), cannot be destroyed by any
transformation that a particular object (in which atman inheres) is

? The atman, being of the nature of consciousness, does not inherently possess
any cause responsible for his creation. Therefore, he cannot be destroyed or in-
fluenced in any way either by adding or removing any possible cause.
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subjected to. As for example when an object takes on a different
form %, or when its support is destroyed °, or when it is separated into
parts ', or when it is confronted by stronger contradictory forces ''.

The atman, which is permanent, is constantly associated with
new bodies. When the dtman gets associated with a given body, it
continuously experiences different conditions. These conditions are
those, which that particular body is experiencing during its lifetime.
This is because the body is not the same even for one moment. Hav-
ing this in mind, one should not grieve for the atrman.
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27. Even if you think of him as continually being born
and continually dying, even then, O Mighty-armed, you
should not grieve for this atman.
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If (for the sake of argument) we accept the concept that a body
is continuously (eternally, ever) reborn because of the beginningless
stream of destruction (and creation of that body), even then there is
no reason for grief. If on the other hand, we consider it to be continu-
ously (ever) perishable, because it changes every moment, even then
there is no reason for grief. Either we accept atman to be constantly
bom because of being associated with bodies, or we accept atman to
be continuously dying because of being dissociated with bodies. In
either case it is not reasonable to grieve.

* As for example when milk turns into curd.

* That is to say when its material cause is destroyed.

% Like a pot when its constituent parts are separated from each other.
"' As for example, when as deer is killed by a lion.
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Otherwise, the eternal nature of the dtman and the non-eternga|
nature of the body couldn’t be justified. Because:

S f gat gagdd s gas =)
aEeuiEdsd 7 o vifagEefan e

28. Death is indeed certain for the born, and birth is
certain for the dead; therefore, you should not grieve
over the inevitable.

ferafoam wearfafa n ¢
=

Death comes after birth and birth comes after death. Thus, it
resembles a wheel of series of births and deaths. How much can one
worry about this?

JTAHICH AT TAHHLANT W
ITHFYAEE dX &l UReas i R 1l

29. Creatures are unmanifested in the beginning, mani-
fested in the middle state, and unmanifested again at the
end, O Bharata. In regard to this, what could be accom-
plished by anguish?
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Regardless of whether we understand the body to be eternal or
perishable, why worry about something which is unmanifested at the
beginning and at the end, and manifest in between? If there is any-
thing to worry about, then this is the continuous change but not one’s
own innermost nature (svabhava).

Whatever might be called the original cause ' (mula karanam)
in different systems, that very cause, because of possessing a vari-
egated nature, should possess the power to display in its own self the
variety of objects in innumerable circles of creations, maintenances
and destructions. Therefore, having in mind that this original cause
possesses eternal nature, what purpose would be served if one grieves
over that.

sngdaq uvafa  wiyeA-
wgdagafa adE: |
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30. One perceives the atman as a wonder, another speaks
of the atman as a wonder, yet another hears of the atman
as a wonder. But even on hearing of him no one under-
stand his nature.

T Jdauaaen AfgAnt fefafa wdu ade Ayesa ?
TS GAaThHRT qvAfa | ety T HizR Sfa—afa il 30 1

Now, the question arises, if the afman is indestructible then why
is this truth not obvious to all?

The answer to this question is that only a few are capable of
realizing the atman as something extraordinary. Others, even having
heard about atman, do not realize his nature.

"2 Here Abhinavagupta points out that whatever name might be used to denote
the hignhest reality in different philosophical systems, that highest reality must
be eternal in its nature and possess the capibility of creation, maintance and de-
struction of the universe.
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31. This atman who dwells in the body of everyone is
eternal and indestructible, O Bharata; therefore you
should not grieve for any living being whatsoever.

SRR EINERINC LR

Therefore, the eternity of the a¢man, which is indestructible, has
been proved.

wdafy =g T fasfageefa
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32. Even if you consider your own duty (dharma) as a
ksatriya, you should not tremble, for there is nothing
better for a ksatriya than a battle in accordance with
dharma.

ﬂlﬂ;ﬂf
ﬁ%w FHEY A gH: IR

It is not proper for you to be afraid of battle. One’s own duty
(dharma) should never be abandoned.

qgDAT  AUUd  WgRAdTEd |
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33. Only (a few) ksatriyas, O Partha, as a result of their
past meritorious deeds, find unsought such a battle,
which is an open door to heaven.

sty A wHrwan: afrreRfy dov g< wriiqems @y, &
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Even other ksatriyas who are full of desire will not give up such
a battle, which is an open door to heaven. What about you who has
received instruction from Krsna himself? This verse, however,
shouldn’t be taken to advocate reaching heaven as the ultimate goal .

The Lord points out to Arjuna that, that very fear which he is
unwilling to confront here on the battlefield, whose roots are deep and
possesses many branches, will always follow him wherever he goes.

A Aoty g U W st
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34. Now, if you do not fight in this battle, which is in

accord with your duty (dharma), then casting away your
own dharma and fame, you will incur sin.

JTehifd aMfy T ettt dssaany |
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35. And also people will ever tell of your disgrace, and
to a man of honor, disgrace is worse than dying.

VIATSUTEWRA W& & WERAT: |
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36. The great warriors will think that you withdraw from
battle out of fear, and those who held you in high es-
teem will belittle you.

JFATHAGTY FEAGsd  adied: |
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37. Your enemies will speak many improper words of

you and will deride your skills. What could be worse
than this?

" The highest goal in Kashmir Shaivism is unification with Siva, who is the

highest reality. Heaven is the limited goal that comes as a result of attachment for
the limitted fruits of action.
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38. If killed, you will attain heaven, if victorious, you
will enjoy the earth; therefore, stand up, O Son of Kunti,
determined to fight!

TASIIRICHGTT FREITA afg Tifeheh FaERUTR
AT HaRaTgBaRaq Il 3¢ |

These five verses express teachings in accordance with the ordi-
nary, everyday human experience. Therefore, even if Arjuna lives
his life following the worldly norms, he would still need to fight this
battle.

@ G Hcdl AU Srerat |
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39. Having gained equanimity in pleasure and pain, in
gain and loss, victory and defeat, then engage in battle.
By following this path, you will not incur sin.

9 g Weniadg S FHedr T HrEAgT=: 1| 3R |l

If you perform action in accordance with your duty (dharma)
you will never incur sin.

T asfufear @i gigaiit fami sy
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40. This which has been explained to you, is knowledge
in terms of Samkhya; hear it now in terms of Yoga. By
establishing yourself in this knowledge, O Partha, you
will rid yourself of the binding influence of action.

T ¥ 99 G@—a2rgn gig:—fgafemn 3o e = 34
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This knowledge has been explained to you according to the
Samkhya system, which is correct and decisive knowledge. Now, lis-
ten to this same knowledge according to the Yoga system, which is
skill in action. This knowledge will make you free from the bondage
of action. Action by itself cannot bind anyone because it is insenti-
ent. The atman binds himself by the acts existing in a subtle form,
i.e., impressions of the past deeds (vasana '*).

AEtfaswuyisiRa et 1 faed
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41. Here in this practice of yoga no effort is lost, and
there is no loss of what is gained. Even a little of this
experience protects from great fear.

I & AfTHFAV—TET YERA RN A wEfa—
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One established in this knowledge of yoga cannot be destroyed,
either as a result of mistake or carelessness. This is because in this
knowledge there is no place for error and therefore, no possibility of
committing mistakes. As even a small amount of sandal paste extin-
guishes the flame burning in a pot full of oil, similarly, the experi-
ence of the dtman by means of the yoga of knowledge (jiiana yoga)
destroys fear in the form of continuous birth and death (samsdra).

" Vasands are impressions left in the mind, created as a result of past actions.
These actions could be performed either on the level of mind, speech or body.
Their performance leaves impressions in the mind, which become seeds for the
future desires, thoughts and actions. Vdsands create continuous and uninterupted
series of thoughts and desires that cover one’s inermost nature, dtman.
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This knowledge is not a new doctrine because it was known by
many in ancient times. If it is so, then what is the nature of that dej.
sive knowledge?

HAATIHERT  Ffgiehd  HHIT|
FEITET P TGATSSHSTATTIAF 1 ¥R 1|

42. In this yoga, O Joy of the Kurus, the intellect is
decisive and one-pointed, but many-branched and end-
lessly diverse are the intellects of the indecisive.

FauEfcre  gedda  wesn  Hi:l fFidderawy agwe
T3 1% 11
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This decisive intellect is one, which is equally applicable to all
things. However, it gains plurality on account of the multitude of
things to be known.

Tfawi gitaar arel gag-atadtae: |
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43. The undiscerning, delighting in the study of the Veda,

O Pirtha, speak flowery words declaring that there is
nothing else.

HETHE: @I STHHHRAEA: |
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44, They are filled with desires and have heaven as their
highest goal; during their lifetime they strive to attain
the fruit of actions and prescribe many special rites for
the attainment of enjoyment and power.
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45. A discerning state of intellect does not arise in the
meditation of those who are attached to enjoyment and
power, and whose minds are carried away by those flow-
ery words.
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Those who are overwhelmed by desire for the fruits of action
perceive Vedic texts as “flowery words” (puspitam vacam). In other
words, they perceive the Vedas as being permeated by the fruits of
sacrifice, such as the heaven that might be attained in the future.
These people accept action as the only purpose in life. This way of
thinking shows that they were not properly educated. They have been
misled by their wrong interpretation of the Vedas, which is the result
of their own imagination. Therefore, even if they possess a decisive
intellect they are not entitled to samadhi. This is because they prac-
tice samadhi in order to attain some limited result. This is in brief the
purport of these three verses.

Therefore, the Lord said:

Tafaer dar FerEaEr WaEA|
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46. The Vedas possess three qualities (gunas), which
are instrumental in binding. Free yourself from these
three gunas, O Arjuna; be beyond duality, ever estab-
lished in the highest reality, free from thoughts of pos-
sessions and comfort, possessed of the Self.
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The Vedas possess qualities called the three gunas, which are
instrumental in binding (sinvanti badhnanti %) (a person) to a great
extent or particularly (visesena '¢). However, the Vedas themselves
are not instrumental in binding. If Vedic rituals are being performed
with the notion of attaining fruits, which are characterized by one of
these three gunas, only then the Vedas are binding. Therefore, the
three gunas, which are of the nature of desire, are to be abandoned.

This verse, however, should not be taken to be a criticism of the
Vedas. If it were criticism, then the topic under consideration (the
necessity for Arjuna to fight the war) would be difficult to justify.
This is because the Vedas are the highest authority in ascertaining
one’s dharma. Those who have lost interest in the fruit of action are
not bound by the Vedas.

Therefore, the Vedas are of great assistance to those seeking the
highest knowledge. The Lord said:

Y IJUM WEA: WA |
AEAEHEY  AQY W e s

47. To the enlightened brahmana all the Vedas are of no
more importance than is a small well in a place flooded
with water on all sides.

. ‘ﬂiiﬁalaiq Hliﬁal"«ﬁlﬁq Il
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'S This is to say that portion saya in the word visaya is derived from the root i,
which means to bind (badhnanti).

'¢ The word visesena in the commentary stands for the prefix vi in the word V¥
aya, meaning to a great extent or particularly, specifically.
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A brahmana, who is primarily concerned with knowledge and
carrying out his duty (dharma), can make use of only a limited amount
of Vedic speech.

FHIEEAIRERE W HAY HaTa |
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48. Your domain is the field of action alone, and never
its fruits. Do not be motivated by the fruits of action,
nor attached to inaction.
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The Lord is advising Arjuna that he should be engaged in per-
forming action alone, without expecting its results. However, the
question could be raised: Because every action is (naturally) associ-
ated with a particular result, then if an action is performed, will the
fruit (connected with that particular action) not spontaneously fol-
low? This question, however, is not justified. Only if one is over-
whelmed by desires for the fruits of action, only then the action per-
formed (because of its casual relationship with its fruit) will bring
result. If, however, the fruit of the action is not desired then the result
will be knowledge.

Then, how should one engage in performing action?

AR FE HAVT Wy TRl g |
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49. Established in yoga, O Winner of Wealth, perform
actions, having abandoned attachment and having be-
come balanced in success and failure, for balance of
mind is called yoga.
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Established in yoga perform action. Yoga is possessing a ba.
anced mind, i.e., transcending the pair of opposites.

T wd g Fryieseiees |
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50. One whose actions are free from the bond of expec-
tation of the auspicious results, and one who has aban-

doned all sacrifice in the fire of renunciation, he is a
true renunciant and a wise man.

TE G ANA ARSIV AT 9 g | Afqamr f&
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One who is free from the desire for the fruits of auspicious ac-
tions is free from bondage. This is because desire is bondage.
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51. The action that brings defective results can be re-
moved by the yoga of knowledge, O Winner of Wealth.
Take refuge in the yoga of knowledge. Pitiful are those
who are motivated by the fruits of action.

qfgamcre TaRel-guwd R w4 glvaf | srreaged 990
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Through the yoga of knowledge (jiiana yoga), acts which bring
about inferior (avaram), that is defective, results can be removed.
Therefore, follow the path of knowledge, which will enable you to
achieve the yoga of knowledge.

FEIRT W@ IH GhAgERd |
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52. He whose intellect is established in this yoga of
knowledge casts off both good and evil even while liv-
ing in this world. Therefore, establish yourself in this
yoga. Yoga is skill in action.

3N 3fa TERERER St ce—aufs geugshd
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The word ‘both’ (ubhe), in this verse is used because of the con-
tradictory meanings of the two words it refers to, i.e., good deeds and
bad deeds (sukrtaduskrte). However, the highest skill in action is to
act in such a way so that both good and bad deeds are destroyed.

HUS AfogghT & Wl Aaar JHYuT: |
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53. The wise, who are fully established in the yoga of
knowledge, having renounced the fruits born of actions
and being liberated from the bondage of rebirth, arrive
at a state devoid of suffering.

Angfegm: HHW W R AW SIf-asra-
HETSTEf= I 43 I
Those who are established in the yoga of knowledge, by aban-

doning the fruits of action give up the circle of rebirths and attain the
abode of the highest Brahman.

TG A HIgHioTe! Afegoafasated |
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54. When your intellect crosses beyond the mire of de-
lusion, then you will become detached from what has
been heard and what is yet to be heard.
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55. When your intellect, bewildered by Vedic texts, will
stand unmoving, fixed in samadhi, then you will attain

yoga.
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At the time of achieving the yoga of knowledge you will have
clear and right understanding. You will become detached from the
Sastras, both from the ones that you have already studied and the
others that you still want to study.

In this verse, it is pointed out that Arjuna’s way of thinking is
the result of the influence created by the impressions gathered through
studying the sastras in the wrong way. This false knowledge is in-
strumental in keeping him in ignorance and is the main reason why
Arjuna is disturbed with the prospect of the destruction of his family.
This misconception will disappear when the respect for this kind of
sastra disappears.

TS 3aTH
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Arjuna said:
56. What are the signs of a man whose intellect is steady,
who is absorbed in the Self, O Kesava? How does the
man of steady intellect speak, how does he sit, how
does he walk?
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Verse 55 describes the yogin whose intellect has become firm
and unshakable because of the experience of samadhi. This kind of
yogin is technically called sthitaprajiia. By the question (tasya ka
bhasa?), the desire to know the basis for the use of the word
sthitaprajnia to denote a yogin in samadhi is indicated. In other words,
the question is whether the word sthitaprajia is used in its conven-
tional or derivative sense '’? This is the first question. Although there
is no doubt that the word is used in its conventional sense, the ques-
tion regarding its derivative sense is justified. This is because when
the derivative sense of the word sthitaprajria is obtained, it might
help to clarify the nature of the yogin in samadhi.

In regard to the word sthiradhih the question is whether this
word stands for itself or does it stand for something outside of itself?
In other words, the question is whether the word is used in its deriva-
tive sense or does it also stand for a yogin still on the path of reach-
ing samadhi (tapasvin)? This is the second question.

The third question is where should he (mentally) sit, i.e., how
should he practice? Or better, where does his mind need to be estab-
lished so that he can experience samadhi? The fourth question is:
What does he attain through his practice?

"7 In order to understand the difference between the derivative and conventional
usage of the word we can take an example of the word parikaja, which means
born in or from the mud. Now, if the word parikaja is taken in its derivative sense
then it refers to everything that is born in the mud. However, conventionally the
word paiikaja is used to denote the lotus flower. Conventional usage is usually
more restricted than the derivative one.
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The Lord said:

57. When a man leaves behind all the desires that are
deeply rooted in his mind, O Partha, when he is con-
tented in the self through the self alone, then he is said
to be one in whom knowledge has become steady.
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The word sthitaprajria is a bahuvrihi compound that refers to
one whose knowledge has become steady, i.e., whose knowledge
(prajna) has become established in yoga (riadha). Such a yogin (ridhi)
is permanently established in yoga because of the disappearance of
the fluctuations of the mind. These fluctuations, which are of the
nature of desire, are caused by the distraction of the mind by worldly
objects. Thus, the compound word sthitaprajiia, when describing a
yogin, is used in its derivative sense. This is the answer to the first
question.

TEEguaT: guy  famwe: |
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58. He whose mind is not agitated in the midst of sor-
rows, who although surrounded by pleasures is free from
longing, from whom passion, fear and anger have dis-
appeared, he is said to be a sage of steady intellect.

O3 @adw Wgwied gfa: ¥ g feeryst 9= nucl
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Only that kind of sage (muni) is called sthitaprajiia who doesn’t
have any attachment to pleasure or aversion to suffering.

This is correct because:
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59. He who is without affection towards anything, who
neither welcomes nor rejects when gaining good or bad,
his knowledge is well-established.
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This kind of yogin doesn’t experience pleasure or pain when he
is having pleasant or unpleasant experiences.
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60. And when such a yogin withdraws his senses from
the objects of the senses, as a tortoise draws in its limbs
from all sides, his knowledge stands established.
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As a cook, (although bearing that name) is not always engaged
in the act of cooking, in the same way a yogin is not always estab-
lished in yoga. Whenever a yogin withdraws his sense organs into
the atman, he (like a turtle who contracts its limbs) leaves behind
worldly objects. Only in such a situation, can a yogin be called
sthitaprajiia. Or we can say that he withdraws his sense organs from
the objects of senses and places both of them under the control of the
atman.
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The next question to be answered is: why the term sthitaprajiq
is not used for a yogin who is still not fully realized, i.e., tapasvin? It
is said:

fawar fafed frera 2fe:)
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61. The sense objects depart from him who abstains
from them, but the taste for them persists; but even the
taste departs from a yogin who has experienced the high-
est reality.
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Although the tapasvin is free from attachment to the extemal
objects such as form, etc., his attachment is still for the ‘taste’, i.e.,
mental attachment inherent in the internal sense organs. Therefore,
the tapasvin cannot be called sthitaprajia. A fully realized yogin is
free from this kind of attachment because of the experience of the
highest reality. This however, is not the case with the tapasvin.
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62. The turbulent senses, O Son of Kunti, forcibly carry
away the mind even of a wise man striving to control
them.
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Therefore, the mind of a tapasvin also (tasyapi) is forcefully
taken by his sense organs. Or the word yattasya could be taken to
refer to a yogin who still needs to conquer his mind. This is the an-
swer to the second question.
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63. Having brought his senses under control by his mind,
let him sit established in yoga, intent on Me, for only he
whose senses are controlled possesses well-established
knowledge.
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Only a yogin who controls his sense organs with his mind can
be referred to as one whose knowledge is firmly established
(sthitaprajiia). The same does not apply to a yogin who purposely
makes his sense organs weaker. A yogin should always be in search
of the highest reality, i.e., should always meditate on Paramesvara,
who is the highest reality.
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~ 64. Dwelling on the objects of the senses a man devel-
ops attachment for them, from attachment desire is born,
desire gives rise to anger.
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65. From anger arises delusion; from delusion failure
of memory; from failure of memory destruction of in-
tellect; through the destruction of the intellect total de-
struction ensues.
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(In the process of doing his austerities) a tapasvin having abap,.
doned one object gets attached to another one. Then again throug
meditation he abandons attachment to that particular object. How.
ever, during the time of meditation (although he abandons the ob.
jects externally) he develops attachment to these objects internally,
On the other hand, one whose knowledge is firmly establisheq
(stithaprajiia) is free from attachment to the objects without using
any means, i.e., meditation etc.

wgufaqhe fawafafsdeR)

McTavAfddaran  waTeHfRT=sia 1l €€ 1
66. But he who is established in his own self, who is
free from attachment and aversion, who controls his

own mind; he, even while experiencing the objects of
the senses, attains tranquillity.

TEe WAGEM g RS |
qadAoadl @] g gbatasd 1 g9

67. In tranquillity is born the cessation of all his sor-
rows. Indeed the knowledge of the man of tranquil mind
soon becomes firmly established.

Bl W T AYHE HIGAT |

T ETHTEA: AT g GEH Il &<
68. He whose mind is not controlled is devoid of knowl-
edge and the possibility of meditation. Without medita-

tion there can be no peace, and without peace how can
there be happiness?

gfsamon f el s |
M WA Rl argAaHantE gl

69. When the mind is governed by the wandering senses,
his intellect is carried away by it as the wind carries
away a ship on the water.
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70. Therefore, O Mighty-armed, his knowledge stands
established whose senses are completely withdrawn from
their objects.

7 ! e, @ favaraenristy 9 srafamsentnm
3fa @ wa feaRy= di-3f areade i so i

"INt = Fe e FHarvisiy e -3 Frewar wR
iy @y e
However, a fully realized yogin, one who has his sense organs

under control, in spite of being engaged in worldly activities is not
overwhelmed by the waves of anger, etc.

A yogin, although completely engaged in all worldly activities,
remains above them. In the following verse the Lord briefly describes

a fully realized yogin.
71 frem weyami awt srfd w9
JET AT ATt | i ugEar g 10eg

71. That which is night for all beings, in that the self-
controlled is awake. That in which all beings are awake

is night for the sage who sees.

7 waui gl frRm-Hiedt wan e gisd-wutid g3l
T T <Yl AT Sd—AHas 2Rl $Ed, 9 g U JhsEt
FEER, TG | WgH Wald,~4d A&l Ty, T80 Higshed A&
Q@I o | T-TIh: WTe Teyae] TRy fgdtafersy
fragegfoesy arft § dfgwlieedd deshe agie@Td 9wy,
e g A | e, SR, R gea-
AR | Iyad T o IR fas) faumai = @it o= w6t
foge: | stfemal g T 9 TES:-TA fa e
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o T

The word night (nisa) means mayad, which is the cause of the
delusion of ordinary people. In contrast to ordinary people a yogin ig
awake in that maya. The question here is: How is it possible for g
yogin to remove the influence of maya?

The conditions (of life) in which ordinary people are awake,
i.e., engaged in performing activities, (these conditions) are night for
the yogin. This is because a yogin is not awake for worldly activities,

We can say that maya imposes its influence (on ordinary peo-
ple) by applying two different means. First, it gives names and forms
to various objects. Second, it gives a false experience of pleasure
that is derived from the experience of various objects. It is because
ordinary people fail to recognize the real nature of the objects, which
possess various names and forms, that they continue to live under the
spell of experience based on pleasure and pain.

A yogin, on the other hand, looks for a means to uproot the very
essence of this deluding nature of maya. His tool in overcoming maya
is disregard for the second function of maya, which is instrumental
in giving pleasure. The yogin is capable of doing this because he has
destroyed all ignorance through right knowledge.

These two statements by the Lord, that a yogin sees day in night
and night in day through right knowledge, is an extraordinary state-
ment. This is to say, that a yogin stays awake in knowledge where all
people are deluded and that he is completely unaware of ignorance
in which ordinary people live.

IMYIHITH AR

wsHT:  giaeta agd)
dgehar d wfagi-<a |@a

| ynf-amTwifa T ShTHeRTHT 11 6R 1

72. Like the ever-full ocean, that remains unmoved and
stands still as waters enter, in the same way, he in whom
all desires enter but who remains unmoved attains peace,
and not he who cherishes desires.



Chapler 2 79
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A yogin is not purposefully seeking to engage in worldly activi-
ties just to fulfil his desires. However, he remains engaged in the
activities of this world because this is the nature of the sense organs.
Sense organs that run through him (but are not part of his real nature)
do not create waves of anger in him. In the same way, the movement
of the river does not disturb the ocean. This is the answer to the ques-
tion number three (raised in the verse 56).

fagra @ watgwigRfa frage: |
e fegme v wnfaafirsstan vz o

73. When man abandons all his desires he acts without
longing; having become free from the sense of ‘I’ and
‘mine’, he attains peace.

ANt GHRHE AT i=<ed D i3 i

Such a yogin, because he renounces all of his desires attains
moksa, which is perfect peace.

wr gt feerfa: uref =1 wrer famggrta
fraaram=easty  sfEtogsian v

74. This is the state of Brahinan, O Partha. He who
attains this state never gets deluded. Becoming estab-
lished in it, even at the last moment, he attains the free-
dom of Brahman.

T SR g e fera— srafufd 9T YRR WwH
FReifa, 3ft weaqed Froffatufa foam ey i

A yogin who experiences the highest Brahman, even for one
moment, will after he abandons his body attain that highest reality.
This is the answer to question number four.
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SUMMARY VERSE:

The most amazing, indeed, is the movement of the
mind. Through (the process of) giving up one object
it jumps to other ones, taking thus recourse to (new)
objects that are again to be given up.

3fe SRR AT A SR T W T R e
sftrgTagarddue fgddrsaama: n R
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CHAPTER 3
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Arjuna said:
1. If you consider that knowledge is better than action,
O Janardana, why do you spur me to engage in this
terrible deed, O Ke$ava?

AfagvE TR gfg Higada H|
desh ag My 39 seisgargangu R

2. With these apparently opposed statements you are con-
fusing my intelligence. Tell me definitely once and for
all your final decision by which I may attain the highest
good.

F4 I% IH 91 T 7 gA: MR gHq Ifug I | dge
Fuitaw afk FHH  Fiegw! ST’ IETaH, o[ T aq HH
fo v seefvsm: 1 R

FTARR ]I

The nature of knowledge and action has been previously ex-
plained. At that time it was rightly pointed out that, on the path of
liberation, knowledge plays the dominant role '8, Having this in mind,
Arjuna asks the following question: If we accept the principle that
the result of both good and bad actions should be abandoned (as laid

down in chapter 2 verse 52), then why at all does one need to per-
form action?

' This is because only actions of those who are established in knowledge are not
instrumental in binding.
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This is how the Lord answers this question.

wirch starfgfasn g1 g Wikt w4
FAEANE WG wHARE ARy

3. As taught by Me since ancient times, O Blameless
One, there are in this world two kinds of disciplines:
the Yoga of knowledge for Samkhyas and the Yoga of
action for yogins.

e T gt ifT: i | wie 9 v A = w5
1 ¥Fa fgie IRfraaeTEfaTeRia amE@: 13 1

qutfe—

In this world there are two well-known paths (on the road to
liberation), i.e., Sarmkhya and Yoga. Samkhya is the path of knowl-
edge and Yoga is the path of action. The Lord combines and presents
both of these paths in one because knowledge (jigna) and action
(kriyd) are the very nature of consciousness.

T HUUTHAOMTASRE  TEEISd |
T 9 gaaaea fafg amfirrsstan

4. Not by abstaining from action does a man achieve
freedom from action; and not by mere renunciation does
a man attain perfection.

T f& wiygeomty srg fogcwdedl
AT FA: HH T WeRtawEqor: Nyl

5. No one, indeed, can ever exist even for a moment
without performing action, for everyone is even against
his will forced to perform action by the gunas born of
Prakrti.

mmﬁﬁawﬁ,ﬁaaﬁv@ﬁﬁm?”aﬁ'
TAFAT TR FAKH | T <Aeh
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There is no-knowledge without action and there is no intelligent
action without knowledge. Both knowledge and action make one unit.
As it is said:

There is no knowledge without action and there is no ac-
tion without knowledge. Therefore, acarya, one who knows
the secret of action and knowledge is capable of releasing
human beings from bondage.

It is not possible to get rid of the action that exists in knowledge,
i.e., action, which is propelled into movement by knowledge. This is
because a person is against his will propelled to act on the level of
mind, speech or body.

HR-ZIAVT T T A TT6T T
sFsargifareen e ¥ S=Edug

6. He who lives restraining his organs of action while in
his mind dwelling on the objects of senses, he, possess-
ing a deluded mind, is said to be a hypocrite.

FfAd HAf, savd o T R Iga qEER:-
HAEA! FHOR=AI e I & I

Even if one refrains from performing action by his sense organs,
heisstill inevitably engaged in performing action on the mental level.
To attempt to abandon mental activity would be foolish because it is
not possible to abandon mental activity.

Afafsaror aar s
Hif=d: wdarmEs: | faraduen
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7. But he who controls his senses by the mind and with-
out attachment engages his organs of action in the yoga
of action, he is superior, O Arjuna.

FUg fFammoy 9 JERTH:-ATEISEANR  IqeNachi,;
TshamTOTET 119 1l

d:

At the time when one performs action, knowledge does not com-
pletely disappear. Even if the mind is not directly engaged while a
particular activity is being performed, it is still included in the per-

formance of that activity. It is only that one performs action mechani-
cally like a human machine (yantra purusavat).

Therefore:

frad g% i © wH <arEr TR |
VAT & O 7 UrEgIgRduT: ¢ Il

8. Perform the actions prescribed for you in the sastras;
action is surely better than inaction. Even the mainte-
nance of your body could not be accomplished without
action.

frad-vetd 4 $% IRAEAMEAN SR ER ¢ )
qd:

The word niyatam refers to the actions prescribed in the sastras.
Therefore, perform the actions prescribed in the s@stras, because even
to maintain your body, action is required.

Because:

TAATHHUNSTA  TlehisH  hHSHH: |
e w1 WY TwEg: FEAERNR

9. This world is bound by action, different from those
performed as yajria. Free from attachment, engage in
action for the sake of yajria.
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The expression ‘acts performed for the purpose of sacrifice’
(yajiarthat) refers to the activity that one invariably needs to per-
form, i.e., duty. Other acts, on the other hand, are instrumental in
binding. Duty that is performed without attachment to the results of
actions does not bring results that are instrumental in binding. '

TEIAT: UST: GET qlame it |
3T yafasTeany StsfaamawmeaR I go Il

10. In ancient times, having created creatures together
with yajria, the Lord of creation said: “By this yajfia
you shall multiply and this will be your wish-fulfilling
cow.”

Y- Yol: Yed HAMY: WEe | I I AT G
FHY T JHG: TOM:, TARE I GGR Wie 91 At | TEiedan
HhugarHIan |l Ro |l
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The Lord of creatures (Prajapati), who is the highest reality
(Paramatma), created his creatures together with action. He told them
that generation of progeny is only possible through action (karman).
He also declared that action (karman) would grant either liberation
or bondage to the living beings. Liberation to those who act without
attachment to the fruits of action and bondage to those who are at-
tached to the fruits of action.

It is said that those who desire to attain liberation should enjoy
the objects 2 of the senses.

" Asitis pointed out in chapter 2, verse 48, performing actions without expect-
ing their results bring knowledge.
®1tis important to point out here that according to Kashmir Shaivism liberation

(moksa) and enjoyment of worldly objects (bhoga) are not opposed to each other.
One does not need to reject the world in order to attain liberation. The reason for
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11. Through yajria you should nourish the gods and those
gods will nourish you. By nourishing one another you
will attain the highest good.

-SRI 3T FOE! qar WETASESET:,
T HHM qUAd-gUEYe fovarveggded: | gEg gw a@)-
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The word gods (devah ?') stands here for the function of the
sense organs that possess a playful nature. In the s@stras dealing with
the secret texts, gods are known as the Lords of the senses. You should
satisfy these gods through action by engaging in the enjoyments of
the objects of the senses as appropriate. When satisfied, these gods
(in the form of sense organs) will grant you liberations (apavarga ?),
according to the level on which you are established in your own self.

this is that the entire universe is an expansion or manifestation of the one and the
same consciousness. The material world, which is nothing but the gross or con-
densed aspect of consciousness, comes into existence as a result of reflection of
the consciousness in the morror of her own self. Everything that exists or will
exist is already included within that consciousness. Everything that an ordinary
person sees as existing outside of himself and therefore, separate from him, all of
that to a realized yogin appears as identical with himself, or we can say that it
appears as the extension of his own self. Therefore, there is nothing to reject
because everything is one’s own self. In this context, the enjoyment of worldly
objects (bhoga) is nothing else but the enjoyment of that same self present in that
particular object.

2! The word deval is derived from the root div, which means to play, to sport, to
rejoice.

* The word liberations (apavargas) in this context does not refer to perfect lib-
eration (siddhi) but to a lower type of liberation.
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Thus, continuous exchange of two contradictory experiences,
i.e., gratification of the senses, which brings satisfaction, and samadhi,
in which sense organs are reduced to one’s own dtman, quickly bring
the highest good. This is because these two experiences are mutually
helpful. The highest good, however, is the experience of the highest
reality (Brahman), in which the distinction between these two expe-
riences is eliminated.

This is a means not only for attaining apavarga but also for
achieving perfection (siddhi).

TETRMHE af a1 A= IFTfe: |
TSI O Ygh W @ W 1 QR I

12. Nourished by yajria, the gods will give you the de-
sired enjoyments. But he who enjoys these gifts without
offering anything in return to them is merely a thief.

Fafdart gifsenfor feafd sufq a3 w1t Qarifafq) sw @
TEaIR |fd qui fawamn wfadeeaeamien wwan:-favan sfsia
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When the gods in the form of sense organs are pleased with the
enjoyments offered to them through sacrifice (yajiia), then they will
become present in the objects of one’s meditation. When this opera-
tion takes place, the objects of enjoyment (become present before
us) through the sense organs, and can be experienced through memory,
desire (sanikalpa), or meditation, etc. »

Because of the fact that the sense organs give us the objects of
enjoyment, we should give the same back to them. If however, one
does not reciprocate and fails to give back the same to them for their
own enjoyment, then such a person is a thief. The Lord has already
used the word ‘hypocrite’ for such a person.

BThis is because the objects exist only in relation to one’s sense organs and dtman.
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He who desires perfection (siddhi) or moksa by easy meang
should enjoy the objects of enjoyment available to him only with the
idea in mind to bring about detachment by fulfilling the curiosity of
the senses.

JATHI: Tl Yo Gaferfead: |
YA A & AT F TeATHR RO I {3

13. The good men, who eat the remains of the yajiia,
are released from all sins. On the other hand, sinners
who prepare food for their own sake eat their own sins.

FAHTANERIAAGHRAGIT, ST 3TaR-
HYRAEGE], 370 U@ ¥ JAThACIHEGTA | AY F-3=arHh-
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Those who enjoy the objects of enjoyment just as their duty
following the sastric injunction, and who take them only as inter-
mediate activities which do not give any independent results; and
who ‘eat’ (asnanti) (that is, who are established in the very heart of
their consciousness) ‘the remains’ (avasistam) (which is food char-
acterized by the bliss created as a result of abiding in one’s own self,
which is one’s own innermost heart) of ‘sacrifice’ (yajiia) (which is
characterized by the gratification of the groups of gods in the form
of sense organs); these kinds of people who desire the enjoyment of
objects just as a means to achieve that bliss (of being established in
one’s own self) are freed from both good and bad impressions. On
the other hand, those who under the influence of ignorance mistake
the enjoyment of gross objects as the highest and therefore think,
“We are doing everything for our own sake”, such people are stained
by the good and bad impressions.
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14. All creatures come into existence from annam;

annam comes from parjanya; parjanya comes from yajiia
and yajria is born of action (karman).

&1 FEiga fafg wEmeaggadq)
AT VAT el e O wfafgam i gu
15. Know that action comes from the Brahman. The
Brahman springs from the imperishable (aksaram).
Therefore, the all-pervading Brahman is ever established
in yajna.
A — AT ERIBEIRI EPIEACIBEEIE
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From annam * which is an undivided object of experience and

¥ The synonyms of the word annam, i.e. vidya, kala, mayd, that Abhinavagupta
givesin verse 14 are known as the five sheaths or veils (kasicukas). There are five
karicukas: niyati, kala, vidya, kald and raga. All these five kaiicukas have their
origin in mdyd tattva. Maya tattva is responsible for binding the individual
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which has other synonyms such as maya, avidya, kala, etc., emerge
the multitude of creatures. Annam comes from parjanya who (as the
enjoyer of the object) is of the nature of consciousness. This is be.
cause the objects of enjoyment gain their existence only as a result of
their contact with the enjoyer. Parjanya becomes the enjoyer through
sacrifice, which is the act of enjoyment. The act of enjoyment is the
result of freedom (svatantrya) of the kriyasakti »* of Paramesvara,
This absolute freedom (svatantrya %) is the unbroken flow of con-
sciousness because of her permanent contact with the highest Brah-
man, who is nothing else but Mahesvara. This Mahesvara, who pos-
sesses the fullness of the power of freedom and who is unlimited and
eternal, gets manifested outwardly through this power of freedom
(svatantrya). This highest reality, i.e., Brahman, who manifests itself
externally and is pure and unlimited, comes from the imperishable
(aksaram), which is the singleness of consciousness in which all the
waves of his glory come to rest.

Thus, this sacrifice is well disposed, which while carrying the
six-spoked wheel grants liberation through the upward facing trian-
gle of this (six-spoked wheel), and by the downward facing triangle
grants worldly enjoyments. Thus, the Brahman, who looks magnifi-
cent because of surging waves of both knowledge and ignorance, is
based in the act of enjoyment.

self by creating an illusion of individuality. This is accomplished through five
kajicukas. Niyati binds an individual self by creating the impression that he is
bound by the law of cause and effect. Kala binds an individual self by creating the
impression that one is bound by time. Vidya binds an individual self by creating
the impression that one possesses only limited knowledge, which is dominated
by the notion of duality. Kala binds an individual self by creating the impression
that he possesses only limited power of action. Rdga limits the individual self by
creating the impression that he is not full or complete but possesses limited na-
ture. It is because of this impression of limitation that one feels a need to possess
various objects, which in turn would help him regain his fullness. This is the
reason why one develops desire and attachment for various objects.

5 Kriyasakti is a power of action of Siva through which he brings about the
manifestation of the variety of beings, which appear distinct from the Creator
and mutually different from each other.

* Svatantryasakti is the absolute freedom or autonomy of Siva responsible for
creation. As the principal power of Siva, svatantryasakti contains within herself
all other powers that will bring creation into existence. The process of creation is
the result of the outward flow of bliss, which is the very essence of svatantryasakti.
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Other commentators have explained this verse in the following
way. The food-stuff (annam) is responsible for the creation of vari-
ous creatures through the process of production of blood and semen.
And this food-stuff comes from a rainy cloud (parjanya), which in
turn comes from sacrifice. Sacrifice comes from action, action from
knowledge and knowledge from the imperishable (aksaram).

Yet others explain that the multitude of creatures are sense or-
gans, which (for their enjoyment) depend on the five-fold objects of
enjoyment. These five-fold objects of enjoyment are a manifestation
of the atman. Therefore, the arman himself is nourished by the proc-
ess of enjoyment of objects, and the omnipresent Brahman is estab-
lished in action because it is made of action.

T yafdd ek Tadads 49|
EgRi=armr | e | sfrafa i gs

16. He who does not here on earth follow the wheel
thus revolving, whose life is sinful, who lives for the
gratification of the senses, he lives in vain, O Partha.

TS AFTRATT T Y99 | Id: T 3Faeaa WA A1 L&

One who doesn’t accept this well-established path is a sinner
because he enjoys only in the field of senses but not in the atman.

P RGEC] HETAJHY HIEd: |
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17. But he who rejoices in the gtman alone, who finds

satisfaction in the arman, who is content only in the
arman, for him there is no action that he needs to do.

qg TR Hadel ARdIE R
T U GaYdy  ohfggefaureE: Il g4 Il
18. Neither has he anything to gain from the actions he

has done or from the actions left undone; nor is there any
living being on whom he needs to rely for any purpose.
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One who rejoices in one’s self alone (afmarateh) remains ep.
gaged in activity only because this is the nature of the sense organs,
which remain active regardless if one is active or inactive. Such g
person does not engage in communication with other living beings
for any selfish purposes. He, knowing his duty, performs it in ac.
cordance with sa@stric instruction.

wHvrg fg dfafgmiemr sHeweE: )
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19. By action alone, Janaka and other kings attained
perfection. Even looking for the maintenance of the
world, you should perform action.

TS Faamty fagt TR e 11 QR I

King Janaka and others have been mentioned as examples of
those who attained perfection by merely performing their duties.

TERIA  AgEaeaad W |
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20. Whatsoever is done by the greatest of men, the very

same is followed by others. Whatever values he sets, the
rest of the people follow it.
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21. There is no action in the three worlds which I need
to do, O Partha; nor does there exist anything
unattained for me worth attaining; nevertheless, I en-
gage in action.
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22. If I did not tirelessly continue to engage in activity,
O Pirtha, then men would follow my example in every
way.

IGRA w1 Fal wd SEgd|
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23. If I would not perform action, these worlds would

perish and I would be the cause of confusion and of the
destruction of these creatures.
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24. Therefore, remaining unattached, always perform
the action which is your duty. Engaging in action truly
unattached, man attains the Supreme.
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25. While the unwise act because of their attachment to
action, O Bharata, so the wise should also act, but with-
out any attachment, desiring the welfare of the world.
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The purpose behind performing acts even by such a person who
has already attained perfection, and therefore has his mind fully g,
isfied, is to educate people. Here, Lord Krsna gives himself ag an
example. The actions which are one’s duty should be performed wig.
out expecting their fruit. Furthermore, if one who had already 4.
tained perfection would not perform any act, then chaos would pe.
vail in the society. This is because people would not follow the we].
established path, and the firm faith (in that well-established path)
would be shaken. In such a situation people would not be able ¢,
experience the consequences of their past deeds or to follow right
knowledge. Therefore, they would become indifferent.

Because ordinary people are not purified by the right knowl-
edge, inactivity of any enlightened person would do them great harm
by making their minds unstable. Therefore, the enlightened man
should never act in such a way that would harm ordinary people.

In this regard the Lord said:

T Ffgue G wHErgAH |
TYAq GARHAITUT fagr=gh: THTE I RE I

26. The wise man should not create a division in the
minds of the ignorant who are attached to action; the
wise should direct them to enjoy all actions while duly
engaging in them himself.

@ <9 AT : FHHI0 AN | T = ARE s F=me il 8 1
IAHGS; Ted@ quArd

Knowing this, a wise person should engage in performing ¢
tions so that the minds of ordinary people don’t become unstable-

In this verse, the Lord has used the word ignorance (ajiiana)- In
the next verse, he will identify the type of ignorance that he has in
mind.

U ferammons Tot: sRuifor s |
IEGRIGHSTHT  hdlgfHid A=A 11 R
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27. Actions are performed by the gunas belonging to
Prakrti, each following their own individual role. He
whose mind is confused by the sense of ‘I’ thinks, “I
am the doer.”

Tfaarafirf: wwrR: fea wEifn fFa geaE
Faawae e qemfa 1w

Gunas sattva, etc., which constitute Prakrti, perform action.
However, a foolish person gets himself bound by believing that he is
the doer.

AEfay  WETEE  IUIRHIGHTTET: |
U IO Fedd A AT T G 1 ¢

28. But he who knows the truth about the distinction
between the gunas and actions, O Mighty-armed, think-
ing, “The gunas act among the gunas”, remains unat-
tached.

TURHfGIaEtayg, YHfd: &AM, 79 fhamrm-saeTH
HreEfd i e
He who knows the real nature of gunas and action frees himself

with this insight, “If Prakrti performs actions, then how could I be
concerned with their results.”

In verse 26, the Lord used the expression, ‘those attached to
action’ (karmasariginam). In the following verse, the Lord will de-
scribe the nature of attachment to action.

TR W o)
AMeAfael Aglheatad faemerg i R 11

29. Those deluded by the gunas of Prakrti are attached
to the actions of the gunas. He who possesses knowl-
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edge in its totality should not disturb the ignorant, who
possesses only partial knowledge.

yRfaaaft-afinft: geEr: Foy wHy gen g=fd -
TOTHTE TN | THTERH : T S[Na HAIMT SBA I R I
9 %Y, 3fq Tpeafa-

A foolish person plunges himself into activity (that is actually
performed by three gunas) because of the influence (power) of Prakrti,
Therefore, it has been stated earlier that one should perform action
while being fully established in yoga.

In the following verse, the Lord will make it clear how that is to
be accomplished.

Tfa waifor wuifor S=rarearereaar |
frogfifidmt oy geaa fammasam: 1300

30. Surrendering all actions to me, with the mind rest-
ing in the highest Self; freed from desire and the sense
of ‘mine’, fight, relieved from the mental fever.

fg gaifor wHifor ‘A€ wat'-3f@ 9=, ‘wad: TR W@
wshat A & -3fa e A fasdiemr gemms-
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With the understanding, “I am not the doer”, the yogin surren-
ders all activities to the Lord. He understands that the fully inde-
pendent highest Lord is the doer of everything and that the yogin
himself does nothing. Such a yogin, desiring to educate people, en-
gages himself into activity as if he is fighting a war.

¥ N wang framgadi<a A |
FAgIaArsTga<l O TAhRHT: 1132 1l

31. Those men who always practice this teaching of mine,
who are possessed of faith and who do not look for any
fault in it, they too are released from action.
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When one’s mind is established in this kind of knowledge one is
not bound by any action he might perform.

¥ QAgAgIl AEdfa 7 waq)
TEFHOEiEaly  AEEEEE: 130

32. But those who are looking for faults in this teaching
and therefore do not practice it, know them to be con-
fused about all knowledge, lost and senseless.

e 97 3 7 ggiaew  foTen-sifeRd  srRonfe-
e I 3R 1

On the other hand, those who do not have faith in this knowl-
edge are destroyed because of constantly needing to face the fear of
birth and death.

gyl 99d W YhagHaEg |
Wepfd arf=a ofari frrg: fof swftsafan 3z

33. Every living being acts according to his own nature,
including the man of knowledge. All living beings fol-
low the laws of Prakrti. In this regard what could be
accomplished by restraint?

Aisfa = At 1 T FaeR HieARt favata: wikq, sifag Msfy
FRfaqie 984 | @He S 6l aHi-gear yehal faera:,
3TAT Tl A, 310 I ST : 11 33 I
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The man of knowledge does not behave differently from an or-
dinary man in regard to daily activities such as eating, etc. Such a
yogin also acts impelled by the three gunas. However, at the time of
death, the yogin is liberated because the elements get dissolved into
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Prakrti, and the atman is by nature not involved in any activity. There.
fore, there is nothing to be caught into the circle of births and deaths,

Then how is it possible that people believe atman to be bound?
The Lord explains:

Thea@fsaars wgst  safiedt)
T AN T uiafert i 3%

34. The senses possess attachment and aversion in rela-
tion to their object; man should never come under their
sway, for both indeed are his enemies.

NI um ST wumiea T |
wd fad g wemieEetd: 03y i

35. It is better to follow one’s own dharma, though
imperfect, than to follow another’s dharma even if well
practiced. It is better to die following one’s own dharma
than the dharma of another which brings prosperity.

GOrt 9 wfafawd Wi g9 9 YR | aa: FHifon erhgmad

foqeamRim=, st gaafy dsAIfcsaaer e
fodm: | o 7 fogra:—wdw gwuTE wWedwfon i
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A person who is bound reacts with attachment and aversion in
regard to various objects. This is because such a person wrongly as-
sumes that he performs action. Although both the yogin and an ordi-
nary person are equally engaged in activity, such as eating, etc., still
there is a difference between the two. The following is my theory:
the yogin is not bound either by merit or by sin because he is devoid
of attachment and performs only his duty (dharma). One’s own
dharma is deeply engrained in one’s heart and can never be aban*
doned. There is no living being that is born without dharma. There-
fore, both the yogin and the person who is bound cannot abandon
their duty.
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Arjuna said:
36. What is it that impels a man to commit sin, unwill-
ingly even, as if propelled by force, O Varsneya?

. qoadl faeaAfy sM: &Y 99 yada? 3 gl oy
TARIASTIRG - yd At WRgaRAugacard:; &4
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If one’s dharma is inseparable from a person, then how is it
possible that one at all gets involved in sinful activity? Therefore, at
this point, one could raise a question about the nature of dharma.

What is the nature of dharma, which is said to be inseparable from
all living beings?

The answer to this question is that calamity is not created by the
absence of dharma, but by temporal concealment of that dharma
which resides in the hearts of all living beings.

sivrrarars
FH T WY T EUETEE: |
TRV WerarT fagemtag aftongi v

The Lord said:

37. This is desire, this is anger, and its source is the
rajas guna, all consuming and most evil. Know this to
be the enemy here on earth.

DTS IIREE T goId; WA 9 Hshikr
et AEErfaTTET T IAsEade =y | T 9 Tes-
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In this verse, the permanent bond between desire and anger g
expressed through the pronoun etad, which is used twice in the first
quarter of the verse. Because of the fact that desire and anger are
permanently connected, and because of the fact that one cannot exist
without the other, the Lord expresses them as being born of the same
nature.

Desire is responsible for the destruction of the experience of the
highest bliss, which is inherent in datman. Anger, on the other hand,

generates sin because it prompts one into sinful activity. Therefore, a
wise person should understand that anger and desire are his enemies,

If desire and anger are responsible for the destruction of the high-
est bliss then by knowing their real nature it should be easy to de-
stroy them. With this idea in mind, Arjuna asked the following ques-
tions:

UadY wmel FWT Fwed <a faaedd)
forarares: fRaemE=mEeEE g=sd: 1 3¢ 1l

Arjuna said:
38. O Krsna, how do desire and anger come into exist-
ence? What makes them grow? What is their nature and
what is their role?

a7 =gt b Il 94 9 1 ¥, WEY TRG Hige, S
Tty fearerfa—fd FAfd 2 3fa wem: 1 3en
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How are desire and anger born? What is the cause of their

growth? What is their nature? What do they do when they are fully
developed?
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Lord Krsna will answer these questions in the following way:

sftepTaTarsl
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The Lord said:
39. O Son of Partha, kama and krodha are subtle and
are the biggest enemies of embodied beings along with
the sense organs. They abide in the mind as if to in-
crease the happiness, but in reality they exist to delude.

T dEqEH -SAfqeRdsasd Ay T 9 dHE: gE
TAgAEEd,  IWaY] g ETeNd:-aHEEn| o W@
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Both desire and anger are very subtle (sitksmah). This is to say
that they cannot be noticed at the time when they appear in the senses.
During their existence they appear as if they were born to increase
one’s happiness. However, in reality, they are products of suffering
and delusion because they are of the nature of tamas.

FUHRETN X TN ETHa: |
IEFRISTAMTET TER: UTTRHTM: 11 %o 1|

40. This horrible enemy in the form of desire and anger
is born from the satisfaction of belonging to a particular
family; it is of the nature of arrogance rooted in the
sense of egoism, difficult to cross by the sinful ones.

W -FoAEaH:, dhdl @ g9 sewige-3fq1 sm
TAR-3TEHR 3fd 1l %o i

The word stambhah refers to the feeling of pride or arrogance
for belonging to a powerful family. From that pride satisfaction is
born, as when one feels, ““I am like this, I am powerful, etc.” There-
fore, it is said that this enemy is rooted in the sense of egoism.
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41. This enemy destroys one’s happiness, it creates mis-
ery, and by continuously deluding one, makes him fear.

31 9 9 Taigddsimraye:, gEafeysie 9 SR, 36 T
AT qiEan: 1% 1l

Therefore, kama and krodha increase because of pride. They are
of the nature of arrogance, which is rooted in the sense of egoism.
They are born from the feeling of satisfaction (sukha buddhi). This is
how the Lord answers Arjuna’s three questions.

W U ol Eivesuet ae
UG HIETET  ASATOusa: %R
42. This despicable and disgraceful enemy is always in
search of loopholes, O Winner of the Wealth; it is of the

nature of delusion coming out of rajas, and it represents
the biggest problem for human beings.

¥ w 3 o w-‘sm  feosurdedawas
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Kama and krodha always look for loopholes or defects in peo-
ple’s thinking, through which they can destroy the hopes of a par-
ticular person in this as well as in the other world. As it is said in the
section of the Mahabharata called Moksa Dharma:

Arjuna said:
All efforts of an angry person are rendered useless by the
god of death, whether he performs sacrifices, charity, and
austerities, or pours oblations into the fire.



Chapter 3 103

This is because anger originates in rajas and culminates in tamas.

gUATaad  afgdenssael wod =
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43. As fire is enveloped by smoke and a mirror ob-

structed by dust, as an embryo is enveloped by the womb,
so is the atman covered by desire and anger.

AT qUEIEY, STRHERE, J[ERISE e
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By these three examples the characteristics of desire and anger
are pointed out. The first characteristic is that it is difficult to get rid
of them. The second, it propels one to perform wrong activity. And

the third, that it is liable to criticism because it abides in a shameful
place. The pronoun ayam in the verse stands for the atman.

AMgd  FEHa @it freaftom
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44. O Son of Kunti, knowledge is veiled by anger, that
eternal enemy of the wise, being of the nature of desire
and as insatiable as fire.

FHEY TVEI JAR | AT F-3ffa RAgIERE-
EIREgATE T | ¥¥ I

Anger is described as kamaripa, i.e., possessing the form of
desire, because it lives and flourishes in desire. Anger is like a fire
that one can never satisfy because it burns one’s happiness in this as
well as in the other world.

stxafor wr gfarentugred |
Tifiieady  WEEIgE SR
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45. The senses, the mind and the intellect are said to be
the seat of this eternal enemy. Knowledge is veiled by
these, which delude the dweller in the body.

IR Ay Ty famfa) @ 9w e IERY w
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First, anger appears in the sense organs of living beings, for ex-
ample, when the eyes perceive the enemy. This perception first cre-
ates anger in the organ of perception, i.e., the eye. Then anger enters
the mind in the form of desire. Then it enters the intellect (buddhi)
where the decision is to be made about the nature of the reaction
towards the enemy. In this way, anger creates confusion and destroys
knowledge.

In the next verse, the Lord explains the means for removing
anger:

qETEafsaUaEt e sRad |
THH TR AR 1 %8

46. Therefore, having first restrained your senses, O
Best of Bharatas, eliminate this evil, the destroyer of
both right knowledge and right action.

TR FREEq—weHiarsdy Jod 7 Taar
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‘One should restrain one’s senses’ (niyamayet); this is to say
that one should not accept anger in one’s sense organs in the first
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place. Because both right knowledge (jfiana), which is the highest
Brahman, and right action, which is the activity of the Brahman
(vijiiana) are destroyed by anger. Therefore, one should give up an-
ger, which generates sin.

This verse can be interpreted in yet another way. If the com-
pound jiidnavijiiananasanam is taken adverbially in the sense of in-
strumental tatpurusa compound, then the meaning would be as fol-
lows: one should destroy or prevent anger by controlling it either by
the mind, i.e., knowledge (jiana) or intellect (vijiiana.) The purport
is that even if anger is created in the sense organs, one should not
allow it to enter the mind in the form of doubt. Or, even if anger
enters the mind in the form of doubt, one should not use it in the
decision-making process, i.e., the function of the intellect.

In the following two verses, the Lord provides reasons why one
should conquer desire and anger.

ghsafor woagifsasn: o w1

TR U igdl o Wasg 6 1%9
47. The senses are different from their objects and the
mind is different from the senses; yet intellect is dis-

tinct from the mind, and that which is beyond even the
intellect is the arman.

T ﬂ?: U dgdar HEATHATTHT |
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48. Thus having known him who is beyond the intellect

and having stilled the self by the self, O Mighty-armed,
kill the enemy in the form of desire, difficult to conquer.

Ta Al TEOEOTERAR | QAR | TR
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Senses differ from their objects of experience, such as a person
who is perceived as an enemy. Mind differs from sense organs, and
intellect from mind. Furthermore, atman has an entirely different
nature to the intellect, etc. Thus, having this in mind how can it be
possible that mind, intellect and atman could be disturbed by the
anger created in the sense organs? One should carefully contemplate
this point.

Those who are initiated in esoteric teachings understand this
(verse) in the following way. That which transcends buddhi is the
highest egoism (parahamkara), which is characterized by the expe-
rience, “I am all this universe”. This experience is the experience of
the highest non-dualism. Therefore, that which is complete in itself
(because it does not possess parts) cannot conceive the notion of
difference that comes out of anger. Therefore, having attained the
experience, “I am all this universe”, which is of the nature of highest
consciousness, one should get rid of anger which is an enemy in the
form of ignorance.

31T WUETcTh:
T SRRE 9 ASsTAATTesH |
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SUMMARY VERSE:

One who approaches one’s wealth, wife or even one’s
body with a sense of difference from his real nature,
what kind of harm could be done to such a person by
the changing nature of his mind?

HLE L R NEIPEE N IR CAR ECU R ERET
ST gTagIareliaTs Jeararseama: 1 3 1
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The Lord said:

1. I taught this imperishable yoga to Vivasvat, Vivasvat
presented it to Manu and Manu imparted it to Iksvaku.

@ uomauEted ewar fag
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2. Thus having received it through the tradition of teach-
ers, the royal sages knew it. But after a long time passed,
O Scorcher of Enemies, this yoga has been lost to the
world.

i RUORAT YA SR T8, $AT WEME 9hE
Telvai IRE = weRtEfa R 0

Although the science of yoga was passed down by the tradition
of teachers, at the present time however, this knowledge is lost. By
this verse, the Lord shows the glory of this knowledge as well as the
difficulty to possess it.

W TErd #7ar dse 9nT: Wikh: R |
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3. This same ancient science of yoga, I have today im-
parted to you because you are My devotee and My best
friend. This science of yoga is indeed the secret supreme.
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You are My devotee and My best friend. Here the particle ca,
meaning ‘and’, expresses its (anvdcya ?’) meaning. As in the sen-
tence, “Go around searching for alms and (by the way) bring back
your teacher’s cow.” In this sentence, which is connected with the
particle ca, the first part of the sentence is dominant while the second
part is subordinate to the first. Similarly, in this verse, for the teacher,

who is Lord Krsna, the fact that Arjuna is his devotee is more impor-
tant than the fact that Arjuna is his friend.

Although himself knowing the nature of the Lord, Arjuna asks
the following question for the better understanding of the people.

A A
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Arjuna said:

4. Your birth was later and the birth of Vivasvat was
earlier; how should I understand that you really did teach
yoga in the ancient times?

sitsTaTaTS
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The Lord said:
5. Many births have taken place for Me as well as for
you, O Arjuna. I know all of them but you do not, O
Scorcher of Enemies.

7 Anvacya is one of the four possible meanings of the particle ‘and’ (ca)-
When used in its anvdcya sense the particle ca connects two items that are not
of equal importance.
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6. Although being unborn and of imperishable nature
and although being the Lord of all beings, yet by con-

trolling My own nature I take birth through My own
power of creation.

g aor & i Tentdiafa A
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7. Whenever dharma is in decay and adharma flour-
ishes, O Bharata, then I take birth in My partial form.

famatea G EIEsiRETRIERgarsfy Rafa-
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Although in reality unconnected with body, the Lord, being the
maintainer of the universe and possessing perfectly all the six quali-
ties %, incarnates himself in his limited form because of compassion
for all living beings. The word atman here stands for the fullness of
all these six qualities. The word ‘partial’ or ‘limited’ (arsa), which is
by nature subordinate to the fullness of atman, indicates that the Lord
takes on a body endowed with the limited qualities of the atman with
the purpose of uplifting the people.

iAo Wl famema = gehRar|
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8. For the protection of the righteous, for the destruc-
tion of the wicked and for establishing dharma, 1 take
birth in different ages.

s &4 9 A fgamd @ afw awa: |
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 Omniscience, satisfaction, beginingless knowledge, absolute freedom, eternal
and non-ending power, and unlimited power. (Netra Tantra, 21.27/28)
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9. My birth and My activity are of divine nature. He
who knows this reality is not reborn, and after leaving
his body comes to Me, O Arjuna.
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My birth comes through My own maya (atmamaya) and know|-
edge of yoga, and it is the result of My own power of freedom
(svatantryasakti ). Therefore My birth is of divine nature and it is
not the result of past actions. However, in the case of the Lord, ac-
tions are also divine because they do not bring about fruits. One who
knows this reality and is capable of perceiving this reality in his own
self undoubtedly knows the real nature of the Lord, Vasudevatattva,

AR TT  WHIT  HEAUTSTET: |
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10. Many, freed from attachment, fear and anger, ab-
sorbed in Me, taking refuge in Me, purified by the aus-
terity of knowledge, have become one with Me.
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Those whose anger, etc., has been extinguished — because‘all
of their desires have been fulfilled on account of their identification

with the Lord and because they perform their duties without expect-
ing their fruit — they know the Lord in his real nature.

J TAT Wi YU s uNnEgq |
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» Svatantryasakti is the absolute freedom or autonomy of Siva, which is
responsible for the creation.
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11. In whatever manner men take refuge in Me, in that
same way I favor them. Everywhere, O Partha, men
follow My path.
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Those who seek My shelter with whatever understanding they
might have about My nature, I bless all of them by taking that par-
ticular form which also belongs to me.

All beings follow My path whether knowingly or unknowingly
(lit. tr.: absorbed or unabsorbed in Me). The path of sacrifice such as
Jyotisfoma, etc., is not a different path, i.e., it is not the path that
doesn’t lead to the Lord. Everything in the universe follows the Lord’s
desire. This idea will be further explained in verse 13 when the Lord
will say, “I am the creator of a system based on four castes.”

Other commentators explain that the word anuvartante, although
used in the present tense, conveys the meaning of the injunctive. As
in the Vedic injunction, “One takes a sodasina pot during the ritual
called atiratra.” Here the verb ‘(they) take’ (grananti) is used in the
present tense but it stands for the injunctive, i.e. they should or may
take a sodasina pot. It is the same with the verb anuvartante, which
is in the present tense but stands for the injunctive, meaning they all
should follow My path.

wTgT: v fafg It 38 o |
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12. People desiring fulfillment of ritual acts make of-
ferings to the gods here on Earth. Quickly comes the
success born of action in the world of human beings.

IS TF &k rmqariereron fafgat==, sfan g
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Only in the world of human beings is there a possibility of reach,
ing perfection in both enjoyment and liberation.

TEEvE WA g UIREIGUTTE: |
T waimg A fagumaimeEa i 23

13. I am the creator of a system based on four casteg
according to the division of gunas and actions. Though
I am its creator, know Me to be the non-doer and im-
perishable.

T qi swifur fermf=r = o s wersary |
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14. Actions do not smear Me, nor have I any desire for
their fruits. He who truly recognizes My real nature is
not bound by actions.

T fra FUAERRGTE HAOY: | STHRIGaHS S
A | $9H IEYSRY A TaHagad; a9 qaQl e
TAHT ‘7 IrRgRarEta fhfaq s fen fagufa, & &
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How could I who am equal to dkdasa be associated with any ac-
tion? The Lord is compared here with akasa because he is free from
any desire. How can one who takes refuge in the Lord and who 1

always and under all conditions aware that there is nothing else but
the Lord, who is the abode of bliss, be bound by action?

Td AT Hd wE gana guefi |
FE FHAG aEE YA gEal Fagll gull
15. Having known this, even the ancient seekers desir-

-ing liberation performed action; therefore, you too per-
form action, as did the ancients in old times.
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Therefore, having purified yourself with this understanding, you
should also perform action, which is your duty.

Now, if somebody would say that perfection could be reached
only by remaining inactive, we would reply that this is not correct
understanding. Because:

Fr=Ad IR fafg: '—3fa | 9= 9a:
for =i femaerdfa waaisax wifgarn |
T RH AL ISHATAT HeTWSIIHT N RE Il

16. What is action? What is inaction? Even the wise
are bewildered in this matter. I shall explain to you
that action, knowing which you will be freed from im-
purities.

HYuT Py Sged atged o fasmuu: |
JAFHUTY dlgedd TEAT HUTT Tfd: N QO I

17. The nature of action should, indeed, be known prop-
erly; wrong action and inaction should also be under-
stood. Unfathomable is the outcome of action.

FAHHRdIT gofEE: | g I—fafsasduvafy 7 g8
FHifg—afiem 39 TyEy: | faeasft = wudftn gyt &4 | qufe
ffamfed  wSigammeme: | eEasfy w g wwifa—
TTAIFHAA FHUTHITEHEN, A8 FEE=<R0 goRETen | 37:
FICRRY e TRt 7 I 3T YHHHN YsHeTeh wiagsafd, oma
9 FHumAreer wist 9 ofasfa'—sfa) aeTmgegEn
foarafeamyd TFEaguyHEITTeTaed: RoETaE—3fd
RUECINE TR

GECIHU IR L]
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It is difficult to know the difference between action and inae.
tion. Even in the cause of performing (right) action, defects are jj.
evitable. For example, during the performance of agnistoma sacri.
fice the killing of animals is involved. Similarly, in the case of per.
forming prohibited action something good is accomplished. For ex.
ample killing a wild animal, which terrorizes people, brings about
relief to these people.

Even if one doesn’t perform action, action is still either auspj.
cious or inauspicious. This is because the action is inevitably present
on the level of speech and thought. It should be pointed out here that
action can only be given up through knowledge.*

Even a learned person, due to the mysterious nature of action,
cannot be sure which good action will bring about good results. Or,
by performing which action he will not be able to attain liberation.
Only knowledge (vijiiana), which arises from taking refuge in the
Lord, is capable of drying up the fuel of both good and bad actions.
This knowledge (vijiiana) will be explained later.

In order to further clarify this point the Lord said:

HHTTRH q: YyAERUNT o HH 4 |
| fgar 7Ty | =Ieh: fedddahd Il 8¢ I

18. He who perceives inaction in his own action, and in
the action of others perceives his own actions, is wise
among men. He is established in yoga and is the per-
former of all actions.

FHTI— TRy HHY 9: ThgaghHe qeafa Furadl
IFUY I—WHdY MHFAE NG IRty | 9 T
@ 78 gfgaH, S —aEmeT 9 Ff | edisE
FHoN et S, AR | W § et SwHifn
fegafa | e: wedva FAfq 7 fohfag FAfa—3gafequ e i

The use of the word karmani indicates that a person with his
mind pacified perceives inaction in his own actions because he real-

3 See Abhinavagupta’s introduction to the first chapter of the Bhagavadgitd.
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izes that he is not the doer. On the other hand, the use of the word
akarmani indicates that in the actions of others, he perceives his own
actions. This is because such a person has fully realized his own na-
ture. In this verse, it is also pointed out that among all people such a
man is wise because he performs all actions. Having this in mind,
how could it be possible for one permanently established in yoga to
reap the fruits of his actions?

Therefore, when he is active he is the doer of all actions, and
when he is in samadhi (prasantatve) then he is entirely free from all
actions. This is the reason why the Lord said that although he is do-
ing everything, he is not performing anything. Or, while doing noth-
ing he is doing everything.

TE TS WHONHT: REAgaatsiar: |
FATIETaeRAivT aaTg: Ufvsd om 1 e |l

19. He whose every undertaking is free from desire and
motive, whose actions are burnt in the fire of knowl-
edge, him the intelligent call wise.

3T T HAY—HIFARY ety Tged faera forgamonts wwifor
FUqHUfTTREEY AT @ 1 2R 1l

The action performed by a yogin who has burnt his (strong) de-
sires in the fire of knowledge will not bring any results. The nature of

this (burning of the desires) has already been described and will fur-
ther be described in upcoming pages.

oAl wHmeTay  regar s
wHvgfuygursfy Ha fafaesdfa @: 1o

20. Having abandoned attachment to the fruits of ac-
tion, always contented, depending on nothing, even
while fully engaged in action he does not act at all.

Sfiggars fy—enfingea ygaisfin o0
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The use of the expression ‘even while fully engaged in actjgy
(abhipravrtto 'pi) indicates that a yogin is active as much as it can e
perceived by the sense organs of other people. However, in reality pe
remains inactive.

frrsitdafearan THAAUNIE: |
VR ohaet i HaaATuITd feRfeas 1l R

21. Performing action with his body alone, expecting
nothing, having abandoned all possessions, his heart and
mind controlled, he incurs no sin.

WRgAf  sfsaamurers &6 IR, FeAefsE [
AR Il 2 1

Physical activity is such activity which involves operation of
the senses and js useful for maintaining a body. Physical activity is
not necessarily directly associated with mind or intellect.

TTESTENVAEl  ggrar  faae: |
wu: fagratasl o Fearsty 71 faga i R0

22. Satisfied with whatever comes to him spontaneously,
transcending the pairs of opposites, free from envy, bal-
anced in success and failure, even while acting, he is
not bound.

FHFAR AN WIHG ART AHH el Heasd-
FIIUREH 3d: | A TSI FHU T WA= A adl
TN R

The use of the passive voice in its reflexive sense (karma kartari
prayogah) indicates that the afman binds himself by himself by ac-
cepting impurities of impressions in the form of fruits of actions.
Otherwise, the idea that karman binds atman is not appealing be-
cause karman is of an insentient nature and therefore cannot be in-
strumental in binding.
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TEFE  HE  AFaie[edy: |
TAEREAE:  wd g wfaetad i3
23. He who is freed from attachment, liberated, whose

mind is established in knowledge and who acts for the
sake of yajria, his action is entirely dissolved.

AT —TaAehaaT | AT —FEIHTOIASIO: 1| 3 I
ARG HY;— AaEY WM a6
In the verse, the word sacrifice (yajfia) is used in the singular in

the sense of class noun (jati). Characteristics of sacrifices (yajfias)
will be explained later.

However, since the word ‘sacrifice’ is mentioned here, the Lord
briefly describes its meaning.

SEMIU SErEfasenil SEun gan|
Ta A T AERHEHETREAT I ¥

24. Brahman is the act of offering. Brahman is the ob-
lation poured by Brahman into the fire that is Brahman.
To Brahman alone he must go who is fixed in Brahman
through action.

TAIU—qd T FIO= TAAAIYANE 9 e | Fel— 9wy
fages adaq; sfawq SRfT—wmad guisTH SRo—
ot gi—med W, W seea
e AffFae sia T 3 TRfehiagansER | afkEr
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118 Giitartha-samgraha
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Offering into the Brahman (Brahmani arpana) is an act of sacri-
fice that emerges from the Brahman and at the end returns back into
the Brahman. The oblation (havih) is the expression of the Brahman,
who is the entire universe. In that Brahman, which is of the nature of
fully pacified sacrificial fire (Brahmagni) in the form of the highest
consciousness, the oblation is offered (hutam). This oblation is of-
fered by means of a particular type of sacrificial act (Brahmakarman),
which is also identical with the Brahman. And when that oblation is
offered it stimulates the sacrificial fire (Brahmagni).

A yogin who is established in samadhi, and whose samadhi is
identical with the act of sacrifice (Brahmakarman), unavoidably at-
tains (gantavyam) the highest Brahman. In this context, Brahman is
the object of knowledge (jrieyam), because only Brahman exists, out-
side of which nothing exists that could be known.

If by the use of the pronoun zena (in the second part of the verse),
the corresponding relative pronoun is understood, then the meaning
of the verse would be as follows: the sacrificer, who is of the nature
of Brahman, offers an oblation, which is of the nature of Brahman,
into the fire, which is of the nature of Brahman, in order to please
God, who is also of the nature of Brahman. This kind of sacrificial
action (Brahmakarman) is called samadhi. By samadhi in the form
of sacrificial action nothing else can be attained but Brahman, be-
cause sacrificial action is a means for attaining Brahman. Thus, the
earlier statement, “In whatever manner men take refuge in me” (chap-
ter 4, verse 11) is justified.

It is said that those who do not realize the real meaning of sac-
rifice attain only limited results, because they are limited by their
limited desire. On the other hand, how could those who know the
real nature of sacrifice as being unlimited and perfect attain limited
results?

This verse as well as other verses in this text expresses the high-
est secret. Although I possess a limited mind, I have explained this
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highest secret according to my own understanding and according to
the teaching of my teacher. Trying to understand this secret without
oral tradition is like drawing a picture in the sky, as the highest secret
will not reveal itself without oral tradition.

Some commentators explain that oblation, fire, instruments of
sacrifice, such as ladle, etc., are all attributes of the Brahman *'. These
commentators should be ignored because they are not familiar with
the oral tradition regarding the highest secrets.

SaeT @ A@ifte: eure
TEAAEW I FFTEOGEH 1 Y 1

25. Some yogins, taking recourse to their own sense
organs, perform sacrifice for their satisfaction, yet some
take recourse to objects (subtle and gross) and offer
oblation into the fire of the Brahman by means of pleas-
ing words, sounds or touch.

AR <afH-wientan stsafn snfa 3 ferd a9-
fefrofawereueam: 79 9Ra ITHd-IHenfeyR= W
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Some yogins, having taken recourse to the gods (devani), who
are their own senses (indriyani) which possess a playful nature, per-

form a sacrifice, which is nothing but the experiencing of various
objects. During the performance of such a sacrifice, yogins contem-

3 This would mean that oblations, fire, instruments, etc., are not identical with
the Brahman but are its attributes.
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plating at the very root of this experience attain their own self, Thege
yogins under all circumstances remain established in yoga. This jg
precisely why such a person is called a yogin. The suffix in (in the
word yogin) is used by the sage Vyasa to give this word a sense of
permanent union.

Some commentators explain this verse to mean the following:
Other yogins offer this sacrifice of experiencing objects by means of
sacrifice of the same type into the insentiated fire of the Brahman,
However, I will comment on this verse in a way which is not in con-
tradiction with what is said previously or that which will be said in
the future. Some, having been established in yoga, perform extemal
sacrifice with the sole view of pleasing gods such as Indra, etc., that
possess many forms. They perform external sacrifices with the no-
tion that this is their duty and not with any desire for the results.

Yet other yogins surrender even that to the insentiated fire of the
Brahman. Thus, even external sacrifices finally reach the highest
Brahman. This is the reason why the Lord will say, “All these are
knowers of sacrifice”. It is also stated in the Vedas, “The gods per-
form sacrifices by sacrifices.”

A=A dauy SEfd)
it ity SEfda i e

26. Some offer senses like hearing and others in the fire
of restraint; some offer sound and other objects of the
senses in the fire of the senses.

3R { demfHfafsamifal dam:-w:, & ASTE-
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Others offer sense organs into the fires of restraint. It is the mind
(manal) that is restrained (samyamah). In that restrained mind the
fire is generated. This fire is in the form of sparks (of mind), which
have attained abstract form and which are instrumental in drying up
all the desires. Sense organs are offered into these sparks. These
kind of yogins are called tapoyajriah, i.e., those for whom tapas is
sacrifice.

There are yet other yogins, who surrender objects of the senses
into the fire of sense organs, which is lit by knowledge and burns the
impressions of past actions. The secret of these yogins is that they
desire to enjoy objects for the sake of giving up the desire of enjoy-
ment. As | said in my Laghvi Prakriya : 3

The objects of enjoyment are not different from you, the
enjoyer. The real enjoyment is the identity of object of
enjoyment and enjoyer.

It is also said :

It is the highest experiencer himself, who always and every-
where abides in the form of the object of experience, i.e.,
the universe. (Spanda Karika, I1. 4)

WAl aeRrAIUT WTUTRAIOT =TaY |
FHIHANT Efd FEEia e

27. Others offer all the activities of the senses.and of
the prana in the fire of the yoga of self-restraint, kin-
dled by knowledge.

ECEEISLIDE IS UCE IS RINE
WEAEIHIATY  Ja9:  |ivrdadr: 1 ¢ 1|

2 Laghvi Prakriya was a devotional stotra written by Abhinavagupta which is
no longer available.
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28. Some likewise perform sacrifice by means of mate-
rial possessions, by fapas and by the practice of yoga;
while other yogins of rigid vows offer as sacrifice the
study of the scriptures and knowledge.

¥ I HAH - FETANRETEEE, e -
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Some others surrender all actions of their sense organs, the mind
as well as the activity of prana consisting of the expiration of air
through mouth and nose as well as that air which causes urine to
move downwards. (They surrender all these activities) into the fire
of one-pointedness, which is called yoga and which is instrumental
in controlling the mind. This fire of one-pointedness, which is
insatiated, is lit by right knowledge. The purport is that they grasp
objects either (really) enjoyed or imagined by the one-pointed mind,
while at the same time they turn away from all other objects. It is said
in Vijianabhairava :

When the mind of a yogin abandons one object, which
(mind) because of being under control does not move to
another object, then, by resting in the gap between two
thoughts the realization of pure consciousness unfolds. *
‘( Vijiianabhairava, 62)

3 This quote from Fijiianabhairava throws further light on what Abhinavagupta
attempted to convey in his commentary on this verse. The purpose of this particu-
lar verse of Vijiianabhairava is to instruct a practitioner to concentrate on the gap
between two thoughts or perceptions. The mind is usually dominated by the vari-
ety of experiences manifested as thought, desire, etc. If, however, the mind is not
allowed to develop another thought before the present one perishes and is able to
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Thus, dravya yajiia, tapo yajiia and yoga yajiia have been ex-
plained. In the following verses svadhydya yajiia and jiiana yajiia
will be explained.

UM JgEhd Wi yrotsue qerrsay |
YTUTTATTelt Bogdl QIUTATHTIIOM: 11 R I
29. Others intend on control of the vital breath (prdna);
having restrained the course of exhaling (prana) and

inhaling breath (apadna), they offer prana into apana
and apana into prana.

FW FraaERr: yron woy, Sgfa
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30. Yet others, controlling the contact with the objects
of experience, offer prana into prana. All these indeed
are knowers of yajria, and through yajria their sins are
cast away.
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get established in that gap that separates two thoughts, then one has the opportu-
nity to experience the state free from thought, which is identical with the self.
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Prana, assuming the form of primordial sound (ndda), which iy
its arising movement dissolves the morae (mdatra) of AUM and other
mantras into bindu, etc., * is offered into apana 3. However, by of.
fering prapa into apana a yogin enters into the blissful state of his
innermost self. This process is known as svadhydya, which is capa.
ble of making one’s body steady. The same can be done in the pres-
ence of a disciple (sisyatmana ca *). Through the process of uniting
the self of a student with his own self, a teacher, by causing the disci-
ple’s inhaling breath (apana) to enter into his exhaling breath (prana),
generates the experience of liberation (apavarga) in the self of a dis-
ciple and in his own self. In this way he offers apana into prana in
the fire of svadhydya, which enables both to abide in the state of
bliss. This teacher accomplishes through the process of purification,
awakening, entering into the spiritual realm and complete unifica-
tion with Siva. Therefore, the inhaling breath (piraka) is mentioned
first and the exhaling breath (recaka) is mentioned last. By the first
quarter of verse 29 it is implied that objects of enjoyment should be
internalised. By the second quarter, the coming out for the purpose
of enjoyment following the path of mahavidehadharana, who con-
ceive themselves as having no link with the body, is implied. There-
fore, jiianayajia is different from svadhyaya.

Those who practice in this way and restrain the function of prana
and apana bring fulfilment to the mind of both student and teacher.
They restrain the movement of prana and apana by not receiving theé
objects of outside experience. They control the fluctuations of the mind,
which is of the nature of prana by offering it into the prana, which is
made up of the waves of surging parananda and nirananda bliss *'.

3 In the process of reabsorption, the mantra AUM, etc., goes through nine suc-
cessive stages, i.e., bindu, ardhacandra, nirodhika, nada, nadanta, sakti, vvapin,
samand and unmand. For details see Netra Tantra, chapter 21.

3 Offering the exhaling breath (prdna) into the inhaling breath (apdna) is the
everyday experience of all living beings.

3¢ T am not sure of this meaning and the following three sentences. These four
sentences provide a description of the tantric initiation, which is hidden from the
sight of all those uninitiated in its mysteries.

37 Abhinavagupta describes seven types of bliss, which are the result of different
levels of yogic experiences. These seven types of bliss are: nijanda, nirananda,
parananda, brahmananda, mahananda, cidananda, jagadananda. For details refer
to Tantra Sara, chapter S p. 38.
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This is accomplished through the experience of the subtlest level of
restrained breath (kumbhaprasantya). Therefore, practitioners of all
sacrifices beginning with external sacrifices (dravyayajna) and end-
ing with internal sacrifices (jidnayajiia) are knowers of the real mean-
ing of sacrifice. Through these sacrifices they become cleansed from
all the sin. This is to say, the great delusion created by the impression
of the notion of duality is completely uprooted together with its roots.

REIME R SIS T S
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31. Eating the remains of the yajfia, which is nectar,
they reach the eternal Brahman. This world, O Best of
Kurus, is not for him who offers no yajfia, much less
the world hereafter.
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Here the compound word yajiiasistam, could be taken in two
different ways. First, it could be taken to mean that which is gained
by means of sacrifice. Or, it could be taken to mean that which re-
mains from the sacrifice, which is for the purpose of satisfying one’s
sense organs. That which remains after the sacrifice (avasistam) is
nothing but resting in one’s own self. And those who enjoy the nectar
of immortality of their own self become creators like Brahma, able
to create anything according to their own sweet will.

Here I will stop revealing this secret because of the fear of say-
ing too much and clearly revealing the highest secret. Although this
verse contains the highest secret, it can still be revealed to those whose
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dhatus * are balanced by means of the great medicine in the form o
tradition handed down by respected teachers when pleased by the
service and deep devotion of their disciples.

In regard to this verse, other commentators have offered differ.
ent commentaries. Their explanation and the explanation of my teac}.
ers should be analysed by good-hearted scholars. What could be a¢.
complished by going through the trouble of pointing out the mjs.
takes of others?

T wgfawr @@ faaar s@on q@)
HASAlg ArAae qran famead@n 3

32. In this way, yajrias of many kinds are disclosed as a
means of attaining the Brahman. Know them all to be
born of action. Knowing thus you will find release.

¥ AW A TR GE@—ER  SUES  SHiud:| g
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It is stated that all types of sacrifice are a means for reaching the
Brahman. 1t is also pointed out that all these sacrifices are associated
with action. You (Arjuna), also knowing them, reach liberation by
breaking away from bondage.

FATH AT AT W= |
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33. Better than the yajria performed exclusively by vari-
ous materials is the yajiia of knowledge, O Scorcher of
Enemies. All actions without exception, O Partha, cul-
minate in knowledge.

3 w0 fad: —saeeh AR aal a9: 48: | Haad 9
Tge gfaar | aa: 9d w4 9 fAemfan 33

* According to the Ayurveda, dhdtus are three constituents of a body: vata, pitla
and kapha. It is the position of Ayurveda that as long as these three constituent
parts remain in balance, one is said to be in good health.
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The sacrifice illuminated by knowledge is better than the exter-
nal sacrifices, i.e., performed exclusively with various materials. By
the suffix maya in the word dravyamaya, ‘exclusiveness’, ‘alone-
ness’ (kevalata) is expressed. This is because all actions are based
on knowledge.

afgfg whume  afuds QEant
Iuceaf 9 JH ARSI 1 3% 1

34. Know this reality through homage and repeated in-
quiry, then your own purified sense organs, which are
revealers of reality, will teach you that knowledge.
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This reality can be known by homage (pranipatena) that is to
say devotion (bhakti). This reality can also be known through re-
peated inquiry. That is to say through arguments and counter argu-
ments as well as logical reasoning. This should be regularly practiced.

When you become purified through devotion, etc., then your own
sense organs, being given the objects for their own enjoyment, will
grant you the knowledge of reality. Therefore, these sense organs are
called ‘those that reveal the reality’ (tattva darsinah). This is because
the purification of sense organs brings about knowledge. It is said,
“Yoga alone is the means for attaining yoga”. And “In that state knowl-
edge is full of truth, reality” (Yoga Sitra, chapter 1, sitra 48).

According to other commentators, the word jAianinah refers to
people who possess knowledge. If this would be the case, then Lord
Krsna would not be the one who instructed Arjuna.
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The purpose of interpreting the expression ‘revealers of reality’
in this particular way is to point out that other people can attain know).
edge by purifying their sense organs through devotion, etc., and not
by any other means.

Il A YAHigHe ardfd urueEd |
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35. Knowing this, O Son of Pandu, you will not fall into
delusion again; and through this knowledge you will
see all beings in your self as well as in Me.

A AR—AcEETd TW, A —3fd ARy
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These two expressions, ‘in yourself® (@tmani) and ‘in Myself’
(mayi) stand in apposition. Therefore, this part of the verse means,
“in your self as well as in Me”. The particle atha has been used only
for the sake of filling the meter. When one realizes one’s identity
with God then one attains a particular type of excellence, such as
not falling into the delusion again. When, on the other hand, this

identity is not realized, then undoubtedly such excellence must be
absent.

It has been stated earlier that all actions without exception (sarvan
karmakhilam) culminate in knowledge. This idea will once again b¢
clarified. By the first word sarvam it is explained that even adharmd
will be destroyed *. The second word karma indicates that with the
rise of knowledge even the impressions of actions are eliminated:
The third word akhilam will be explained by verses 36 through 40-

» The text seems corrupt. For prathamaslokenadharmo 'pi nasayati read
prathamasabdendadharmo 'pi nasayati.



Chapter 4 129

afy wef udsa: wdw: TeET: |
¥ FEWEOE  ghed |eisEta e
36. Even if you were the most sinful of all sinners, you

would cross over all sinfulness by the raft of knowledge
alone.

gduifa wftgtstuderam fraass
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37. As a burning fire turns fuel to ashes, O Arjuna, in
the same way the fire of knowledge turns all actions into
ashes.

A A gy ufeafre  fame
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38. Truly in this world nothing exists as purifying as

knowledge; he who himself has attained perfection in
yoga, in time finds this knowledge within his own self.
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39. He who possesses faith, who controls his sense or-
gans, who is intent on it, attains knowledge. Once when
he attains knowledge he quickly experiences supreme
peace.

IFYIIRAY  Hyrrerr  feawafd
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40. But the ignorant man who is without faith and pos-
sesses a doubting nature perishes. For the doubting
man there is neither this world nor another, nor any
happiness.
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The effort should be made so that the fire of knowledge can
become fully inflamed through the firm grasp of the right knowledge
that is born of continuous practice. There is nothing as pure as knowl-
edge. Only knowledge is pure by itself; the other things are pure only
when in contact with knowledge. Here I will stop for the fear of re-
vealing too much. Arjuna will know the purity of knowledge only
when he becomes fully awakened. Increasing one’s faith in this knowl-
edge and making effort to attain it intensifies when one is free from
doubt because of the firm belief in the Brahman. Therefore, he who
does not doubt should follow the path of tradition of teachers, as they
are instrumental in destroying all doubt. The nature of the doubt isto
destroy everything. Therefore, one who doubts cannot know any-
thing precisely because of the lack of faith. This is the purport of this
verse.

The purport of the entire chapter will be summarized in the last
two verses.

- o — |
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4]1. Actions do not bind a yogin, O Winner of Wealth,
who has renounced action by means of yoga, who has
eliminated doubt through knowledge and who has real-
ized his own self.

AT vl GG SRR Ay, s faeiid, faarire
iRt
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The renunciation of actions can only come as a result of yoga
and not through any other means. This topic has already been dis-
cussed and will again be discussed.

THCATHY TR I : |
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42. Therefore, having eliminated this doubt born of ig-
norance and rooted in the heart with the sword of knowl-
edge, resort to yoga and stand up, O Bharata!

g fomn Ani-wdeivemEias S®Hav | day Sfas-o
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Having uprooted doubt, take recourse to yoga, which is skill in
action. Therefore, stand up and perform the action, which is your

duty.
T HUEYeAIeh:
fary v afcrfaca=smmgEsy |
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SUMMARY VERSE:

Whichever act, preceeded by the desire inherent in the
sense organs, one might perform, this act will make
gods in the form of sense organs fulfilled and in return
they will bless people with auspicious results.

3 shrvgre SR e T A TG faR e
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Arjuna said:

1. First you praise the renunciation of the fruits of ac-
tion (sarmnydsa), O Krsna, then again the yoga of ac-
tion; tell me decisively which is the better of these two.

T JYH, TTENT 3 FEIE q9=: 01 2 I

Arjuna asks this question because of the doubt raised in his mind
by Lord Krsna’s contradictory statements. On one occasion the Lord
would say that renunciation of the fruit of action (saninydsa) is more
important than the yoga of action and on the other that yoga of action
is more important than samnydsa.

sftsraraTa
e wmuarwe gt
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The Lord said:

2. Both sammnydsa and the yoga of action lead to the
highest good. But of the two, the yoga of action is supe-
rior to the renunciation of action (samnydsa).

T FH T-Toeistufed:, eifrg 3ut dfafea fro9a€ <l
AR o F=ama 7 Svadifa 9 faere: iR
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It should not be understood that sarmnydsa and the yoga of ac-
tion exist separately from each other. Both combined bring the high-
est good to living beings. However, in this relationship the yoga of
action has the prominent role because samnyasa is not possible with-
out the yoga of action.

Fa: 1 Frad=ard 4t = gfy 7 srgwfal
fdgt ft meemEl! g@ ssfgg=au

3. He is known to be at all times established in samnyasa,
who neither hates nor desires and is free from the pairs
of opposites; such a person is easily released from bond-
age, O Mighty-armed.

MY ¥ TI Fdlaesh: St 31 gaarsfiemygst daw,
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Therefore, only he who has renounced both passion and hatred
from his mind could be considered to be at all times established in
samnyasa. This is because only an intellect freed from the pairs of
opposites (nirdvandva) such as anger and confusion could easily at-
tain moksa.

[IGTANt Jerarel: Yagi-a 7 ufvsar: |
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4. Only the childish speak of-the path of knowledge
(Samkhya) and the path of action (Yoga) as different,
but not the wise; he who properly knows only one gains
the fruit of both.

TEGE: WS WM TR |
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5. The state attained by the followers of Samkhya is also
attained by the practitioners of Yoga. He who sees
Samkhya and Yoga to be one, he truly sees.
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Yoga and Samkhya are eternally connected and there can be gy
real difference between the two. There is no knowledge without yoga
and no yoga without knowledge. This is the relationship betweeq
the two.

AW WEER! G EHIRART: |
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6. Samnyasa is indeed hard to attain without yoga, O
Mighty-armed; only a sage established in yoga alone
merges into the Brahman without long delay.

TURISAURE fissha: | ArRfear Sy 5 @he, — g
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The particle tu is used in a limiting, restrictive sense, meaning
‘alone’ or ‘only’ and it should be placed after the word yogayukta in
the second half of the verse. This is because it is difficult to renounce
action without yoga. Therefore the meaning of the second part of the

verse should be, “only a sage established in yoga alone merges into
the Brahman without long delay”.

Frrgeht Taggaren fafsaren faf=a:
TAYATEAAT  gaarg q  fawduo

7. He who is established in yoga, whose mind is puri-
fied, who has fully mastered himself, who has conquered
his senses and whose self has become identical with the
self of all beings, such a person is not involved even
while performing actions.

WAYAAMRASE ol ¥, | §aA ety A fawd—
F T HESER 119 I
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The yogin whose self has merged with the self of all the other
living beings, although engaged in activity remains untouched by
their results. This is because such a yogin is firmly established on the
path of renunciation.

Yo fefgetifa gor 99 aatad)
PLREBLEES NIRRT el G P

8. One who is established in yoga thinks, “I do not act
at all”, even while engaged in seeing, hearing, touch-
ing, smelling, eating, walking, breathing or sleeping,

T~ ST g o S A HEA T |
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9. Talking, letting go, seizing, and even in opening and
closing the eyes, simply thinking that the domain of the
sense organs is only among the objects of sense.

VAL HHIT TG AR HUTA e |
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10. He who acts offering all his actions to the Brahman
and who has abandoned attachment remains untouched
by sin as a lotus leaf by water.

30 WH, AR Feu mEd  yrafa—yfaufaeed
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The yogin, while fully engaging his sense organs externally (but
remaining established in his own self), thinks (dhdrayan), that is to
say discriminates through his well-established knowledge in the fol-
lowing way, “How can 1 (who am identical with atman) be affected
by the sense organs, even at the time when they are engaged in expe-
riencing their respective objects? How can actions performed by the
sense organs, which are entirely different from my own self, affect
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me who am identical with arman?” This realization is techmcall
called “surrendering actions to the Brahman.” The characteristic mary
of such a yogin is that he is free from all attachments and therefore j

not affected by the result of action.

FHET T FHEA RAARRERI
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11. Yogins perform action with their body, mind, intel-
lect and sense organs, which are freed from attachment,
for attaining self-perfection, but are not bound by their
results.

Ay Haeh—agfed: wWeTAfafvy Frfef: $dfq
FHHIOT FFHET N R

Yogins perform action free from attachment (kevalaih), with their
bodies and minds, etc., functioning independently from each other
because they remain untouched by their results.

eh: HUHC ekl PT-aHIRIT ATgRTH |
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12. He who is established in yoga, having abandoned
the fruit of action attains lasting peace; he who is not

established in yoga, being attached to the fruits of ac-
tion is firmly bound by the force of desire.

AR — AR I 2R 1

The word naisthikim here means permanent or lasting. There-
fore, peace that is attained by a fully realized yogin stays with him
forever.

HARUIUT A9aT € g@ a9t |
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13. Having mentally renounced all action, the dweller
in the body lives in happiness, in the city of nine gates,
neither acting nor causing others to act.

Y AWREGE G T EIdSivianeEt:; Td W
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As a person who is sitting comfortably inside his house and is
entirely oblivious to the outside changes on that house, such as the
house getting old, etc., in the same way, the atman, who is sitting in
the house of the human body, which is decorated with nine windows
such as the eye, etc., is unconcerned with that body.

T HGA T AT AR GArd T; |
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14. The Lord creates neither the agency of action nor
the actions of living beings; nor does He create the rela-
tionship between the doer, the action and its fruits; rather
the very nature of things is to proceed with all of this.
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Paramatman does not perform any activity which is directed
toward anything or anybody. The activity of the Lord is merely his
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nature because it is not aimed at their results “°. The Lord, who is of
the nature of consciousness, light, bliss and freedom (svdtant;ya)
and who brings about a series of creations, maintenances and
destructions of the universe is never under any circumstances devoid
of his nature. Thus, the doership (kartrtvam) of the Lord is not differ-
ent from him being a doer (kartr).

If God did not possess the power of doership, then what would
be the origin of action? In the absence of action, who would experi-
ence their results and what would then be the relationship between
acts and their results? Here, in this context the word ‘action’ (karman)
refers to acts and not to the objects of these acts. However, even if
the objects of action were also included in the word karman, the
meaning would not change. This is because the object attained by
action is identical with the result of that action. For example, the act
of moving around the stick and the wheel, etc., by a potter is not
different from the consciousness of a potter. The action is not accom-
plished by the pot itself because the act of making a pot belongs to
the sphere of consciousness of the potter. Therefore, it is the highest
Lord who is the consciousness and freedom that is present in the
creation, maintenance and destruction of the universe. The philoso-
phy propounded here is that action and their results are not different
from the Lord.

* Unlike some other schools of Indian philosophy, Kashmir Shaivism thinkers envi-
sion the highest reality, i.e., Siva, to be active. The consciousness is all-inclu;ive
and action or better spontaneous action is the very nature of the highest reality. Siva,
the perfect singleness of consciousness is thought to be the creator of the universe,
who in spite of this ongoing process of creation always remains perfectly within his
own Self. According to this system, each activity is the result of a particular power
or sakti, all of which are permanently associated with Siva. Abhinavvagupta de-
scribes this relationship in the following way: “Because of its absolute freedom
(svdtantrya) and because of the absence of limitations of time, space and form,
prakdsa is omnipresent, permanent, and possesses all forms while at the same time
is without any specific form. This power of freedom (svdtantrya) of prakasa is
identical to its power of bliss; this delightful wonderment of bliss is identical to its
will power; its quality of being of the nature of light (prakdsa) is identical to its
power of consciousness; its all-inclusive awareness is identical to its power of knowl-
edge and its property of being united with all forms is its power of action. Although
being associated with these main powers, prakasa (which is identical with Siva and
is resting in its own bliss) is in reality united with only three powers, i.e., the powers
of will, knowledge, and action” (Tantrasara, chapter 1, p.8).
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Thus, when both actions and their fruits do not exist as separate
from each other, then what could be the result, both visible and invis-
ible, of Vedic rituals? The Lord will make this point clear in the first
part of the following verse. While in the second part, he will point
out that actions and their results belong only to people plunged in
worldly activities.

e ShEfad U 7 oF gahd [99; |
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15. The Lord does not accept either sin or even merit of

anyone; wisdom is veiled by ignorance, by which crea-
tures are deluded.
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Sin is not caused by Paramesvara but by the ignorance of one
who is engaged in sinful activity. As in the case of a person who,
because of a doubt, mistakes nectar for poison.

Therefore, the Lord said:
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16. But for those in whom ignorance of the self is de-
stroyed by knowledge, that very knowledge, like the sun,
illuminates the highest reality.

A { M TR, IS WY @ fasy; g ik
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When ignorance is destroyed by knowledge then the self-lumi-
nosity of knowledge is spontaneously established. As the self-lumi-
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nous property of the sun is established when the light of the sun de.
stroys darkness, similarly, when doubt is removed the nectar gener.
ates the effect of nectar by itself.

The destruction of ignorance takes place when intellect and ming
are exclusively concentrated on Paramesvara and when one re.
nounces other activity. To clarify this point the Lord says:

g aeIATaf AgRaeaqau: |
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17. They whose intellects are rooted in that, their in-
nermost selves merged in that, who are established in
that and are wholly devoted to that highest reality,
cleansed of all impurities by knowledge, they attain the
state from which there is no return.

TS qEradaegyr=arsia wernfoT |
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18. In spite of being continuously mentally and physi-
cally engaged in the activities of the world, carrying out
their respective activities, yogins remain unattached like
rays of the sun in a pool of mud.

Id TE TR Jadd 31d; 31T easaaHme feafaficme—

After describing the nature of a yogin (born of this insight), the
Lord will go on to describe the state of the mind of (such a yogin)
whose ignorance has been removed. Therefore, he said:

faafaaama sreror wfg ghat
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19. The enlightened ones perceive the same in a
brahmana endowed with learning and humility, in a cow,
in an elephant and even in a dog and in an eater of dogs
(outcaste).
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The fully realized yogin does not think in his mind, “I will gain
merit by serving a brahmana.” He doesn’t believe that the cow is
purifying nor is he entertaining thoughts that possessing an elephant
is going to bring him wealth. The yogin does not believe that the dog
is impure and that it might harm him. In the mind of such a yogin
even the untouchable is not impure and sinful. He looks at all living

beings as being equal. However, he does not necessarily act accord-
ing to his insight *'. As it is said in Vijiianabhairava :

The same self in the form of consciousness is present in all
the bodies; there is nowhere exeption to this rule. There-
fore, a yogin, realizing that everything is identical with that
consciousness, rises above transmigratory existence.
(Vijiianabhairava, verse 100)

As indicated by the word ‘realizing’ (bhavayan), the emphasis
in this verse is also placed on knowledge and not on action.

In the next verse the Lord explains what kind of behavior could
be expected from such a yogin.

7 weed firet wra Afgsare et
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20. He who possesses firm intellect, who is free from
delusion, who is a knower of the Brahman and who is

“In his day-to-day activities the realized yogin acts following the widely ac-
cepted social rules.
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established in the Brahman should not rejoice on ob-
taining what is pleasant nor tremble on obtaining what
is unpleasant.

W gugRE: THACavrsfy e W@, Tm—
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For a yogin, who treats all living beings equally, the division of
people into friends and enemies, etc., is only external. However, ip.
ternally he is permanently established in the Brahman.

TS T fageare T aeg@ |
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21. He whose self remains untouched in contact with
external objects, who rejoices in his own self, whose
self is merged with the Brahman through yoga, he en-
joys eternal happiness.

Sreres! fawareafs afedw Afa i e
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The word bahyasparsah refers to the contacts with the outside
objects, that is to say, to the objects existing in the outside world.

Such a yogin thinks in the following way:

g f§ dagisn ¥im grEEa @ Al
JMEE: Hiad T A9 WA g R

22. All pleasures born of contact with external objects
are only sources of sorrow, since they have a beginning
and an end, O Son of Kunti; the enlightened one does
not find pleasure in them.

9 Qe Meafd—arfasasn $m: 99 g-@eRoe:, quifa
G 11331



Chapter 5 143

He realizes that all experiences born of external objects ulti-
mately bring about suffering. Being such, experiences of external
objects must be temporary by nature.

THERS O W WaRIRTaH=ET |
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23. He who is able to endure, even here, before leaving
his body, the excitement born of desire and anger, is
established in yoga and is known as a happy man.
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For such a yogin, it is not difficult to maintain this kind of atti-
tude (toward the experiences caused by external objects) till the time
he drops his body. This is because he knows that if for a short time he
tolerates the feeling born of desire and anger, then he will attain per-
manent happiness.
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24. He whose happiness is within, whose delight is
within and whose light is within, that yogin having be-
come one with the Brahman attains complete perfection
in yoga.
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Therefore, a yogin who has no concern with any outside objects
rejoices (happiness of that very experience) internally. There (inter-
nally), he finds happiness and receives enlightenment. However, in
everyday activity he appears as if he is a fool. As I said in my
Paramarthasara: “He may move about posing as an idiot” (verse 71).
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25. Rsis, whose sins are attenuated, whose doubts are
destroyed, who are self-controlled and take pleasure in

promoting the welfare of all creatures, attain identity
with the Brahman.
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Identity with the Brahman (brahmanirvana) can be attained by
yogins whose knots of duality and doubt are destroyed.
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26. Ascetics, freed from desire and anger, who control
their mind and have realized the Self, remain united
with the Brahman in all the states of consciousness.

19 g —gaiEaeyy- Seed refdst 9 fy-
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The yogin is fully established in the Brahman in all the states of

consciousness ‘2 and at no time is he disconnected from the highest
reality.

“2 The yogin who has realized his own self and is permanently established in
Brahman, never and under any circumstances loses this state of consciousness.
This state of consciousness in the Kashmir Shaivism system is technically called
turyatita. Ksemaraja describes this state in his introduction to the eleventh sitra
of the first book of the Siva Sitra. He writes, “The Yogi in whom the rapturous
experience of I-consciousness which is full of the consciousness of non-differ-
ence shines through the cancellation of the universe (as something separate from
consciousness) by the process of uniting with the group of saktis through con-
stant awareness in all the three states of waking, dream, and deep sleep which
have been explained both from the point of view of the common folk and the
yogi, enters the turyitita state (i.e. the state beyond the turya) which has been
previously described as caitanya by following up the stream (of that rapturous
experience of I-consciousness).” (Translated by Jaideva Singh)
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27. Not accepting impressions as a result of contact
with external objects, placing the sense organs on the
spot in between the eyebrows, and having balanced both
merit and demerit within his mind-stuff,
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Placing the contacts with external objects outside of himself
(bahyasparsan bahih krtva) in this context means that a yogin does
not accept impressions created by that contact. The expression ‘in
between the eyebrows’ (bruvoh) refers to the right and left eye that
symbolically stand for anger and attachment. All the sense organs,
which in this verse are referred to by the word ‘eye’ (caksus) should
be placed on the spot in between (antare) the two eyes, which is
untouched by anger and attachment.

Prana and apana here stand for merit and demerit, i.e., good
and bad impressions. A yogin possessing a balanced mind gives the
same importance to both of them. The word nose (nasa) refers to the
mind-stuff (cittavriti) because it operates unevenly or unbalanced as
aresult of anger, etc.

Tfgammafgdafauaen: )
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28. The meditator, who controls his senses, mind and

intellect, whose highest aim is liberation, who is free
from desire, fear and anger, is always free.

Tefas) It Gdeag R adged qb T 1l ¢ 1l
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This kind of yogin although engaged in activity is completely free,
WHR  Jaudl GdclieHg I |
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29. He who has realized that I am the enjoyer of sacri-
fices and austerities, the Lord of the worlds and friend
of all living beings, he attains peace.
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The Lord is the enjoyer of all sacrifices because the performer
of sacrifice surrenders the fruits of all sacrifices to the Lord. The

same is with the fruits of austerities (tapas). The yogin who knows
that God is the highest reality is liberated even while in the body.
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SUMMARY VERSE:

He who perceives all creatures as being equal is fit for
liberation, even if he is ignorant in the matters of worldly
affairs.
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The Lord said:
1. He who performs the action that is his duty, without
depending on the fruit of action, he is a samnydsin and
a yogin, not he who has renounced his household fires
and who refuses to perform sacrifices.
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2. That which they call samnyasa, know it to be yoga,
O Son of Pandu, for no one becomes a yogin who has
not renounced desire.
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With these two verses, the Lord summarizes the philosophy that
he taught in the previous five chapters. The word kdrya in verse one
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refers to duty, such as that of castes prescribed in various sdstrgs,
Furthermore, the Lord explains that in this context the words yoga
and sanmnydsa are synonymous. Therefore, the Lord said, “that which
they called samnydsa, know it to be yoga.” In other words, sannydsq
is not possible without yoga and without renouncing desire (for the
results of action) yoga is not possible. This is the eternal relationship
between the two.

By the expression “Not he who has renounced his household
fires (niragnih) and not he who refuses to perform sacrifices (akriya)”
it is suggested that one cannot become a samnydsin just by abandon-
ing consecrated fires or by failing to perform sacrifices.

As a gambler, who while gambling can feel like a king, although
(in reality) he does not possess a throne, in the same way, one who
has simply abandoned performing activity can feel like a samnyasin,
while in reality he is not.

MG W HRUEE |
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3. For the meditator desiring to attain yoga, action is
said to be the means; the identifying marks of a yogin
who has attain yoga is his ability to continuously abide
in the highest state.
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The word muneh in the genitive case here means a meditator.
The word action (karman) refers to obligatory action, i.e., duty. The
word karana, in the second quarter of the verse, refers to the means
instrumental in accomplishing the state of yoga. The word tranquility
(sama) is the continuous existence (abiding) in the highest state. Th}"
word karana, in the fourth quarter of the verse, stands for the identi-
fying marks of a yogin who has attained perfection in yoga.

The Lord further clarifies this point:
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4. Only when a man is not attached to the objects of the
senses or to actions for the purpose of attaining worldly
objects and when he has renounced all desires, he is
said to have attained yoga.
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The compound word indriyarthal stands for the objects of the

senses. By the word karmasu in the locative case, the acts for the
purpose of attaining worldly objects are meant.

One should remain watchful in regard to this point and should
never indulge in the enjoyment of objects.
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5. Man should uplift himself by his atman and should
never make himself weak; his atman is his own friend,
his atman alone is his enemy.

I T A Y Y SMHT— A T Iy Il

In this regard, atman is the only means for attaining liberation.
However, in this verse, the word dtman stands for the mind (and not
the self).
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6. He who has himself conquered his mind is his own
friend, but the mind of him who fails to conquer it will
behave with enmity like a foe.
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The conquered mind is a great friend of all, because it is instry.
mental in extracting one from the horrifying experience of continy-

ous births and deaths (sarisara). The unconquered mind is an enemy
because it keeps one down in a horrible hell.

In the next verse the Lord describes the nature of a yogin who
has conquered his mind.
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7. He who has conquered his mind, who is fully paci-
fied, who does not perceive difference between himself
and others, and who is steadfast in heat and cold, in
pleasure and pain, in honor and disgrace,
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One who is fully pacified is free from the sense of egoism. Fur-
thermore, one develops the notion of non-difference between him
and others and becomes steadfast in heat and cold, etc. In that state,
there is no attachment to what is dear and no sense of dislike of what
is not dear.

FAfaggaTen geel fafaafza: |
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8. That yogin is said to be established in yoga who is
fulfilled in sastric knowledge and who practices that
knowledge in activity, who is unshakable, master of his
senses, for whom clay, stone or gold are the same.
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Knowledge (jfiana) is the state of the intellect which is free from
mistake. (As it was previously explained) vijfiana ** is yoga of action
about which there are various types of cognition (knowledge).
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9. Distinguished yogin is he who is of even intellect
among well-wishers, friends and enemies, among the
indifferent and the neutral, among opponents and among
relatives, among the saintly as well as the sinful.
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A well-wisher (suhrt) is one whose heart is generous without
any obvious reason. Friendship (mitratvam) is a type of relationship
where the feeling of friendship and generosity is mutual. Enmity
(aritvam) is a relationship where animosity is mutual. Indifference
(udasinal) is a state in which both friendship and enmity are not
present. One who is neutral (madhyasthah) is partly friend and partly
enemy. An opponent (dvesyah) is one who deserves to be hated but
cannot be hated (by us). A relative (bandhul) is one who is con-

“In Chapter 3, verse 46, Abhinavagupta explains that the word jiiana stands for
the right knowledge and the word vijiiagna for the right action, which is the activ-
ity inherent in Brahman. The point here seems to be that it is not enough for one
to have the intellectual understanding of the sastras, etc. but he also needs to be
able to live this knowledge in his daily life. The same point is made again in
chapter 7 verse 2 where Abhinavagupta defines jiiana as knowledge and vijiiana
as action.
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nected with us by blood. A yogin is required to give equal treatmepy
to all of them. His mind should also remain balanced in dealing wjg,
saintly (sadhusu) as well as sinful (papesu) people. This kind of yogin
is distinguished (visisyate) and eventually crosses over the sarnsgr,
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10. Even in this life, the circle of birth and death is
conquered by those whose mind is established in even-
ness. The Brahman is flawless, and the state of even-
ness. Therefore they are established in the Brahman.
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Even while living in a body, yogins are capable of conquering
the circle of births and deaths through evenness of their minds. They
are not bound by this world because they are established in evenness,
and evenness is the Brahman.

Now, if somebody asked the question, “How can we conquer
our mind?” The answer to this question is that one who desires to
attain moksa, i.e., to conquer his mind should be instructed in some
yoga technique. This technique will make his body steady, which in
turn will make his mind one-pointed.

IRt g Haque wie fem: )
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11. The yogin should continuously practice yoga in se-
clusion, remaining established in his self, alone, his mind
and intellect controlled, expecting nothing, without pos-
sessions.
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One should make one’s self and mind one-pointed in deep medi-
tation. This one-pointedness of the self and mind should be made
permanent (satatam). Only the yogin who practices in a solitary place
can attain perfection in yoga. There is no other way.

e AWl ferEraeE: |
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12. The yogin should fix a stable seat for himself, in a

clean place, neither very high nor very low, covering it
with a cloth, a deerskin and kusa grass.
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13. Seated on that seat, having made his mind one-pointed,
with the activity of the senses and mind under control,
the yogin should practice yoga for self-purification.
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During the time of practice one first gets established in his pos-
ture (dsana). Then, one becomes capable of sitting in that posture for
along time. As a result of that, one’s mind becomes steady and stable.

One whose activities of the mind, such as desires, as well as
activities of the sense organs, are brought under control is called
yatacittendriyakriyah.

i wElbRRid  arRadee e |
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14. Holding his body, head and neck upright and still,
having directed his gaze to the tip of his nose, without
looking in any direction,
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15. With his external sense organs fully pacified, freed
from fear, established in the vow of celibacy, with con-
trolled mind and thoughts fixed on me, the yogin should
sit and concentrate his mind on me, taking me as the
highest reality.
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The word dharayan in verse 14 indicates that one should main-
tain the effort of holding his body, head and neck erect. The purpose
of looking at the tip of one’s nose is to limit distraction from the
outside world. Because when one looks at the top of one’s nose one
cannot see anything else. (Prepared in this way), one should sit and
concentrate his mind on me who am the highest reality.
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16. My devotee who always practices in this way with a

one-pointed mind attains peace, which culminates in
liberation and unification with me.
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The yogin who practices in this way eventually attains the high-
est peace. When this peace is fully established he becomes capable
of reaching the highest goal of yoga, i.e., unification with the divine.

Arsia Srareawar T SR : |
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17. Yoga is not for him who eats. too much nor for him
who does not eat at all, O Arjuna, it is not for him who
is in the habit of sleeping too much nor for him who
keeps awake.
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18. For him who is moderate in food and play, moder-
ate in performing actions, moderate in sleep and wak-
ing, for him is the yoga which destroys sorrow.
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The expression ‘in food’ (@haresu) stands for the objects that
are being experienced or enjoyed. The word ‘play’ (viharah) refers
to the inclination of the mind to enjoy these objects. Now the ques-
tion is, what is the appropriate amount of this inclination of the mind
for enjoying objects? The answer to this question is moderation, not
too much enjoyment and not too much avoiding enjoyment. Modera-
tion should be practiced not only with regard to eating, playing and
sleeping but also in regard to all other activities as well. The remain-
ing portion of the verse is self-explanatory and does not require fur-
ther commentary.

Although the word jagaratah is grammatically incorrect (the
correct form is jagrata), it should be taken as correct because this is
written by the sage Vyasa whose writing like Vedic texts is the high-
est authority. The same should be understood in other such cases.

T fafed  faawereratasd
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19. When a yogin, with his mind completely controlled,
is established in the self alone, freed from longing for
any pleasure, then he is said to be established in yoga.
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In this verse, the Lord pointed out the characteristic marks of 5
yogin. Such a yogin does not desire anything because he is fully
establish in his own self and has his mind firmly under control,
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20. The yogin who controls his mind practicing the yoga
of the self is compared to a candle, which does not
move in a windless place.
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As the flame of the candle remains unshaken in a windless room
so does a yogin remain unshaken by the outside world. The move-
ment of the mind, in this contact, is an effort to acquire worldly
objects.

Next, the Lord will describe, by giving several examples, a yogin
who has realized his identity with the highest reality, i.e., the Brah-
man. He will also point out the difference between the Brahman and
that which is imagined to be the highest reality in other sastras.
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21. In that state, the motionless mind, settled through
the practice of yoga, withdraws from the objects, and
rejoices in the self by beholding the self through the self.
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22. When a yogin experiences that infinite happiness,
which lies beyond the senses and which is grasped by
the intellect, he becomes established there and does not
move away from that reality.
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23. Having attained this, from which he cannot imagine
any higher gain, established in which he cannot be moved
even by deep sorrow.
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24. That disunion of the union with pain should be known
by the name of yoga. This yoga is to be practiced with
firm resolve and an undejected mind or a mind which
disregards worldly matters.
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The particle yatra here indicates the state in which the control-
led mind gives up wondering and rejoices resting in itself. The word
atyantika indicates that the yogin experiences unending happiness
because of the absence of impurities coming from the objects of ex-

perience. Having attained this highest happiness, the yogin loses in-
terest in gaining the happiness that comes as a result of accumulating
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wealth, or getting a beautiful wife or a son. This is indicated by the
expression ‘no other gain’ (aparo labhah).

The realization of yoga is in identifying one’s mind with God,
which brings about the highest happiness. Therefore, from the per-
spective of a yogin, other types of happiness are impermanent by
nature and therefore not fulfilling. This is proved by the nature of the
outside world, which is ever-changing.

It is stated in verse 23 that a yogin cannot be shaken even by
extreme suffering. However, (at the time of distress) a yogin is shaken
only for a moment because of past impressions. However, he is not
shaken because of delusion (like an ordinary person) but because of
the feeling of compassion towards other living beings. At the time of
distress the deluded person thinks, “Alas, I am destroyed. What should
I do to change my situation?”” However, it was pointed out (in verse
24) that yoga is disunion of the union with pain. Therefore, the yogin
who is continuously engaged in meditation (yoktavyah) frees him-
self from suffering through faith (sraddha) born from the firm belief
in the existence of the Brahman. The word anirvinnacetasa refers to
the yogin who is not dejected on the way to reaching his goal, as he
engages in the practice with perseverance but feels utter dejection
with regard to the matters of the world (nirvinnacetasa).

The means of abandoning desires is to abandon desires for ob-
taining a specific fruit (samkalpa).
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25. Abandoning all desires together with sarikalpa from

which the incentive (to action) is born, controlling all
of the senses on every side by the mind alone;
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26. As a result of the gradual practice, he should with-
draw from the objects of the senses through the firm-
ness of his intellect, and having established the mind in
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the self let him not be concerned with either rejecting
or accepting the objects of the senses.
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One should abandon one’s desires created by the mind, but should
not stop being active. In this way, having attained firmness of intel-
lect, (one) will gradually weaken the impressions of suffering, which
are the result of desire. The word kincit in verse 26 indicates that one
should not be concerned in either rejecting or accepting the objects
of the senses.

Other commentators however, explain “na kincit api cintayet”
to mean that one should not think of anything, including the highest
reality. I do not particularly like this interpretation because it closely
resembles Stinyavada Buddhism.

In the next verse, it is stated that freeing one’s mind from attach-
ment is not the only thing to be accomplished by the yogin.
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27. Whatever makes the fickle and unsteady mind wan-
der, from that it should be withdrawn and brought to
rest in the self alone.
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From whichever object the mind moves away, after experienc-
ing it, at that very moment, the mind should be purified by resting on
the atman. Otherwise, the unstable mind will immediately attach it-
self to another object.
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28. The highest happiness comes to the yogin whose
mind is fully pacified, whose passions are stilled, who
is one with the Brahman and pure.
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In this verse the word happiness (sukha), which is in the nomi.
native case, is the subject of the sentence, and yogin is the object,
Therefore, sukha comes to the yogin.
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29. Thus the yogin, who with his mind under control
constantly engages in yogic practice, easily attains per-
manent union with the Brahman.
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The yogin easily becomes unified with the Brahman only by fol-
lowing the path as described in this verse and not by Hatha yoga, etc.
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30. He who is established in yoga sees the same dtman
everywhere. He sees the dtman present in all beings
and all the beings in the atman.
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One should meditate on that atman, which exists in all the be-
ings (sarvesu bhutesu atmanam) in the form of the enjoyer
(experiencer). One should get united with all beings in that atman
through the knowledge that atman is present in the objects of enjoy-
ment as well. Briefly, we can say that through this meditation, both
yoga and the ability to see the self everywhere are realized. I have
discussed this point in great detail in my Devistotra.*
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31. He who sees Me everywhere, and sees everything
in Me, I am not lost to him nor is he lost to Me.
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Loss or disappearance (prandsah) comes as a result of not per-
forming any activity. The Lord runs away from him (the Lord is lost
for him), who does not realize His omnipresent form. This is to say
that the Lord does not reveal His own nature to such a person. He
who does not realize that the entire universe exists in the Lord is
forgotten by the Lord because there is nothing beyond that highest
reality capable of manifesting this world.

However, the Lord is not lost for him who knows His omnipres-
ent nature. This is because he knows that his real nature is identical
with the Lord. Furthermore, he who perceives all things in the Lord
is not forgotten by the Lord. This is because when the yogin’s per-
ception is fully perfected he will be able to perceive the reality in its
totality.

‘_‘DevI Stotra Vivarana was Abhinavagupta’s commentary on the Devi Stotra of
Anandavardhana. The commentary is no longer available.
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32. The yogin who is established in unity and worships
me who is present in all beings remains united with Me,
regardless of the circumstances he lives in.
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The fully realized yogin, through the experience of being united
with the Lord, realizes his omnipresent nature. As a result of such
knowledge, the yogin remains untouched by activity regardless of
the conditions in which he lives.
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33. He who sees equally, whether in pleasure or pain,
his own self in everything, because it can be compared
with his own self, he is deemed the highest yogin, O
Arjuna.
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The yogin experiences the pleasure or suffering of all beings as

his own. In this verse, nothing new has been presented. It is a sum-
mary of what has already been explained.
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Arjuna said:
34. This yoga taught by you as the ability to see one’s
self in everything, O Madhusidana, I do not see its
supreme standing, because of the wavering of my mind.
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35. For the wavering of the mind, O Krsna, is disturb-
ing, powerful and unyielding; I consider it difficult to
control the mind, as it is the wind.
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By the two pronouns ‘who’ (yah) and ‘this’ (ayam), it is indi-
cated that the Brahiman is both directly visible (ayam) and hidden to
our sight (yar). The Brahman, although mentioned as clearly visible
(as a result of the continuous practice of various upayas as taught by
the tradition of teachers), is as good as invisible because of the insta-
bility of the mind.

The word pramathi refers to that which disturbs both merit
and demerit. The word balavat means ‘powerful’, and ‘strong’. The
word drdham meaning ‘firm’ or ‘unyielding’ indicates that it is dif-
ficult to keep the mind away from getting involved in wicked ac-
tivities.

In the next verse, the Lord explains how the mind can be con-
trolled.
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The Lord said:

36. No doubt, O Mighty-armed, the mind is wavering
and difficult to control, but by practice and non-attach-
ment it is controlled, O Son of Kunti.
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Non-attachment (vairdgya) brings the curiosity of the mind to
an end. The practice gradually threads the path of liberation (noksa).
Thus, use is made of both. As the revered Vyasa, the commentator on
the Yogasitras, said:

“The restraint of the fluctuation of the mind is dependent
on both, i.e., non-attachment and practice.”
(See Vyasa’s commentary on the Yogasiatra, 1.12)
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37. I hold that yoga is difficult to achieve only for him
whose mind is not controlled. On the other hand, yoga
can be achieved by one who controls his mind, who

continuously makes an effort and who possesses the
proper means.
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One whose mind is not under control (asamyatatmanah), this is
to say one who is not completely detached; such a person cannot
attain yogic perfection in any way. On the other hand, one who con-
trols his mind (vasyatmana) is detached. One who repeatedly makes
effort (yatata) is one who is engaged in continuous practices. Upaydn
is one who has taken recourse in the updyas prescribed in various
Sdstras, such as Saiva Siddhanta, etc.

3TN I
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Arjuna said:
38. One whose senses are not controlled but who is
endowed with faith, his mind fallen from yoga; who
although attached remains on the path of righteousness,
confused on the path to attain the Brahman;

IMwEIaYT= e d a9 a: |
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39. One whose mind is fluctuating, who is under the

control of delusion, who has not attained yogic perfec-
tion; what is his condition hereafter, O Krsna?
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Even if the yogin’s mind becomes unstable, he does not lose his
faith because he has attained yoga. However, if the faith of a yogin is

shaken all his efforts will go in vain, even if he has reached perfec-
tion in yoga. As it is said:

Even if knowledge is attained and then (again) contami-
nated by the fluctuations of the mind, it will quickly be
destroyed as the pile of cotton is destroyed by fire.

wtemrvafadyntsatafia Avafdl
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40. Deluded on the path to the Brahman, O Mighty-
armed, without foundation and fallen from both paths,
does he not perish like a scattered cloud?

T Gy W D HeEe: |
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41. You should, O Krsna, dispel my doubt in its totality,
There is none else but you capable of dispelling it.
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Arjuna’s question is as follows: Is one who does not achieve
perfection in yoga (because he is not fully established in the Brah-
man) destroyed at the time when he is leaving this world? Or, is such
a person destroyed as a result of difficulties that he is facing in reach-
ing other worlds?

In the following verse, the Lord clearly answers Arjuna’s
question:
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The Lord said:

42. O Partha, there is no destruction for him either in
this or the other world; for no one who does good goes
the way of misfortune.
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A yogin who does not achieve perfection in yoga (in this life) i
not destroyed either in this or another world because his faith
(sraddha) is not destroyed. Such a yogin has followed an auspicious
path as ordained by the Lord, a path which does not bring transient
fruits, like the performance of Vedic rituals.
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43. Having attained auspicious worlds and having lived
there for three years of Visnu, he who has fallen from
yoga is born in the house of a pure and noble family.
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Sasvatsya samah here means three years of Visnu. Therefore, a
yogin who failed to reach yogic perfection in this life will dwell three
years of Visnu in the other world. Then he will be reborn in the house

of a noble family in whose mind the Lord Siva is present in his par-
tial form.

e AWRFME aq efivar Fev
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44. Or he is reborn in a family of wise yogins endowed
with wisdom, though such a birth in this world is even
more difficult to attain.
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If one is close to enlightenment and is meant to attain liberation
without any obstacles, such a person will be reborn in a family of
yogins. This is why the Lord said, “such a birth in this world is even
more difficult to attain”. If he is reborn in a family of nobles how-

ever, then it is certain that he will face some difficulties in accom-
plishing yogic perfection in the form of moksa.

a9 @ gfgEant wva dddfEe)
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45. There he regains that level of realization that he
possessed in his previous body, and by virtue of this, O
Joy of the Kurus, he keeps on practicing in order tg
attain yogic perfection.

gaiva@e ava fgaa gawisfa w1
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46. He is, even against his will, carried on by that former
practice, and the mere desire to know yoga transcends
the study of the Vedas.
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The word avasah means dependent on something that is beyond
one’s will. That which is stronger than the will of a yogin are the
impressions accumulated by the previous practice of yoga. These
impressions will forcefully, i.e., against his will, lead him to practice
yoga again. This is not an ordinary state however, because such a
yogin transcends Vedic studies by the mere desire to know yoga. He
goes beyond this state because he does not treat Sabda Brahman,
which is the study of the Vedas, as the highest reality.
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47. The yogin, continuously practicing with great ef-
fort, purified of all sins, perfected through many births,
reaches the highest goal.
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When a yogin (who did not realize yogic perfection in one life-
time) develops interest in yoga (in his next life), then he begins to
practice. Through gradual practice, at the time of discarding his body
he becomes identified with Vasudevatattva. However, we should not
assume that he attained yogic perfection through the practice of yoga
in that very last body, but through the regular practice in the course
of many births. Therefore, one who has not reached perfection dur-
ing one lifetime (yogabrarsah) could be easily recognized as one
who always engages in the activities leading to God and is avoiding
other (ordinary) activities.

In the next verse, the Lord is underlining the excellence of yoga.

quitarsatstirent it Frfeatsi warstiren: |
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48. A yogin is superior to the ascetic; he is considered

superior even to the learned; a yogin is superior to the
men of action. Therefore, be a yogin, O Arjuna.
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The superiority of the yogin over the tapasvin has already been
explained . The yogin is superior to the learned (jAidnin) because
the fruit of yoga is knowledge (jidna). The yogin is superior to one

who is engaged in performing acts because only the yogin knows
how to perform acts.

In the next verse, the Lord points out that Hatha yoga, which
does not develop faith in God, cannot grant yogic perfection.

qfFmy wdE AgAae
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* See Abhinavagupta’s commentary on verses 61 and 62 of chapter 2.
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49. And of all yogins, I hold him most fully united with
me who worships Me with faith, his inmost being ab-
sorbed in Me.
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Among all types of yogins, the best is the one who always keeps
Me in his mind and heart and is always devoted to Me. Such a yogin,
possessing faith and devotion, worships, i.e., meditates only on Me,
having gained knowledge through the tradition of masters as a result
of doing service to his respective teacher. Such a yogin is the best of
all yogins (yuktatamal) in the sense that he is united with
Paramesvara. Therefore, we can conclude that knowledge of God is
superior to all other types of knowledge.

3T HUEYTah:
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SUMMARY VERSE:

Only by attaining God’s name everything is achieved,
just as rice grains blossom when the rainy season comes.
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The Lord said:

1. Absorbed in Me, practicing yoga and having Me as
your refuge, hear next, O Partha, how can you know
Me completely and without a doubt.

FE AsE QiagEHe  qeanaeid: |
Tt 7 U fehferearaeamafyrema u
2. I will teach you this knowledge in its entirety to-

gether with its practical application, knowing that there
will be nothing more left for you to know.
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Jitana together with vijiidna means knowledge and action .
There is nothing beyond knowledge and action because everything
that is to be known is based on knowledge and action.

TN Weey wiyeadtd fagd|
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3. Among thousands of men only a few strive to attain
perfection, and of those who strive and succeed, only a
few know Me in truth.

e ——
Sce commentary on verse 8 of chapter 6.
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Not all human beings are fit for the attainment of the higheg
reality, i.e., jiiana and vijiiana. With this verse, the Lord makes i
clear that one should make a serious effort to attain jiidna and vijfiang
because they are not easy to attain.

YFRTOT ST I @ T qfogia o |
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4. Earth, water, fire, air, ether, mind, intellect and sense

of egoism; this is the eightfold division of My material
nature.
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5. This is My lower nature. Know My other and higher

nature to be the individual self, by whom this world is
upheld, O Mighty-armed.
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The pronoun iyam refers to Prakrti ', which exists on all levels

of the universe and is clearly visible to all living beings. Although
Prakyti (in its original form) is only one, it evolves into eight forms.

4 In the Sarikhya philosophical system, Prakrti is considered to be the material
cause of the universe. Although the original form of Prakrti cannot be seen be-
cause of her subtlety, her existence is proved on the basis of the existence of her
effects. Her effects or products, which inherently exist in Prakrti, are: intellect, the
sense of I, mind, sense organs etc., as well as all the multitude of objects existing
in the universe. See also Abhinavagupta’s commentary on verse 16 of chapter 2.
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Therefore, the universe is non-dual in its essence because it evolves
from Prakriti, which is originally one. From this we can conclude
that even according to Sanikhya philosophy, the non-dual nature of
the universe can be proved. When Prakrti is joined with Purusa and
thus becomes individual self; it forms my higher nature.

Prakrti evolves the manifold universe consisting of knowers and
knowables. For that very reason, the ever-present Prakrti, which is
the foundation of all living beings, reflects all the beings in the pure
mirror of her own self 8,

T@ET i Haivieuera |
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6. Realize that all beings have their birth in this. I am the
origin of the entire universe and its dissolution as well.
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By using the word ‘realize’ (upadharaya) the Lord suggests that
Arjuna should, through continuous practice of yoga, gain for himself
the experience of the highest reality, i.e., Vasudevatattva. He should
know that Lord Krsna, who has become the son of Vasudeva, is the
place of origin and destruction of the entire universe.

By the pronoun aham it is suggested that, although God (Isvara)
is different from Prakyti and Purusottama, yet he is always present
within the universe. Therefore, this shows that there is no fundamen-
tal difference between the philosophies of S@rkhya and Yoga .

“ This refers to the theory of reflection (bimbapratibimbavada), according to
which creation is the reflection of the Siva’s consciousness in the pure mirror of
his own self. As an object reflected in the mirror does not differ from its original
source, in the same way, the universe, does not differ from the consciousness that
reflects it. The reflection is the result of svatantryasakti of Siva.

“ The difference between these two systems seemingly arises as Sanikhya no-
where explicitly recognizes the existence of God (Isvara) while Yoga does.
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7. There is nothing existing that is higher than Me, O
Winner of Wealth. All that exists is strung on Me as
pearls on a string.
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Like the thread which although not visible to the naked eye is
present within, connecting all the pearls together, in a similar way
God exists within the universe.
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8. I am the taste in the waters, O son of Kunti; I am the
light in the moon and the sun. I am the syllable Aum in
all the Vedas; I am the sound in ether, and manhood in
men.
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In various types of waters, such as the ocean, a pond, and a lake,
etc., | am not any particular taste like sweet, etc., but a generic taste,
that is common to all the various types of waters. The same is with
light. I am the light of the sun and the moon that is devoid of its
qualities such as extreme heat and softness respectively. By the word
sound (sabda), which exists in the ether (khe), all different varieties
of sounds are expressed. This is because sound is a property that
exclusively belongs to the ether. On the other hand, that sound
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(dhvani), which is not created by any cause such as, bringing two
things together (saryoga) or by separating two things (viyoga), but
which exists inherently in the cavity of the Brahman and is called
unstruck, (andhata *) is the very nature of God. This unstruck sound,
which is spoken of in all the sastras, could be heard and experienced
by yogins who were fully concentrated on the highest reality. Paurusa
is such kind of power through which one experiences that universal
feeling, “I am (a man)” (purusa).
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9. I am the pure fragrance in the earth and the bright-
ness in fire. I am the life in all beings and the austerity
in ascetics.
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Smell, which is the special property of the earth, is natural pure
fragrance existing in the earth. However, a bad smell, excessive fra-
grance or any other variety of smell develops as the result of earth’s
contact with other elements. As it is said:

When the element earth is dominant then fragrance comes
as aresult, when the fire element dominates then bad smell
comes as a result, and when the water element excels then
the smell is neither good nor bad.

% In contrast to created or audible sound, unstruck (andhata) sound is inaudible,
uncreated, unmanifest and perpetual, existing on the level of ndda. Nada is a first
movement or stir of Siva and sakti that takes place at the very beginning of
creation. In Tantraloka, Abhinavagupta defines unstruck sound in the following
way: “The ever arising unstruct (andhata) sound is one phonem of the nature of
ndda, which cannot be separated from any other phonems because it never sets.”
(Chapter 7, verse 217)
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10. Know Me, O Partha, to be the primordial seed of a]
beings. I am the intelligence of the intelligent; I am the
splendor of the splendid.
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11. I am the strength of the strong, devoid of desire and
passion. I am the icchasakti existing in all beings, which
is not different from the various objects possessing a
particular property and form, O Best of the Bharatas.
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The primordial seed (bija) is that which is subtle and is the root
cause of all the beings. Power that is devoid of desire and passion
(kamaragavivarjitam balam) is the force capable of maintaining all

the beings in this universe. The word kdma in the fourth quarter of
the verse stands for icchasakti !, which is of the nature of conscious-

$! Iechasakti is the power of Siva which is intent on manifestation. On the level of
icchasakti, both jiiana and kriyasakti remain united. Icchasakti, which is identical
with consciousness, is the will or desire arising in Siva (as the result of the out-
ward flow of bliss) to expand or create the universe. On the highest level (pard),
where consciousness rests on herself, only icchdsakti is present. However, on the
level of parapara, icchasakti is united with jiianasakti. At that level, the nature of
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ness. Therefore, icchdsakti is not different from the various objects
such as a pot, and cloth, etc., which possess property and form. This
icchasakti, which is identical to this universe, pervades the entire
universe as the highest sakti belonging to the highest Lord. Con-
sciousness however, takes various temporary forms (dharmas), such
as a pot, and jar, etc. When a yogin realizes that all these objects
possessing a temporary nature emerge out of Consciousness, he be-
comes permanently established in pure consciousness. As it is said in
Siva Upanisad, 98 **:

One should concentrate one’s mind at that very moment
when icchasakti and jiianasakti > are awakened.

This means that the yogin should enter into the pure conscious-
ness at that very moment, when iccha and jiianasaktis are awakened
and not after they spread outside.

Some interpret this verse to mean that one is allowed to engage
in dharma, artha and kama as long as this is not against s@stric in-
junctions. They, being unaware of the teachings of the tradition of
teachers, are attempting to interpret God’s secrets and deserve only
our best wishes.
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12. And whatever states of being that might exist, be
they sattvic, rajasic or tamasic, know that they come
out from Me; they are in Me but I am not in them.
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everything that will later come into existence is invisioned. At the level of apara,
the universe is projected outwardly by means of riyasakti. Therefore, in this
process of creation the consciousness assumes different forms which, although
appearing different from consciousness, always remain identical with her.

% Siva Upanisad is another name for Vijiianabhairava.

% Jiidnasakti is the power of knowledge of Siva.



178 Giitartha-samgraha

13. All beings are confused by these three states of ex-
istence constituted of gunas; they do not recognize Me
who is above them and imperishable.
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Sattva and the other gunas depend on me for their existence, but
I do not depend on them. Therefore, through meditation on the Lord
one experiences everything in terms of God. However, those still
possessing the notion of duality cannot attain that state. The notion
of duality possesses the power to attract the minds of all worldly
people.

Having this very idea in mind it will be stated later that Vasudeva
is the entire universe (Vasudevah sarvam iti). One who possesses
this knowledge is blessed by the grace (saktipata %) of Parasakti *.
This grace of Parasakti descends immediately after the neutraliza-
tion of actions generated by the experiences of pleasure and pain in
various past births. Such a person who possesses the firm realization
that Vasudeva is everything, attains the Lord. In this world, he is
known as a great soul (mahdtma), a state very difficult to attain.

On the other hand, a person who is not aware of this reality, but
is deluded by the gunas doesn’t attain the state of Vasudeva, which
transcends the gunas.

Next, the Lord will answer the question: Why people deluded
by the gunas cannot know the highest reality.

% Saktipata is the falling of the gface of the Lord on an aspirant, who according
to the intensity of this grace proceeds on the path of self-realization.

5$ Parasakti is the highest sakti belonging to Siva.
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14. Divine indeed is this mdya of Mine, consisting of
the gunas and hard to overcome; only those who take
refuge in Me go beyond it.

[ —HISHL, T a1 Jd—wiel FafTEd: | a7 TR
TR W REEAfaRGaEmiy Jagfaemaa qed ToE—
APAAIRA A | T ST ®4 SARPRAa=aE, a7
wfd AT | T A WfsRIRrIfae aeAtai fad g
TOHI—JGHT TURIIETT SRR Tl AR fda=itg A —
TATHRENA: | 3 Iufked IEvEAs fagst 7wt Tifasmf<
TIHS Ao dF'—3fa 1l ¥ I

God (devah) is one who plays, i.e., engages in playful activity.
Maya is that playful activity which belongs to the Lord. In spite of
sattva and the other gunas being in fact non-different from the high-
est reality, which is pure consciousness, yet the notion of difference
persists in people until that highest reality is cognized.

Possessing gunas (gunattva) is a property of being the object of
experience, which depends on the experiencer. This false notion of
difference exists in the gunas because their nature is not properly un-
derstood by worldly people, and therefore it appears as maya to them.%

Only such a person crosses mdyad, who possesses gunas such as
sattva which is the source of the notion of difference, who knows the
light of the highest Brahman and realizes the whole universe as non-
different from that Brahman. On the other hand, those who do not
transcend the gunas do not cross maya. As it is rightly said in verse
12, “They are in me but I am not in them.”
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*The truth is in the eye of the beholder. For an unenlightened person the world
appears as mdyd because the notion of duality is present in his mind. On the other
hand, for an enlightened person everything including mdyd appears as Siva.
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15. The evil doers, who are foolish, lowest among hu-
man beings, whose knowledge is carried away by maya
and who partake of the nature of Asuras, do not seek
refuge in Me.
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Those who, although possessing a human body which enables
them to attain the highest reality, disregard me (who am the highest
reality), are sinful and the lowest of all human beings. Deluded
(madhah) are those who possess demonic (asuric) nature and are
dominated by tamas. This is the power of maya.
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16. The virtuous ones who worship Me are of four kinds,
the distressed, the seeker of knowledge, the seeker of
wealth, and the man of knowledge, O Lord of the
Bharatas.
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17. Of these, the man of knowledge, who is perma-
nently established in yoga, whose devotion is single-

minded, is the best. For I am dear to him and he is
exceedingly dear to Me.
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18. Noble indeed are all of these, but the man of knowl-
edge I consider to be My very self. For, with an inte-
grated self he resorts to Me alone as the highest goal.
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19. At the end of many births, the man of knowledge
resorts to Me realizing that Vasudeva is all this uni-
verse. Such a great soul is difficult to find.
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Those who meditate on me are noble people and could be di-
vided in four groups. Others on the other hand are mean-minded and
are always on the move to obtain more property (in order to reduce
their suffering) than those who are inferior to them. They do this in
spite of the fact that the weak ones equally possess hands, feet, and
body, i.e., are equally human beings. Nevertheless, these people are
inferior to the enlightened person because the notion of difference
still persists in them. Why is that so? For, they still think, “I will ask
God to fulfill my desires.” Desires such as this reveal that the notion
of difference is still dominant in them.

The enlightened person is fully established in God because he
doesn’t think that he is different from the Lord and therefore, the
Lord is not different from him. To such a person only God is dear and
not the fruits of actions. These yogins have their hearts and minds
perfected by the realization that Vasudeva is everything.
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20. But those whose knowledge has been carried away

by desires resort to other gods, observing various rites,
constrained by their own material nature.
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21. Whatever form any devotee wishes to worship with
faith, I bestow on him unswerving faith in it.
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22. He who endowed with faith seeks to propitiate that
particular form, from that form he obtains his desires,
the benefits being ordained by Me alone.
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23. But temporary is the fruit gained by these men of
limited minds. The worshippers of the gods go to the
gods, but my devotees come to Me.

F I @A WHAEfeERrARayEed oo aitfessmmes
HTHATIR TR TATEICTH aaTie FHATET-RAY, adIasISqared | 37t 7
@ FWEEER | g T sasfa-feda S
IRFAAFAEN | 310 TAKIEIEAMGdY Junfe Fo-<qenfaeia
UG | AETHaRrEg 94 11 3 11

4 T WraT fRfafa aamRraEsE fid we? -

Those whose minds are taken by various desires worship, ac-
cording to their respective desires, a particular god or goddess who
in reality are partial manifestations of the highest reality. Therefore,
the fruit that they attain comes only from the highest Lord. However,
the fruits that they attain are not permanent. This is because such
people limit themselves by their desires. Those who as result of their
devotion to Indra or other gods perform yajrias, etc., attain only that
kind of result that could be granted by Indra and other gods. On the
other hand, those who perform sacrifice for Me attain Me.
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Now the question arises: If the Lord pervades the entire uni-
verse and is also present in other gods such as Indra etc., then why do
those who worship other gods obtain only limited results?
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24. The unenlightened think of Me, the unmanifest, as
being manifest, not knowing My higher being, which is
imperishable and unsurpassed.
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Those of little knowledge do not recognize My real nature, which
doesn’t have any concrete form. On the contrary, they know Me only
in my concrete forms, which I take according to their desires. There-
fore, there is no need to insist on giving me any particular name. The
point here is that one who abandons his desires, and worships which-
ever form of God he chooses, then that given form of God eventu-
ally culminates in the real form of God, which is pure and formless.
On the other hand, if the opposite is done then the outcome will be
limited.
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25. Concealed by My yogamaya, I am not visible to all.
This confused world does not recognize Me, the un-
born and the imperishable.
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26. I know the beings that are past, that are present, O
Arjuna, and those that are yet to come, but no one knows
Me.
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I do not reveal Myself to all.

Now, the question arises: Don’t acts being performed bring about
moksa at the time of the great dissolution? Otherwise, what would be
the purpose of the great dissolution?

In order to dispel this doubt the Lord explains:
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27. O Bharata, all beings at the end of creation are con-
fused as a result of the delusion caused by the pairs of
opposites, which arise from desire and hate, O Con-
queror of the Foe.
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A person deluded by desire, enmity, anger and confusion (re-
mains deluded, although at the time of dissolution of the universe) he
is brought to the state of supreme vastness (purification). At the time
of dissolution, the entire universe, which enters into deep sleep, rests
in the womb of Prakrti, which is incapable of performing any activ-
ity. The same is with all living beings, who until their illusion is
destroyed go to sleep every night as a result of latent impressions
(vasana). This however does not mean that in the state of deep sleep
they achieve liberation. This is because at the end of sleep, the world
(samsara) with its variety of activities reappears once again.
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28. But those whose actions are pure, in whom sin has

come to an end, liberated from the delusion of duali-
ties, worship Me, steadfast in their vows.
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29. Those who strive for release from old age and death,
taking refuge in Me, they fully know the Brahman, the
highest self (A4dhyatman) and all about action.
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Those who have destroyed the influence of tamas have made
their mind peaceful by destroying both merit and demerit. These peo-
ple, having eradicated branches of great illusion and realizing every-
thing as being studded with the light of God, know the Brahman,
which is free from the darkness of old age and death.
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30. Those who know Me as the Adhibhuta, Adhidaiva,
Adhiyajiia, they, with their minds established in yoga,
have knowledge of me even at the time of leaving their
bodies.
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Adhyatmika, adhibhautika, adhidaivika and adhiyajiiika * are
all my other forms. They know me at the time of death because thejy
minds and intellects were always fixed on me through continuoug
meditation. They could remember God at the time of death, because
their minds were fixed on the Brahman even before their birth, i.e,, -
in their previous lives.

If somebody would ask what is the purpose of worshipping God
all your life, then it is better to remain silent than to answer this ques-
tion. This is because this question is devoid of any meaning.
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SUMMARY VERSE:

Pure devotion is the wish-fulfilling tree by means of
which one may fulfill hopes proper to be desired by the
sadhaka.
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57 The meaning of these terms will be explained in the first two verses of the
following chapter.
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Arjuna said:
1. What is Brahman? What is Adhyatman? What is ac-

tion? O Highest Purusa, what is Adhibhuta? What is
Adhidaiva?
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2. Who is Adhiyajia, O Madhustidana? How does he
exist in the body? How can you be known at the time of
death by the self-controlled?
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Other forms of the Lord, i.e., Adhyatman, Adhibhita, Adhidaiva,
Adhiyajiia, briefly mentioned by the Lord in the previous chapter
verses 29 and 30, will be explained in this chapter. However, these
answers are preceded by nine questions *® raised by Arjuna.

% 1t is difficult to see what could be the question number nine referred to by
Abhinavagupta in his commentary on the second verse. I was able to identify only
eight questions posed by Arjuna in the first two verses of this chapter. These ques-
tions are: (1) What is Brahman? (2) What is Adhyatman? (3) What is action? (4)
What is Adhibhata? (5) What is Adhidaiva? (6) Who is Adhiyajiia? (7) How does
he exist in the body? (8) How can you be known at the time of death, by the self-
controlled? However, A. Sharma in his translation finds question number nine to
be: How is it (adhiyajiia) to be known? The problem with this interpretation is that
in the following verses Lord Krsna gives answers to only cight questions.
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3. The Brahman is the highest indestructible, Adhyatman
is explained to be the continuous flow of consciousness
(svabhava). Action is the name given to the creative force
(visarga) that brings the variety of beings into existence.
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The highest reality is called Brahman because of being the larg-
est, and because of being the creator of all other things (lit. tr., be-
cause of making other things grow or expand). The word svabhava is
the state of Being (bhava) which never ceases (sva) and is expressed
by the word consciousness. Therefore the word svabhava means ‘con-
tinuous flow of consciousness’.

That Brahman whose nature is the continuous flow of conscious-
ness possesses within itself (lit. tr., holds in his lap) the power (sakti)
capable of creating the entire universe because of her external unob-
structed nature. Thus, the Brahman, through its power of freedom
(svatantryasakti ) which is the characteristic mark of his glory, mani-
fests a multitude of beings. The creative aspect of the process of
manifestation is called visarga ®. This manifestation first takes place

%9 Svatantryasakti is the power of absolute freedom belonging to Siva.

® Visarga sakti is the creative force or the power of emanation, which manifests
herself as the universe. However, in the process of manifestation, although it
experiences change, visarga remains unchanged and perfectly united with the
highest consciousness. It is important to emphasize here that visarga is not only
the creative force but the emanation as well. There are three stages of emanation
projected outwardly by Siva. The first stage is known as Sambava visarga. At
this stage, the universe appears as identical with consciousness. The differentia-
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in its subtle form and then gradually becomes more visible, as it as-
sumes more manifested forms. Then visarga gradually brings into
existence a variety of knowers (pramatrs), from Brahma to the mul-
titude of beings both sentient and insentient. This multitude of be-
ings constitutes the visible, manifested aspect of the universe. Then
once again, in the reverse process, visarga dissolves this false uni-
verse and once again creates the real state of existence.
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4. Adhibhuata constitutes perishable existence.
Adhidaivam is Purusa. 1 am Adhiyajiia, abiding in this
body, O Best of Embodied Beings.
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The word ksarah is derived from the root ksi, meaning, ‘to de-
cay’ or ‘to perish’. Various objects, such as a pot, etc., are perishable
because they possess properties such as transformation. Purusa is
dtman, which is the super intending deity (adhidaivada). This is be-
cause all the gods are submerged in that atman.

tion among the knower, the object of knowledge and the process of knowledge is
non-existent. This is the state in which non-relational, all-inclusive conscious-
ness rests within herself. Second stage, which is known as Sakta visarga, is the
stage where the first traces of duality appear. At this stage, although conscious-
ness is aware of herself, yet the distinction among the knower, the object of
knowledge and the process of knowledge is existent. However, this distinction
exists only on the level of idea. The third stage of emanation is known as Anava
visarga, in which duality dominates. On this level, the distinction among knower,
object of knowledge and process of knowledge is fully developed.
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Purusottama is the enjoyer of all sacrifices, because he g
present in all sacrifices and has control over all of them. I am that
Purusottama and I am the one who lives in the body. In this way, by
one single effort the Lord answers two questions.

Next, the Lord will answer the remaining question, i.e., how can
the Lord be remembered at the time of death.
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5. He who at the time of death, having given up his
body, dies while remembering Me alone, he becomes
identified with Me; of that there is no doubt.
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6. Whatever state of existence he remembers at the time
of giving up his body, that state he attains, O Son of
Kunti, because of continuous meditation on that par-
ticular state.

A WAy Sy HETER & 9
EHELEEIC IEGIEE IR NpL ne

7. Therefore, at all times remember Me and fight. When
your mind and intellect are absorbed in Me, to Me alone
you will undoubtedly come.
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It is not only enough to remember God when one is in good
health but also at the time of death. The Lord said, “Remember only
Me”, who am free from all conditioning. In this verse, Lord Krsna
teaches Arjuna the means of how one can remember him when one is
not healthy and his sense organs stop operating properly.

This teaching is as follows: One, who under any circumstances
always keeps God in his heart and mind, who surrenders all activity
to God and whose mind is saturated by the thought of God, to sucha
person God himself spontaneously comes into memory. The means
of accomplishing this is continuous meditation on God’s nature. There-
fore, it is said that one whose mind is constantly engaged in medita-
tion on any particular (desired) object, he at the time of death re-
members, that is attains that desired object. This is to say that only
such a person who has always taken the Lord to be the highest reality
can hope to attain him at the time of death.

On the other hand, if one remembers God by accident at the time
of death, then he will not attain the Lord. If that were the case ¢, then'
even the realized yogin who has become unconscious because his
mental operations are distracted by the defects of the three dhatus ¢,
would also attain a state similar to a person dominated by tamas
throughout his life. This view is not correct because it goes against
the authority of the sdstras:

At the very time when a yogin attains liberation, he may
shed his body off at any sacred place or at the house of an
untouchable. In both cases he is free from suffering and
attains liberation even if he loses his memory at that time.
(Paramarthasara, v. 83)

8 That is, if it were possible to attain God just by remembering him at the time of
death.

¢ According to Ayurveda, dhatus are three constituents of the body, i.e., vdfa,

pitta and kapha. 1t is the position of Ayurveda that as long as these three remain
in balance, one is said to be in good health.
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Therefore, the sruti as well as its interpretation should be under-
stood in the following way: After departure from this world one at-
tains that state on which his mind was meditating throughout his life-
time. Itis nowhere in any of the sdstras insisted that one is to remem-
ber God at the time of death.

This idea is expressed through the particular usage of the parti-
cle api in verse number six. The usage of the particle va, in verse six,
makes it clear that there could be discontinuity in remembrance.
Therefore, as I earlier said: “A person should treat God as the highest
reality in all regards.” Sage Vyasa made a similar point when he said,
“One should follow the Lord at all times.” Therefore, the correct
wording of verse six should be as follows, “Whichever object one
meditates on (throughout one’s life), that very object he attains whether
he remembers God at the time of death or not.” The Lord can only be
attained if one meditates on him throughout one’s life.

Other commentators however, interpreted this verse in the fol-
lowing way. That very moment of giving up one’s body — which
cannot be perceived by others, such as relatives, which takes place
immediately after actions such as heavy breathing, coughing and the
hair standing on its end because of limbs losing their power — is
devoid of experiences such as happiness, sorrow or delusion nor-
mally caused by the body. They point out that, whatever one remem-
bers, at that very moment of giving up one’s body, that very thing
becomes one’s nature in his next life. The cause of remembrance (of
that desired object) is life-long continuous meditation on that par-
ticular object. These commentators take the word tyajati as the present
participle in the locative case. It seems however, that both of these
explanations (mine as well as the other commentators’) are the same
in the final analysis.

If somebody asked the question: What is the purpose of remem-
bering God at the time of death? The answer to this question is that
there is no particular purpose for remembrance but it takes place spon-
taneously. Another question that could be asked here is: If at the time
of death one remembers his son, wife, other relatives, or the cold wa-
ter that he used to drink, does this mean that at the time of death he
might attain identity with his wife, son or cold water? The answer to
this question is certainly no. Because if one still remembers these things,
then that would not be his last moment. If one can still remember his
wife, and son etc., then he is certainly still very much in his body.
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Now, at the time of death, whatever one was meditating op
throughout his life, the impressions created by that meditation, how.
ever distant they might be, will be awakened and determine the fy-
ture birth of that particular person ©. It is said in the Yogasutras ;

There is an uninterrupted continuity of cause and effect,
even though separated by life states space and time, be-
cause memory and the habitual potencies possess similar
form. (Yogasatra, Chapter 4 sutra 9)

Because of the power of those past impressions, memory of that
desired object takes place at the time of death and one attains identity
with that desired object.

Now the question arises: What will happen with the person who
doesn’t die from natural causes but as a result of accident even while
still in good health?

The answer to this question is that he will also attain his desired
object (the same memory of the desired object will be manifested).
As it is described in the Puranas, the king Bharata, because of con-
tinuous thinking about a deer, was reborn as a deer in his next life.
Therefore, the Lord said, “Remember only Me.”

Those who always meditate on God do that in order to become
identical with the object of their meditation. To them :

Impressions born from that (meditation) counter the influ-.
ence of other impressions. (Yogasutra, 1. 50)

According to this principle, in one who has been remembering
God throughout his lifetime, the memory of God will take place at
that very moment of giving up his body, which (moment) cannot be
perceived by others. This memory will take place because of its
being the strongest impression, which will neutralize other (less
strong) impressions. Now, having remembered God, (at the very
last moment) one drops one’s body and becomes united with
Paramesvara, who is the highest reality and consciousness. This is
because one becomes completely dissociated from the objective
world, which is controlled by time. This is the view of Abhinava-
gupta’s teachers.

¢ The implied question here is: How could impressions gathered in a distant past
determine one’s future birth?
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8. O Partha, he who meditates with a mind that does
not wonder, disciplined by constant practice, reaches
the supreme and divine Purusa.
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By the word anucintayan it is meant that one should meditate
on God at the very next moment which immediately follows one’s
separation from the body. This is the moment when the suffering
caused by the association with the body ceases to exist.
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9. He who meditates on the all knowing, the ancient,
the controller, smaller than the smallest, the supporter
of all, unimaginable, who is radiant like the sun and
beyond darkness;
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10. He who, at the time of leaving his body, endowed
with devotion places his prana in-between his two eye-
brows through the power of yoga, and with an unshaken
mind (remembers God), attains this supreme divine
Purusa.
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Thus, one should remember God at the time of leaving the body,
The color of the sun is helpful in depicting (identifying) the highest
reality, which is called Vasudevatattva. Although God has no form
or shape, etc., it is compared to the sun because the sun (is imag-
ined) to be free from confusion, delusion, and darkness. ‘In between
his two eyebrows’ (bhruvor madhye), this point has already been
explained. %
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11. That abode, which the knowers of the Veda call the
imperishable, which ascetics freed from passion enter
and desiring which they lead a life of chastity, I will

show to you that highest abode by means of upaya, which
is the right knowledge.
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The word samgraha here means ‘instrument’ (updya) by means
of which something is properly known. I will show to you that high-
est abode (tat padam) by means of this upaya, which is the right

knowledge. ‘Means’ (1paya) is here explained so that one can en-
gage in continuous regular practice.

wdgmitr daw W gy Fes =)
YA LTATEA:  FTUTHTRIA  SRTerRumm | 8

& See commentary on verse 27 of chapter 5.
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12. All the gates of the body restrained, the mind con-
fined within the heart, one’s life force fixed in the head,
established in concentration by yoga;

gR—sfsafn  gfe—sam  fawgdmya =W, =q
fagTeemIIET | STTeH: W0 — STHERIYY SSoRaaafT gici—
FHATEN, YRATA HrfTam: 1 {0

The word ‘doors’ (dvarani) here means sense organs. The usage
ofthe word ‘in the heart’ (hrdi) indicates non-attachment of the mind
to the external objects. However, one’s prana should not be allowed
to rest on the level of the anus. The vital air (prana) of the atman,
which is its charioteer and which is of the nature of icchasakti ,
should be placed on the top of the head (mirdhni) which transcends
all tattvas. This (placing the prana on the top of the head) is called
‘control of the body’ (kaya niyamah).

AR TG AT
J: YA Eioe | AT U T 1l {3 11

13. He, who day by day moves closer to the place of no-
return, uttering the single syllable Aum, remembering
Me while giving up his body, he attains the highest goal.

TIAT: Wad ot " WRfa e |
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14. For the yogin who constantly meditates on Me,
whose mind is one-pointed and who is permanently es-
tablished in yoga, I am easily attained.

afafa sfafa argfem: | amgeRfafa SJadisT=amtaa ) a:
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& See note S1.




198 Giitartha-sarmgraha

‘ft Reaaanest-am s
refuft o - Arewif-a: Rreifat i’
a1 Ak o1 waanamEsfy ¥ goauft FelcEaAaRR-
i @ &0 A< AGTIET S, ARrEHehI el Sum;
FERRIRRYqa Y 3I%: | 30 @ 'I<eR agfaal a1’ gefe
‘A’ T o FW UGy WiEegieTE
THAH R TTALHgAg Ffaaiagd | aeguare:
‘ot @% sk wfafa)
o fex a1 W f 7 dufasafa’ i
(w. 4., Tl 2R¥)
3Fcnamqa ‘T wROA fa wve'—3fa AW wig 9
— SFTIT: HAdrafd;— 1= el |Ied 9 4
g lmgwsﬁu—wa — e,
ITAH, JAATHH:, Toefogia:, Wia<ad, fayaefc-quase:,
FIfcaRISs W 3l | I —' @Y 4IeR ar'—3nfg i ¢¥

T ‘AeE afd'—sgeq) dfeh ymsfy ggfwia?
TARTgAR—

The syllable Aum and its repetition here stands for control of
speech. ‘Remembering me’ (mam anusmarati) in this context means
that the mind shouldn’t wander but only remember God. ‘He who
goes’ (yah prayati) refers to one who day by day moves closer to the
place of no return, i.e., moksa. .

One who while giving up his body is thinking, “I do not want
ever again to have a body which is the source of all suffering”, such
a person (while remembering the Lord with this intention and not
remembering anything else) comes to, that is knows, the Lord.

In this verse, the sage Vyasa did not put emphasis on leaving
one’s body (utkranti %) because this idea is contradictory to the phi-

 For a yogin who has realized the all-pervading nature of the highest reality,
which is not different from his own self, any type of leaving of his body (utkranti)
is not helpful in any way. This is because when a yogin leaves his body, the
atman goes nowhere because it possesses an omnipresent nature, while his body
dissolves back into the elements.
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losophy of non-dualism, where the Brahman is the highest and all-
pervading reality. As it was said in the sastras:

When the highest reality in the form of Siva is omnipresent
then what would be the purpose of utkranti? If Siva were
not all pervading then again utkranti would not be instru-
mental in granting the state of Siva.

If however, those who are not throughout their lives involved in
continuous meditation, somehow, for some reason, such as the free-
will of God, would remember him at the time of death (and there-
fore, attain liberation), only then that sort of upaya could be called
utkranti . In such a case, (because of the free-will of God) that
utkranti would then be instrumental in blocking other samskaras from
manifesting. Therefore, in verse 11, sage Vyasa made the point that
remembering God even for one moment is an extraordinary state of
mind capable of destroying other sariskaras. As the great acarya
Bhattanarayana said :

O Lord, if you even for one moment make my mind free
from the impurities of past impressions and make your
abode there, then what will be impossible for you to
achieve? (Stavacintamani, 114)

Therefore, for those who doubt that they will reach their goal if
they don’t remember their desired object at the last moment, the Lord
said, “I am easily attained by one whose mind is not attached else-
where”, i.e., who has no other concerns or anything else to accom-
plish. Such a person doesn’t need to experience pain wandering around
trying to find the appropriate place to die, such as sacred places, try-
ing to die when the sun is in its northern course, taking shelter at the
temples, attempting to increase sattva at the time of death, be always
concentrated, trying to die at the auspicious day and month, trying to
find a place that is naturally pure, attempt to keep his body clean and
free from sweat or try to wear clean clothes.

Next, the Lord will clarify if he who reaches, i.e., knows the
Lord, falls down from that experience.

¢ Leaving one’s body (utkranti) is here described as a means (upaya) useful for
a person who has not realized his own self.
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15. Having attained Me, the great souls are not reborn
in this world again, impermanent place of misery, for
they have reached the highest perfection.

I Hed T TRIGRAII T A= et FiaaR-fasm |
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It was already pointed out that one unavoidably returns from
other destinations such as heaven, etc. In the next verse, the Lord
explains what happens with the person who attains God. He will make

it clear that the yogin who attains the highest reality will never again
experience fear in the form of birth, etc.

IS YaT@IehT:  Grarar s |
T q i< g A fae@on gg

16. All worlds up to the realm of Brahman are subject
to rebirth, but on reaching Me, O Son of Kunti, there is
no return to birth again.

FEAHAEAEN FRgRRiE—sf gdeaiemy | Tegs-T
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All the commentators have interpreted this verse to mean that

all who have attained Brahmaloka have to return to this world. If this
explanation were accepted it would mean that one attains liberation
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only in the worlds above Brahmaloka. However, this kind of inter-
pretation does not appeal to me. Therefore, we, whose insight is ob-
structed by confusion and doubt (as a result of such commentary),
turn to the scriptures (dgamas) in order to gain right understanding.
The word abrahma here means that until the destination of the Brah-
man %, which is the highest reality, is attained, one unavoidably re-
turns from whichever world he might have reached. The expression
‘all beings are subject to return’ (punar avartinah) means that all
beings are moving around like a wheel from place to place, i.e., from
birth to death till that highest reality is reached.

However, a question could be raised here: Who really knows if
those who have departed to other worlds return again to this world?
We have heard that beings living in Brahmaloka and other worlds
live very long lives. If this is so, then how is it possible for them to be
re-born in this world again? The answer to these questions is that
these beings are also subject to rebirth because their existence also
has a beginning and an end.

WeEgud-mgd  son  fag:
Tl grEgETal ASgREAfaar <@ 11 9 I

17. Those who know that the day and the night of Brahma
consists of a thousand ages, they are the knowers of day
and night.

NTHICHTA: Fal: FHATEH |
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% Other commentators including Sankara interpret the word Brahma, in the com-
pound abrahmalokat to refer to Brahma3, the creator. In his commentary on this
verse Sankara writes, “That in which beings appear is a world. Brahma’s world is
what pertains to him. Up to and including his world, all worlds have the feature
of recurrence, O Arjuna! But on reaching Me, rebirth ceases” (translated by Dr.
A. G.Krishna Warrier). Abhinavagupta on the other hand, takes the word Brahma,
in the same compound, to refer to Brahman, the highest reality, beyond which
there are no other worlds. If, however, the word Brahma would be taken to mean
Brahma, then the worlds above Brahma would be the place where one attains
liberation (moksa).
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18. At the arrival of the Brahma day, from the
unmanifested all manifested things come into existence,
and at the coming of night they dissolve into the same,
known as unmanifested.

YAUTH: | TATE @l YT Ueltad |
TANHSTY:  Td THTIEIEE LR

19. This very same multitude of beings arising again
and again dissolve helplessly at the coming of night, O
Partha, and they come back into existence at the com-
ing of a new Brahma day.

Y Tq Jeeamw sty ufH fF wwaf< yodcadan | au=)
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Those who have far reaching insight know that Brahma also
experiences day and night in the form of creation and dissolution of
the universe. Ordinary people (after) waking up begin their day by
engaging in their respective activities. At night after they retire, their
gross activity is transformed into subtle activity (activity existing in
the form of potency in its subtle form).

The same is with the creation and the dissolution of the uni-
verse. Thus, at the time of a new creation Brahma does not create a
new set of beings but those old beings get awakened again and again.
The difference between the life of Brahma and that of ordinary hu-
man beings is only in their respective durations. This limitation is
also applicable to the (eight) Prajapatis. They all experience birth
and death.

In the next verse, the Lord will clarify that those who attain the
highest reality never again return to this world.
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20. There is yet another state of existence, that tran-
scends even the unmanifest, which does not perish even
when all existences perish.

TS FAMEHIG: UWHT |
4 g 9 fad< dgm i "wiulR
21. This unmanifested is called the imperishable. They

call it the highest abode. That My highest abode, when
attained, none returns from.

qEN: | T UTef HeRdT e -=adT |
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22. This is the highest Purusa, O Partha, in whom all
beings abide and on whom everything is established,

who is attainable by unwavering devotion. Yogins, O
Arjuna, who attain him are free from birth and death.

IHYHR BIAHGHATGESG § AT | FHI—FaJIaH,
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As it was described before, Vasudevatattva is beyond time. This
highest reality is present in everything, i.e., it is manifested (vyaktam).

It.is also unmanifested (avyaktam) as it is difficult to be attained. That
highest reality called Vasudevatattva can be attained by devotion.
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This universe is established in Vasudevatattva, which is imper-
ishable and unchanging by nature. In regard to this highest reality
what would be the purpose of expressions such as, ‘subject to re-
birth’ (punaravrttili)? The very meaning of the word advrtti is indica-
tive of separation from the highest reality. However, that which is
eternal doesn’t need to move anywhere because it is already present
everywhere. How would it be possible for one who has reached
Paramesvara, who is eternal, beyond the universe and at the same
time identical with this universe and in whom this universe is estab-
lished, whose nature is freedom and consciousness, to be separated
from that reality even for a moment? Therefore, it is rightly stated by
the Lord, “Having attained me, the great souls are not reborn in this
world again.”

In this way, the experience of those who have effortlessly at-
tained the Lord through continuous practice has been described. Now
a few words will be said about those who desire to attain moksa and
enjoyment through various types of leaving one’s body (utkranti).

IF A @Grauga = ART: |
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23. Now I will explain to you, O Best of Bharatas, the
time in which yogins leaving their bodies never return
and also the time in which they return.

JIgfa: —He: | gfa: — s 1 3 11

The expression ‘not returning back’ (anavrttih) here means
moksa. The word returning back (@vrttih) indicates that one returns
back to this world for the purpose of enjoyment (bhoga).

frafog: YokT: WUHTHT IR0 |
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24, Fire, light, day, the bright half of the month, the six
months of the northern course of the sun; if leaving his
body then, the yogin who know the Brahman goes to
the Brahman.
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25. Smoke, night, the dark half of the moon, the six
months of the southern path of the sun; if leaving his
body then, the yogin reaches the light of the moon and
returns again.

SWU—FET  SH—VHIGSY | 7= WhrRmGeaan
T TEI9dd |l ol fawid fawddu @@ w=sme
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In the compound word uttarayana the first word uttara refers to
upward movement and the word ayana means a period of six months.
Because uttardyana is connected with light and similar qualities, it
is described with words denoting light, such as fire, etc. While the
word daksinayana, which is opposite in nature to uttarayana is de-
noted by words that denote the qualities opposite to light. Therefore,
the yogin who leaves his body at the time of daksinayana returns for
the purpose of enjoyment. This is because the moon enters into bhogya
anmsa. %

Y[FAHWT Tt P T Jvad A1 |
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26. These two paths of light and darkness are held to be
eternal for the world. By following the first of these two
paths, the yogin goes not to return; by following the
other path he returns again.

TN e — TG a: —He: | 311 HI: 11 & I

Of these two paths first, the path of light (sukla gatih) leads to
moksa. On the other hand, the path of darkness (krsna gatih) brings
one back to this world for the purpose of enjoyment (bhoga).

“ This reference has astrological connotations.
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27. The yogin who knows these two paths, O Partha, is
never deluded. Therefore, at all times, O Arjuna, be
established in yoga.
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“Those who know these two paths”. These two paths can be
known by adopting the practice of internal yoga. This is not the place
however, to go on explaining this point in detail, as this would greatly
increase the volume of this book. It is enough to say that all the exter-
nal divisions of time belong to the sphere of internal time (abhyantara
kala) ™°. In order to understand this one needs to practice yoga.

™ The point here seems to be that the yogin should, through the practice of
prandydma, intemalize the external divisions of time (abhyantara kala). The
divine word (paravak) unfolds from her highest level to the world of human
beings following the path of time (kdlddhva) and the path of space (desddhva).
These two paths are further divided into three each, thus, comprising a six-fold
path (sodadhva). However, “The entire six-fold path is established in prdna”.
(Tantraloka, 6. 21). This process of unfolding of consciousness along these two
paths brings about limitations and divisions in consciousness. These limitations
arc created by the power of time (kalasakti). The process of delimitation of con-
sciousness is accomplished through the practice of prandydama, which minimizes
and eventually completely neutralizes the influence of time on a yogin. At the
beginning of his practice, a yogin first takes his inhaling and exhaling movements
of breath to represent a day. Then, as his practice advances he takes his inhaling
and exhaling breath to represent a month, a year, etc. As a result of this practice the
limiting power of time loosens, which enables the yogin to experience the unity of
consciousness free from divisions of time, etc. In Tantraloka, 7. 22/23 we read:
“By the gradual process of devouring prdna, the state known as kala sarkarsana
takes place. In that statc one experiences the fullness of consciousness because the
division of knowledge is denicd its existence there. Thus, when a new movement
of prana does not take place, the division of knowledge cannot possibly take place
because it is not generated by the division of time.”
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On the other hand, my respected teacher, for the purpose of oblig-
ing all, after making the statement on the various types of leaving the
body (utkranti) which are caused by the function of internal time,
concludes by pointing out that the main objects of knowledge are
topics concerning external time.

Ay TPy qOg =
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28. The yogin, having known this reality, suppresses all
the impressions caused by the study of the Vedas, per-
formance of sacrifices, austerities and charity, and at-
tains the highest and primordial abode. ;

FAfg—arfivafa, —adeid@ren  waegen  fawdl-
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The word abhyeti here means ‘to suppress’. This is to say that
by remembering God the yogin renders ineffective the impressions

from all worldly activities. And when all impressions are destroyed
then it is easy for a practitioner to attain Paramasiva.

I HUEYeIeh:
REGICH GRS S CE O e £
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SUMMARY VERSE:

When the Lord is known to be present in all the rartvas,
then for a yogin there is no place either externally or
Internally where Paramesvara is not present.

BRI L AL A e E TR COIR E CUE R GRS
sftagragiaeuy sEaseara: e n



31T AIUIS AT
CHAPTER 9

sirsrTaTa
€ O q TEEH  yeeEnEgEd |
T famrafed JeqTaT TreaasyrET il € I
The Lord said:

1. I will reveal to you, who are free from disbelief, this
profound secret of wisdom together with its practical
aspect, by the understanding of which you will be re-
leased from inauspiciousness.

YIS I R T | FAfaqH-rad i R I

Non-existence of disbelief (anasiiyatvam) is the main factor for
the transfer of knowledge. The meaning of the words of jiiana and
vijiiana has already been explained 7'

TSifaen T ufaafuegaa )
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2. This knowledge of the self is the shiny jewel among
all other types of knowledge; it is preserved by kings,

supreme purifier and easily understandable; it is in ac-
cord with dharma, imperishable and easy to practice.

- eferemaed e A ge oA yeaeAferan ferem
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7! See commentary on verse 46, chapter 3, and commentary on verse 8, ch- 6.
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That knowledge which shines in the midst of all other types of
knowledge is called r@javidya. In this very text ™2, rajavidya will be
described as adhyatmavidya. This rajavidya is the entitlement of
kings, such as Janaka, etc., because this knowledge is extremely pro-
found and therefore it is kept as secret by the ksatriya class, who by
nature possess valor. The word kartum indicates that this rajavidya is
easy (susukham) to practice. Unlike other worldly activities, which
bring only temporary results, the meditation on the Brahman
(brahmaupasana) brings about permanent results, i.e., the experi-
ence of the highest reality.

JTYEYUTT: YeNT gHEd W= |
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3. Men who have no faith in this knowledge, O Oppres-
sor of the Foe, not realizing Me return to the world of
mortals.

- gwia i =12

The expression ‘they return’ (nivartante) indicates the cycle of
death and rebirth.

T qatHe el SHGEh I |
TR FAAT T 1S Asqaieerd: 1% 1l

4. The entire universe is pervaded by Me through My
unmanifest form. All beings abide in Me, but I do not
abide in them.

AR geyarfa-giemfy e o wfasimls-
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Even if one has to be separated from the Lord for a long time he

Wwould not find any other abode different from the Lord. This is because
there is nowhere, not even one spot that exists outside of the Lord.

-
™ See verse 32, chapter 10.
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If, however, the illumination of consciousness was dependent
on insentient objects, which are well known to be knowables, i.e,
made out of elements, then the nature of consciousness, which is
opposite to unconsciousness, would be concealed. This is the reason
why the Lord said, “I do not abide in them.”

T T WO AT UvE W AR |
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5. And the beings do not dwell in Me; behold My di-

vine mystery. My spirit, the source of all beings, sus-
tains the beings but does not abide in them.
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‘Living beings do not dwell in me’ (na ca matsthani) as they
cannot perceive the reality because of being blinded by ignorance.
Foolish people do not recognize Paramesvara, whose nature is con-
sciousness and who is the highest abode of all limited things. On the
contrary, deluded people think, “I am a weak person called Devadatta,
I know this thing, I know that this or that thing is placed on the
ground.” By thinking in this way, they show that what they consider
to be the highest abode is (an abode) of limited nature. How is this
contradiction between the common experience and reality possible?

To explain this the Lord said, “Behold the extraordinary nature
of my yoga.” The word yoga here means power (sakti) capable of
bringing about the union of human beings and the divine. The word
glory (aisvarya ™) is the freedom of operation (action) of the highest
Lord, which is par excellence and amazing.

7 Aisvarya or sovereignity is yet another name for the svatantrya sakti of the Lord.
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6. As the mighty air, which pervades everything, ever
abides in the akdsa, know that in the same manner all
beings abide in Me.

@ fe wdwEy =RmEEfefia: |
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7. Having taken recourse to material nature (Prakrti), 1
exist unnoticed among all living beings, remaining, at
the same time, in the universe and above it.

TEHNIETERITAIITAY Here 7 e ¥geFar 4ad, T
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In spite of close invariable concomitance between gkasa and
air, dkasa is never (in reality) touched by air. In the same way,
brahmatattva in spite of being omnipresent remains unknown to most
of the people.

WAVAT hi<d Wepfc AT~ AITHRT |
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8. All beings, O Son of Kunti, at the end of one cycle
pass into Prakrti, which is My own; and once again, at
the beginning of the next cycle, I create them forth.

THTH— reEmeear Il ¢ |

The word ‘Prakyti’ here refers to the ‘unmanifested’ (Avyaktam).

Yhid wrmaysa fagsnta g g=: 1
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9. Having taken recourse to My own Prakrti, 1 create
again and again; the entire multitudes of beings are pow-
erless because they are under the control of Prakrti.

@ yHfaerE-s@aEa weIsft @Wdisd e,
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By the statement, “Having taken recourse to My own Prakrti” it
is pointed out that worldly objects, in spite of being unconscious by
nature, become illuminated by the light of consciousness, which be-
longs to the highest reality.

T = qi qrf wwifor eyt e
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10. All these actions do not bind Me, O Winner of
Wealth, for I remain as it were indifferent and unat-
tached to these actions.

TATLAIUT Wehid: YA TETeRH |
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11. Under My guidance, Prakrti produces all these mov-

ing and unmoving beings, and through this, O Son of
Kunti, the world revolves.
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I am not bound by action because I am indifferent towards the
results of actions. I am the cause of the universe and therefore, the
act of creation is not dependent on anything outside of Me.

AT A ST AITH AATieera |
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12. The deluded despise Me clad in human body, not
knowing My higher nature, which is unsurpassed and
imperishable.
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Although I live in the hearts of all living beings, nevertheless
ignorant people disregard Me because they see themselves as dis-
tinct from the atman. They ask: How could there be a God in this
world, because there is nothing (to be seen) as existing separate from
the fourteen-fold worlds, such as the world of humans, etc.?

TETIT AgRAio wraamr fa=aa: |
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13. All their hopes, actions and knowledge are futile

and they are thoughtless creatures, for they partake of
the deluding nature of Raksasas and Asuras.
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Action, knowledge and desires of deluded people are all ren-
dered fruitless because their actions, and knowledge, etc., are directed

towards that which is not real. Their nature is either that of Asuras or
Raksasas, i.e., they are dominated either by rajas or tamas gunas.

TETETTR] A e <o WehfaHT ST |
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14. But great souls, O Partha, who partake of divine
nature, knowing Me as the imperishable origin of all
beings, worship Me with concentrated mind.

Wad @aaay  daag  gdadrn: |
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15. Continually glorifying Me, strenuous and deter-
mined, paying homage to Me with devotion and perma-
nently established in yoga, they meditate on Me.
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16. Others worship Me, who is present everywhere,
through sacrifice of knowledge with one pointed medi-
tation; yet others worship Me through various external
sacrifices.
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The word daivim is that nature descriptive of the gods where
sattva dominates. The word yajantah refers to those who worship the
Lord using various materials needed for performance of external sac-
rifices. Others worship the Lord with the sacrifice of knowledge, which
here means internal sacrifice. Therefore, some worship the Lord with
a one-pointed mind, i.e., knowledge, while others worship the Lord
with various external sacrifices. However, both paths lead to the re-
alization of the highest reality.

Now, the question arises, how is it possible that sacrifice or any
other activity, which unavoidably involves various instruments and
which is dominated by duality, can bring about realization of the
Lord who is oneness?

IE HRE AW HTEHEHIE |
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17. 1 am the ritual action, I am the sacrifice, I am the
ancestral offering, I am the herb, I am the mantra, I am
also the clarified butter, I am the fire and I am the oblation.
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18. I am the father of this world, the mother, the sup-
porter and the grandfather. I am the object of knowl-
edge, the purifier. I am the sacred syllable Aum and I
am the rk, the sama and the yajus as well.

Tifrefat wy: wreft fHam: vt g
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19. I am the goal, the upholder, the Lord, the witness,
the abode, the refuge and the friend. I am the origin and

the dissolution, the existence, the treasury and the im-
perishable seed.
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20. I cause heat, I withhold and send forth the rain, I

am immortality and also death, and I am being as well
as non-being, O Arjuna.
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The ritual action (karman), which is entirely dependent on ex-
ternal means, is under the control of the Brahman, which is one and
undivided. This is the reason why ritual activity eventually returns
back to the state of unity with the highest reality. It is possible that
sacrifice or any other activity leads to the realization of the highest
reality, when that activity is dedicated to that highest reality, which is
in essence identical with the external means. As it is said:

That creative power of Siva existing in the bound soul is
instrumental in binding; that same power, when her true
function is realized, brings about attainment of perfection.
(Spanda Karika, chapter 3, karika 16)

I also said:

The intellect, which in the beginning perceives the entire
universe as being created and destroyed, i.e., different from
Siva, that very intellect (after reaching moksa) realizes that
this universe is not different from Siva.

Here 1 will stop elaborating this point because it has already
been discussed at various places in other works.

Although not directly the answer to the question 7, expressions
such as, “I cause heat, etc.” are used by the Lord because they shed
some light on the topic under discussion, i.e. non-dualism.

Now, the question arises: If the Brahman could be attained by
performance of external rituals then could sacrifice (yaga), etc., also
please other gods as well? If accented, this view would give support
to the philosophy of dualism. If | usudevatattva is the ultimate goal
of all sacrifices, then how is it possible that those who perform ritu-
als to other gods do not attain moksa?

™ The question was raised in verse 16. The question is: How is it possible that
sacrifice, or any other activity which is dominated by duality, can bring about
realization of the Lord who is oneness?

7 It is nowhere mentioned in the Vedas that one can attain moksa by performing
any particular sacrifice.
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21. Those who know the three Vedas, the drinkers of
the soma juice, cleansed of all sin, having sacrificed to
Me pray to go to heaven. They attain the pure world of
Indra and enjoy in heaven the celestial pleasures of the
gods.
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22. Having enjoyed the spacious world of heaven, they
return to the world of mortals when their merit is ex-
hausted; thus conforming to the doctrine enjoined in
the three Vedas and desirous of enjoyments, they achieve
the state of coming and going.
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Although they sacrifice to Me, desiring only small results, such
as heaven, etc., they, because of the weaknesses of their minds, them-
selves put limitations on what they could achieve. That is why the
merit (dharma) gained by performing sacrifices with limited desires
is instrumental in bringing these people back to the earth again and
again. They continuously come and go from this world. However, it
should not be wrongly assumed that the nature of sacrifice (yaga) is
to cause the cycle of deaths and rebirths.

Therefore:
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23. To those who worship Me, meditating on Me alone,
to them who are permanently established in yoga, I bring
attainment of the highest reality and the security that
they cannot fall down from that state.
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How do others (who do not have limited results in their minds)
think about the Lord? They, only by desiring the highest reality, at-
tain the results in the form of the highest reality.

In this context, the word yoga means attainment of the nature of
the Brahman, which did not exist before. While the word ksema means
the protection of that attainment. This protection is a guarantee that
one is established in the Brahman and there is no possibility of fall-
ing down from that state.

YSHIACTATUTRT T HAgAT-a: |
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24. Even those who are devotees of other gods and sac-
rifice to them with faith, they also sacrifice to Me alone,
O Son of Kunti, although they use different methods.

g f& wdammr WeeT = WyE W)
g AERNSAtG deagea Wi Ry |l
25. I am the enjoyer and the Lord of all the sacrifices.

But those of limited mind do not recognize Me in my
true nature and so they fall.
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26. To gods go their devotees and to ancestors their
devotees, those devoted to ghosts go to ghosts, but my
devotees come to Me.
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27. Whosoever offers to Me with devotion a leaf, a

flower, a fruit, or water, I accept that offering of devo-
tion from such a pious devotee.
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Those who, in the process of worship, use different names or
forms, they also worship the highest Lord. This is because every-
thing that exists that could be worshipped is included in that Brah-
man. However, the difference between these two types of worship
(between worship of the highest Brahman and of other gods possess-
ing different names and forms) is that those who worship by using
different names, etc., worship according to the different injunctions
(aviddhi). The word aviddhi simply means different types of injunc-
tion. Therefore the Lord said that he, who is of the nature of the
highest Brahman, could be worshipped through various kinds of in-
junctions.

However, some other commentators have explained the word
aviddhi to mean ‘wrong or impure injunction’. These commentators
are polluted by the great sin abundantly incurred of criticizing other
philosophical systems. If their commentaries were accepted as cor-
rect then statements by the Lord, such as, “They all sacrifice to Me”
or *“ I am the enjoyer of all the sacrifices” could not be justified. Just
pointing out the difference (between my commentary and the com-
mentary of others) is sufficient, as one should not get involved in
discussion with those who are polluted by this great sin.

My teacher explains this particular point in the following way:
Even those kinds of people — who under the influence of a dualistic
philosophy worship other gods and treat them as different from their
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own self and as different from the nature of the Brahman — worship
only the highest Brahman, who is identical with their own atman.
However, these kind of people follow wrong injunctions (dusta viddhi)
because their worship includes within itself the notion of duality.
Therefore, the Lord said, “They do not know Me who is their own
self, who is the real enjoyer of sacrifices and who has taken the form
of that particular god (that they worship). Therefore, such people
deviate from my path.” In this context, the word deviate means that
they go to other gods because they are devoted to them. Those who,
on the other hand, know the Lord as undivided reality worship only
him even when they sacrifice to other gods or to their ancestors. Thus,
we can conclude that all those who worship the highest Brahman,
attain that Brahman.

The gods (devata) are usually defined as those to whom one
offers various objects for the purpose of pleasing them. If this defini-
tion is accepted, then how is it possible that the highest reality (which
is not an object of sacrifice) becomes a god, i.e. that to which sacri-
fice is offered? For example, in the injunction, “Boiled rice should
be offered to the Sun God”, we would need another injunction (be-
cause in this injunction the highest reality is not mentioned). How-
ever, another injunction should be made only if other gods (to whom
we intend to sacrifice) are left out after the injunction is made. The
answer to this question is that the injunction for sacrificing to one’s
own atman cannot be made. Therefore, it is said that they worship
me with injunctions, which are not according to tradition (aviddhi
pirvakam).

An injunction is required only in case that God is different from
dtman. This is because, the purpose of an injunction is to bring about
something that did not exist before. However, there is no need for
any injunction regarding Paramesvara, who is one’s own dtman be-
cause that Paramesvara cannot be attained, as he is present always
and everywhere. There is no ritual (or any other act) that in its final
analysis does not aim at the dtman.

Therefore, in all acts of sacrifice, which are prescribed by vari-
ous injunctions aiming to please Indra, etc., that God — who is the
self (atman) of one’s own, whose essence is the creation of the uni-
verse, who continuously manifests himself as the multitude of gods
and who connects all this universe like the thread in a garland of
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flowers — is (in reality) the object of all sacrifices. This is because
he is behind the manifestation of all the gods such as Indra, etc. There-
fore, the fact that the Lord is the aim of all sacrifices stands logically
justified.

Those who initiate the performance of sacrifices (yajamana) do
not intend to attain the main goal of sacrifice, which is atman. Their
aim is to reach the abode of Indra, etc. This they accomplish by giv-
ing an appropriate daksina to the priest (ydjaka) who performs the
sacrifice. Therefore, the initiator of the sacrifice, just like the priest,
is satisfied with limited results. To make this point clear, sage Vyisa
used the root yaj, in verse 24 in parasmaipada 6. As I said:

Some people know the Vedas but do not know the realm of
Siva, (then) they become detached but experience sorrow.
In order to attain heaven they forsake the path of the
yajamana and themselves become performers of sacrifices
(yajaka). All the streams of flow of sacrifices are nothing
but the flow of consciousness. However, without being
perfectly established in the fullness of consciousness, they
do not succeed in becoming unified with that ocean of bliss.

Therefore, for those who understand the philosophy presented
above, even a sacrifice aiming to please Indra, etc., becomes a sacri-
fice aiming at Paramesvara. Although that particular sacrifice, such,
as the one to Indra, etc., might be different in nature (from that aim-
ing directly at Paramesvara), yet it assumes the characteristics of the
act of worship of Paramesvara. This is because every action (in its
final analysis) aims at Paramesvara.

U TR IR qaIe I
AU T Apes TEHuT Il ¢

28. Whatever you do, whatever you eat, whatever you
offer, whatever you give as charity, whatever austerities
you practice, O Son of Kunti, do them as an offering to
Me.

7 According to Panini, the root yaj is used in both dtmanaipada and parasmaipada.
Parasmaipada is used when the action is performed for the sake of somebody else.
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29. By doing this you will be freed from the bonds of
action together with its auspicious and inauspicious
fruits. With your mind firmly established on the path of
renunciation, you will become free and attain Me.
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Those who sacrifice to the Lord with limited desires 7 minimize
the result of their sacrifices. Therefore, you should follow my in-
struction and dedicate all your desires and actions to Me. This is

called samnydsa yoga, which was clearly and at length described in
previous chapters.
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30. I am the same in all beings. None I hate nor particu-
larly like. But those who worship Me with devotion,
they stand in Me and I also in them.
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31. Even if an exceedingly wicked man worships Me
with undistracted devotion, he must be considered as a
good man, for he possesses discrimination.

farg safa emtan vrasott< frsta
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7 . .. .,
" Here the expression ‘limited desires’ mcans that one treats gods to whom he
sacrifices as being different from Paramesvara.
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32. Quickly he becomes the embodiment of righteous-
ness and attains eternal peace; I give you my word, O
Son of Kunti, that My devotees never perish.

s 3o —gfegorsamdl it g
ywafa 3R

“I give you my word” (pratijane). The idea expressed by the
Lord, i.e., that his devotees never perish, which was first logically

proved by reasoning, is now made even stronger by the promise of
the Lord of the universe.
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33. Those who take refuge in Me, O Partha, even if of

low origin, women, vaisyas, or sidras, they also attain
the highest goal.
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34. How much more then, brahmanas rich in merit and
devoted royal sages; (therefore), having entered this

impermanent and unhappy world, devote yourself to my
service.
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35. Merge your mind with Me, be devoted to Me, sacri-

fice to Me, pay homage to Me; thus established in yoga
with Me as your highest goal, you will come to Me.

e — g | fem e dwr H-
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The word pdpayonayah refers to beings of low origin (birth).
These beings are animals, birds, and reptiles, etc. Women 7 are in-
cluded among the creatures of low origin because of not being prop-
erly educated. Vaisyas are included because they are always engaged
in activities such as agriculture, etc. Siidras are mentioned because
they are not entitled to take part in any of the Vedic rituals and be-
cause of the fact that they are dependent on others for eaming their
living. However, it should be known that even if these creatures take
refuge in the Lord, they also attain the highest abode. In thousands of
Purdnic stories we find examples where the extremely compassion-
ate Lord grants liberation to creatures of low origin. One of these
stories is the story entitled “Liberation of the elephant Gajendra”.
Now, if creatures of low birth attain liberation, then what to say about
leamed brahmanas and ksatriyas.

Some other commentators, however, explain that by verse 33
the Lord Krsna did not intend to say that women, etc., could attain
liberation, but rather his intention was to praise the brahmana and
ksatriya castes. These commentators are rejecting the all merciful
nature of God because of their limited knowledge. They do not real-
ize that Paramesvara is the great and all merciful Lord. In this way
they contradict the Lord’s words such as, “None I hate nor particu-

——

n . .
The word ‘women’ (striyah) could also be taken to refer to both men and
Women who are not educated
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larly like”, as well as other similar statements expressing clearly the
same idea. By doing this they are forcefully bringing the notion of
duality into the highest reality. This in spite of the fact that the non-
dual nature of the highest reality has been abundantly proved with
non-refutable arguments. They are also not aware that their way of
thinking is contradictory to other agamas as well.

However, when asked: How can you say something like this?
These people, whose minds are influenced by the evil of caste, etc.,
which is deeply engrained in their innermost beings, make grimaces
by lowering their eyes and faces because of greed, dissimulation and
shame, and talking nonsense in front of all people become the ob-
jects of ridicule to all. Therefore, only the explanation that was pre-
viously offered by me renders auspiciousness to all.

37 HUGYeAIeh:
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SUMMARY VERSE:

That all merciful Parasakti, which blesses all living
beings, blossoms and expands in that unitary conscious-
ness called Brahman; therefore, one should strive to
attain that highest reality.
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The philosophy which was discussed in the preceding nine chap-
ters will be summarized and further elaborated in this chapter. There-
fore, the Lord opens this chapter with the words, “Listen, O Mighty-
armed, one more time”. The purpose of the repetition of already ex-
plained ideas is to make things even more clear. Later in this chapter,
in verse 18 Arjuna will also express the same need when he will say,
“explain to me again.”

The remaining portion of the chapter needs no commentary, as I
would be just repeating what | have already said. However, if the
need arises I will clarify ideas or words that could be confusing.
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The Lord said:
1. Listen, O Mighty-armed, one more time to My su-

preme word, which desiring your good I will speak to
you, now that you are taking delight in it.
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2. Neither the hosts of gods nor the great Rsis know any
origin of Me, for in all respects I am the source of the
gods and the great Rsis in every way.
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3. He who knows Me, the unborn, beginningless, and
as the great Lord of the universe, such a person among
mortals is undiluted and freed from all sins.
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4. Discriminative power, knowledge, enthusiasm for
practice, patience, truth, control of the senses and calm-
ness; pleasure and pain, existence and non-existence,
fear and fearlessness,

T :—I@TE: 1 ¥ 1l

Asammohah means ‘enthusiasm for practice’.
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5. Non-violence, balanced mind, contentment, auster-
ity, charity, fame and ill fame are the different states of
beings, which proceed from Me alone.
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6. The seven great Rsis of old and the four Manus are
also of My nature and born of My mind, and from them
all these creatures sprang.
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7. He who knows in truth this glory and power of Mine
is united with Me through unfaltering yoga; of this there
is no doubt.
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8. I am the origin of all and from Me all proceeds.
Knowing this, the wise worship Me, endowed with firm
resolve.
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9. Their thoughts in Me, their lives given up to Me,
enlightening each other and ever conversing of Me, they
find contentment and rejoice in Me.
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Devotees are enriching the knowledge of each other and thus
enlightening each other by mutually discussing and explaining to
each other the nature of that highest reality. As a result of the unify-
ing and all-pervading power of the Lord (fully expanded concomi-
tance), these kinds of devotees become united with one single Lord.
And when the unifying power has been fully expanded, the devotees
become sharers of the glory of the Lord because they realize that the
dtman is all pervasive and omnipresent.
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10. To these who are uninterruptedly united with Me

and who worship Me with love, I grant the yoga of knowl-
edge by which they come to Me.
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11. Moved by compassion for them, I remain withip
their own beings and destroy the darkness born of igno-
rance through the shining lamp of knowledge.
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Arjuna said:
12. You are the supreme Brahman, the supreme abode

and the supreme purifier, the eternal divine Purusa, the
first of the gods, the unborn, the all-pervading.
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13. All the sages say this of you, as well as the divine
seer Narada, so also Asita, Devala, Vyasa, and now you
yourself tell me so.
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14. All this that you say to me I take to be true, O
Kesava; neither the gods nor the demons, O Lord, know
your manifestation.
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15. Undoubtedly, O Highest Purusa, you know your-
self through yourself alone, O God of gods, source of
all beings, Lord of creatures, Lord of the world!
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16. You should tell me of your divine and pure powers,

without exception, by which you pervade these worlds,
and in which you abide.
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17. Always meditating on you, O Great Yogin, how may

I know you? In what various aspects of being, O Blessed
Lord, are you to be meditated on by me?
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18. Explain to me again in detail, O Janardana, your
yoga and your powers, as I am never satisfied with hear-
ing your nectar-like speech.
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The Lord said:
19. Yes, I will enumerate to you My pure divine forms,
but only those which are prominent, O Best of Kurus,
for there is no end to My expansion.
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20. I, O Gudakesha, am the dfman seated in the hearts
of all beings. I am.the beginning, the middle and the
very end of beings.
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21. Of the Adityas 1 am Visnu, of lights the radiant sun;
I am Marici of the Maruts; of all the stars I am the
Moon.
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22, Of the Vedas I am the Samaveda, of the gods I am
Indra; of senses I am the mind, I am the consciousness
in all beings.
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23. Of the Rudras I am $arikara; of the Yaksas and the
Raksasas 1 am Kubera; of the Vasus I am Agni and of
mountain peaks I am Meru.
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24. Of the household priests, O Partha, know me to be

Brhaspati; of the commanders of the armies I am Skanda;
of the lakes I am the ocean.
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25. Of the great Rsis I am Bhrgu; of utterances, I am
the single syllable Aum; of sacrifices I am the silent
repetition of mantra, and of unmovable things I am the
Himalayas.
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26. Of all trees I am the asvartha and of divine Rsis

Nirada; among the Gandharvas Citraratha and of the
perfected ones Kapila the sage.
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27. Of horses know me to be Uccaihsravah born from

nectar; of princely elephants Airavata, and of men I am
the king.
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28. Of weapons I am the thunderbolt; of cows I am the

wish-fulfilling cow; of progenitors I am Kandarpa; of
serpents I am Vasuki.
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29. Of Nagas I am Ananta; of water creatures I am
Varuna; of the ancestors I am Aryaman; of those who
maintain law and order I am Yama.
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30. Of the demons I am Prahlada; of calculators I am
Time; of beasts I am the lion and of birds I am Garuda.
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31. Of purifiers I am the wind; of warriors I am Rama;
of fishes I am the alligator and of rivers I am the Ganga.
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32. Of creations I am the beginning, the end and also
the middle, O Arjuna; of knowledge I am the knowl-
edge of the self; of those who debate I am the logic.
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33. Of letters I am the letter A and of compounds I am

the dvandva; 1 alone am imperishable time, and I am
the creator whose face is turned in all directions.
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34. I am all-devouring death and the origin of things
that are yet to be, and of feminine qualities I am fame,

prosperity, speech, memory, wisdom, firmness and pa-
tience.
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35. Likewise, of hymns I am Brhatsaman; of meters
gayatri; of months margasirsa and of seasons the spring.

TYd  BOEAENH ARG H |
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36. Of the dishonest I am gambling; of the vigorous I
am vigor; I am victory and resolution, and the purity of
the pure.
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37. Of the Vrsnis I am Vasudeva; of the Pandavas the
winner of wealth (Arjuna); of the sages I am Vyasa and
among the poets Usanas.
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38. Of those that punish I am the rod; of those that seek
victory I am the wise policy; of things secret I am the

silence, and of those who possess knowledge I am knowl-
edge itself.
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39. And further, whatsoever is the seed of all beings,

that I am, O Arjuna; nor is there anything moving or
unmoving that can exist without existing through Me.
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40. There is no end to My divine manifestations, O
Conqueror of the Foe. What has been declared by Me is
only illustrative of My infinite power.
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41. Whatsoever being there is, endowed with glory and

vigor, know that to have sprung from a fragment of My
splendor.
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42. But what could be the purpose, O Arjuna, for such
detailed knowledge to you? I support this entire uni-
verse pervading it with a single fraction of myself.
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By using the expression ‘I am the self’ (ahamatma), the Lord
removes the notion of duality. Otherwise, if the Lord’s statement,
“Among mountains I am the Himalayas”, as well as other similar
statements, would be taken literally, that would mean that the Lord is
present only in the Himalaya and not in other mountains. This kind
of division would go against the indivisible nature of the Lord, which
could refute the philosophy of the Brahman.

The instruction in this chapter is meant for the people who have
a desire to know this unitary consciousness but haven’t been able to
fully understand how the Brahman could be the omnipresent reality.

The Lord opens his concluding remarks of this chapter, begin-
ning with verse 41, hinting at the difference-cum-non-difference
(bhedabheda-vada). However, he finishes the chapter in the spirit of
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non-dualism (abheda vada ™). The Lord expresses this idea in the
very last verse of this chapter.

It is said in the Vedas, “All beings are just one quarter of the
Brahman, but three quarters of immortal worlds are placed in heaven,
i.e., infinite light.” This entire universe is of the nature of the Lord,
who is the cause of the creation of all living beings. And that Lord, in
his various forms becomes the object of the experience of all created

beings.

37T WUEYeAIeh:
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SUMMARY VERSE:

Whatever might be the object of one’s experience and
whatever might form the content of one’s desire, one
should while persistently dissolving all of that, medi-
tate on the Brahman, which is the highest peace.
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® The ultimate reality has three aspects: non-difference (abheda), difference-
cum-non difference (bhredabheda) and difference (bheda). The abheda aspect of
the highest reality is Brahman or Siva, where no duality in any form could be
present. The bheddbheda aspect of the highest reality comes into existence as a
result of the process of manifestation of that Brahman. Although, on this level,
there are traces of duality and multiplicity, non-duality is still dominant. The
bheda aspect of the highest reality is the fully manifested world where duality
dominates.
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In this chapter, Arjuna will express the desire to directly experience
the philosophy taught to him by the Lord in the preceding ten chapters,
The philosophy that one studies and learns through instruction (froma

teacher) becomes clearer through direct experience. For this very rea-
son this chapter is presented in the form of questions and answers.
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Arjuna said:

1. As a blessing to me you have given out this supreme
mystery, the discourse concerning the highest self;
through that my delusion has completely disappeared.

vaTerat fE Jamt et faaeit @@
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2. I have heard from you about the creation and dissolu-
tion of beings in great detail, O Lotus-eyed, and also
about your imperishable majesty.

TaHAEYRY  TEEM G
Whomg ®uagl geumail

3. O Highest Purusa, I desire to see that glorious form
of yours that you have described yourself to be.
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4. O Lord, if you consider me capable of perceiving
that divine form of yours, then reveal to me your imper-
ishable self, O Lord of Yoga.

shrraTgaT=
9T W UTe} WUIUT JrAvilsY WEEw: |
Arfaenty fgenfs AUttt Ty

The Lord said:

5. Behold My forms, O Partha, a hundred-fold, a thou-
sand-fold, various in kind, divine, variously colored and
shaped.
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6. Behold the Adityas, the Vasis, the Rudras, the two
Asvins and also the Maruts. Behold, O Pandava, many
wonderful beings never seen before.
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7. Behold, O Gudakesa, here and now, the whole uni-
verse, moving and unmoving, and whatever else you
might want to see; that all exists in My body.

g W VEE RO el
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8. But you are unable to perceive Me with your ordi-

nary eyes; I give to you the divine eye. Behold My di-
vine form.
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Saiijaya said:
9. Having completed his instruction, O King, Hari, the

great lord of yoga, then revealed to Partha his highest
and divine form,
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10. Possessing many mouths and eyes, many wonderful
aspects, many divine ornaments and many uplifted di-
vine weapons,

feameareeat fesrar e
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11. Wearing divine garlands and garments, besmeared

with divine fragrances, made up of all wonders, an infi-
nite Lord, with face turned in all directions.
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12. If the splendor of a thousand suns were to rise si-
multaneously in the sky, that might resemble the splendor
of that great being.

AR Thed  WIQUhEAReN |
JUYTREREE YR  urUSaEErii Q3 |l

13. Then the Pandava beheld the entire universe with its
divisions and varieties established in the one body of
the God of gods.
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14. Then Arjuna, the Winner of Wealth, filled with
amazement, his hair standing on end, said to the Lord
with bowed head and folded hands:
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Arjuna said:
15. O God, I see assembled all the gods and various
beings in your body, Lord Brahma, seated on a lotus
seat, and all the dazzling Rsis and heavenly serpents.
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16. I see you having many arms, bellies, faces and eyes,
on all sides and infinite in form; I do not see your end,
your middle or your beginning, O Lord of the Universe,
whose form is the universe.
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17. 1 see you, who are hard to see, wearing crown,
Mace and discus, shining on all sides as a mass of light,
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blazing everywhere with the immeasurable radiance of
the flaming sun and fire.
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18. You are the imperishable, the supreme to be real-
ized. You are the ultimate resting place of the universe;
you are the eternal protector of the dharma of the en-
lightened ones; I consider you to be the primeval being.
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The meaning of the compound sattvatadharmagopta is as fol-
lows: The word sattvata is derived from the word sat, which here
means non-existence of difference between jiiana and kriyasakti. Then
the word sattvaka would refer to people for whom reality is of the
nature of existence and light. The word dharma (second word-in the
compound) is the quality or ability that belongs to sattvakas. This
dharma has to do with the creation and destruction of objects, which
transcends all other paths. This dharma transcends all other paths
because sattvakas are able to continuously engage in experiencing
and (immediately) renouncing worldly objects. Gopta is one who
protects the dharma of the sattvakas.

This very secret presented in this chapter I have explained in
details in my commentary on Devistotra *. Those noble people who
are properly instructed in this secret already know it. Why then try to
explain this same secret again and again in ever clearer language?

% Abhinavagupta wrote a commentary on Anandavardhana’s Devistotra, which
is no longer available.
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19. I see that you are without beginning, middle or end,
possessing unlimited power, innumerable arms, with the
moon and the sun as your eyes, with blazing fire as

your face; you are burning the entire universe with your
radiance.
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20. This space between heaven and earth is pervaded by
“you alone, and also all the directions. On seeing this

extraordinary form of yours, O Great Soul, the three
worlds tremble.
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21. The throngs of gods enter into you and some, fright-
ened, extol you with folded hands. Assemblages of great
Rsis and perfected beings exclaiming, “Let there be pros-
perity”, worship you with hymns rich in praises.
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22. The Rudras, the Adityas, the Vasis, the Sadhyas;
the Visva devas, the two Asvins, the Maruts, the ances-
tral spirits and the assemblages of Gandharvas, Yaksas,
Asuras and perfected beings, all behold you and are
amazed.
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23. O Mighty-armed one, having seen your great form,
of many mouths and eyes, of many arms, thighs and

feet, of many bellies, terrible with many tusks, the worlds
tremble and so do I.
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24. Having seen you touching the sky, shining with many
colors, with the mouth opened wide, and enormous and

burning eyes, my innermost self is deeply troubled and
I do have neither stability nor peace, O Visnu.
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25. Just by seeing your many mouths possessing terri-
ble tusks, resembling the fire at the time of dissolution,
I lose the sense of direction and find no peace. Show
mercy, O God of Gods, dwelling place of the universe.
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26. All these sons of Dhrtarastra along with the hosts of
kings and also Bhisma, Drona and Karna along with
our leading warriors,
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27. They are all rushing into your mouths, dreadful due
to their tusks. Some are found caught between your teeth
and can be seen with their heads crushed into powder.
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28. The warriors belonging to Yuddhisthira’s and
Dhrtarastra’s army are entering your unimaginable
mouth, being forced to do so by creatures of various
kinds, and are pierced by many weapons.
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29. As the water currents flow towards the ocean, in the
same way, burnt by your fire, these warriors enter into
your body.
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30. Just as the moths enter a burning fire with great
speed only to meet their destruction, in the same way,
creatures enter rushing with great speed into your mouth
just to meet their own destruction. The same is happen-

ing with these heroes among men, who enter your mouth
from all sides.
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31. O Visnu, with your blazing mouth you lick up, swal-
lowing on all sides, entire worlds of living beings. Fill-
ing the entire universe with your splendor, your terrible
rays scorch.
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32. Tell me who you are, possessing this terrible form.
I salute to you, O Best of Gods; show your grace to me.
I desire to know your primordial nature but I have no
means for understanding your activities.

79 ggfa 7 dfr—FarEegehagmta i1 3 1

I do not understand what you are doing. I do not understand
for what purpose you are showing to me this horrible form of
yours.

Ysafterdr: TRy e 133 11

The Lord said:
33. I am the powerful time, instrumental in the destruc-
tion of the world. I am the impulse that absorbs the
world back into myself. Even without your involvement,
these warriors arrayed in the opposing armies will cease

to exist.
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34. Therefore, O Skilful Archer, stand up and earn fame.
Defeat your enemies and enjoy lordship over the Earth.
All these warriors have already been killed by Me, you
are simply the instrument.
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35. Do not fear; kill Drona, Bhisma, Jayadratha, Karna,
as well as other heroes. I have already killed them all.
Fight, you will defeat your enemies.
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In regard to Arjuna’s question the Lord gives the following an-
swer: Consciousness, which is pure, impure and a mixture of these
two, forcefully swallows the objects of the universe as consisting of
knowledge and ignorance. In this chapter, the Lord has briefly pre-
sented a secret. However, let this brief statement by the Lord be for
those who are capable of grasping this secret behind the conscious-
ness as being expressed only through a few words. Why should we
waste our energy in uselessly writing more and more lines explain-
ing this topic?

The sentence, “All these warriors have already been killed by
Me”, stated by the Lord in verse 34 is the answer to the question that
Arjuna raised in chapter 2 verse 6, “I do not know which is prefer-
able for us: that we should defeat them or they should defeat us.”
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Saiijaya said:
36. Having heard Krsna’s instruction, the Diamonded
One, trembling and terrified, with his hands folded first
saluted, then fell prostrate, and thus spoke with choked
voice to the Lord:
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Arjuna said:
37. It is right, O Hrsikesa, that the world should rejoice
and delight in your praise. Terrified demons flee in all
directions and the assemblages of perfected beings are
saluting you.
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The word prakirtya here means ‘by praising’, ‘by means of
praise’.
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38. And why would they not bow to you, O Great Be-
ing, who are the original cause, superior even to Brahma?
O God of Gods, you are infinite and the resting place of
your creation. You are imperishable, existence, non-ex-
istence and that which transcends both.
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The word sat here refers to any object. Asat is that which doesn’t
form any cognition, i.e., it cannot be directly experienced. However,
asat or abhava is not beyond the Brahman. If abhava * is presented to
the mind through different words that describe it, then abhava also
becomes an object of knowledge. The Brahman, which is beyond both
sat and asat, is known when the notion of both is transcendent.
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39. You are first among the gods, the primordial Purusa,
the highest resting place of the entire universe. You are
the knower, the object of knowledge and the highest
state. The entire universe is pervaded by you, O Being
of Infinite Forms.
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40. O Lord of Immeasurable Glory, you are Vayu,
Yama, Agni, Varuna, the Moon, Prajapati and Brahma.
You are the Lord of all, beginningless and of extraordi-
nary powers.

*! Here the word abhdva refers to such things which could be expressed by words
but in reality do not exist, as for example heavenly flowers, etc.
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41. Salutations to you, salutations a thousand times, salu-
tations to you again and again. Salutations to you from
the front and behind, salutations to you, O Everything,
on all sides.

T - N e RETsRRE, aed
WA sh-TEATA I TRasd; deaN:  Jageresifayams
WIERUT Yehegdifa Tgared had UredauagTafa fated ¥

The repetition of the words ‘salutations to you’ (namo namah) is
instrumental in expressing excellence in devotion. Now, Arjuna di-
rectly experienced what the Lord has been telling him about his own
nature in previous chapters. Therefore, Arjuna begins to praise the

Lord. I will stop here because any further commentary on this would
be an unnecessary repetition of what has already been explained.
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42. O God, you possess immeasurable capabilities, there
is none in the three worlds to be compared with you.
You are of limitless power and immeasurable valor; you
pervade everything, therefore you are everywhere.

wafa war wad agH
T FWT ¥ Ued ¥ 9 A
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43. Whether considering you a friend, unaware of your
glory, I addressed you impetuously, “Hey Krsna, hey
son of Yadu, hey friend”, either as a result of thought-
lessness or affection,

JTRTAIacharsa
[ERIEIEE ISR L |
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44. And also, if I treated you with disrespect even for
the purpose of making a joke, while playing, resting,
sitting or dining, in privacy or in public, O Unshakable
One, you should forgive me all of that.

frfa @ =ERE
T fagwm A
T AAHI STt Farsar
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45. You are the father of the movable and unmovable
worlds; you are the most venerable teacher of the uni-
verse. None is equal to you, therefore, how can there be
a greater being in all the three worlds? O You of Im-
measurable Powers.

T Ui &t
YEIGE  ETHEHyTHieTH |
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46. Therefore, I salute and prostrate my body, I ask
you, mighty and praiseworthy being, for your grace;
you should bear with me as the father bears with his
son, the friend with his friend, and the lover with the
beloved.

feantt wwifor FaTga™
gaifor ga hwd: enf |
TSR el STaEaeRT
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47. Your divine actions are amazing, remembered by
the Rsis of old. There is no other creator of the universe
but you. You are its maintainer, creator, pervader, and
all the creatures.

i B 3 wiaed
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48. How could it be possible for me to describe to oth-
ers your wonderful form, which is difficult to bear?
You alone are the creator of everything, O Pervader of
the Universe, therefore, you are everything.

g wH T TR o

wHgaE Afs faga q

T | T gREmrerERE

T AWEl AU S TG 18R
49. The performance of the most amazing action is not
difficult for you. In regard to action, there is no other

being that can compare with you. There is no limit to
your qualities, lustre, might or grandeur.
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50. Having seen that which has never been seen before,
I am thrilled yet my mind trembles with fear. O God,
reveal to me your original form, be gracious, O God of
Gods, Resting Abode of the Universe.

felfed wfct  wrehew-
faetta @ sgEE ada
T wuor wgesH
wWeaeEr  wa  fawgd nge

51. O Thousand-armed Being, I wish to see you as be-
fore, wearing a diadem, mace and with discus in your
hand, O Possessor of All Forms, take on that four-armed
form of yours.

TH WS T gEIE@H N LR N

The Lord said:

52. I have graciously revealed to you, O Arjuna, My
highest form through My own yoga. This form of Mine
made up of light, cosmic, eternal and primordial has
never been seen by any other living being.

T AGAATRATHAA Q-
4 w frafie qufsi:

T WEAT FEWEAR w3
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53. In the world of humans, I in My highest form can-
not be seen by any other being but you, O Hero of the
Kurus, even if they follow the path of Vedic sacrifice,
charity, ritual activity or severe austerities.

T @ WA faed 9y
g7 ®U URgH e
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54. Having seen My terrible and fearsome form, do not
shiver or become confused. Behold My old form again
and become cheerful and fear-free.

g 3a19
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Saiijaya said:

55. Having in this way advised Arjuna, the Lord again
revealed his earlier form; after assuming this more gen-
tle appearance, that great being consoled the terrified
Arjuna.

A 3aT

TPE UE FU q@ G A |
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Arjuna said:

56. After seeing your mild human form, O Janardana, I
am again my normal self, and my mind has assumed its
normal function.



256 Giitartha-sarmgraha

HHIIEERN  WHI®T e iedfd m;—sﬂlﬁm’{'
WTad: TWar 1l 4§ |l

After the notion of duality has completely disappeared, the Lord
grants to Arjuna the experience of being established in the fully paci-
fied Brahman. Then the Lord shows his nobility by taking his gentle
form.

CIUCIRCIC
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The Lord said:

57. You have seen that form of Mine extraordinarily dif-
ficult to see; even gods are constantly craving to see it.

AE g qUET T gEA T eeEdn)
Vo Tafqut ®Y gEAMiE W AT wl
58. In this form in which you have seen Me, I cannot be

seen even through the study of the Vedas, austerities,
charity or through sacrifices.

HFAT AT Vo FRHATTRNSHA |
g W T T WO I wWEwiRl
59. My nature is such, O Arjuna, that I can be known

and seen as I truly am and also be merged with only
through undivided devotion, O Scorcher of the Enemies.

ARHGHATE  Hgwh:  Agarsa: |
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60. He who performs acts only for Me, for whom I am
the highest goal, who is devoted to Me, free from at-
tachment and enmity for all living beings, he, O
Pandava, comes to Me.
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The Vasudevatattva, which is everything, descends effortlessly
into the realm of consciousness of those who possess exclusive de-
votion, free from desire for other knowables and objects of
enjoyments. This realization is the result of delightful instructions
such as, “The man of knowledge resorts to me, realizing that Vasudeva
is the entire universe.”

37T WUEYAI:
NN FAC I ORI ECE2IE LN E |
YA wEd e gh g

SUMMARY VERSE:

Having the realization of the oneness of consciousness,
which is manifested as pure, pure-cum-impure and im-
pure, a meditator possessing a balanced mind observes
the three states of consciousness with equilibrium.

3 simEm TR e HaTE e
sTETagaTelus TRIEEseand: Il R8Il
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Arjuna said:

1. Those devotees who, always united with you, wor-
ship you, or those devotees who worship your imper-
ishable and unmanifested nature, which of these two
have the greater knowledge of yoga?

TIH—36T 741 A YRAAIEST:, ¥ T FacHIHTH- I,
i fadereE™ g9 1

The purpose of asking this question for Arjuna is to get the un-
derstanding of the differences between two types of devotion. The

first type is devotion to the pure Brahman and the second to Isvara,
the Brahman with form.

sftvraTgaTe
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The Lord said:

2. Those who meditate on Me, who have merged their
minds into Me, who are permanently established in yoga,

possessed of supreme faith, them I consider most per-
fect in yoga.
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By this verse, it is proposed that those are the best devotees who

have attained samavesa, the state in which one is naturally or sponta-
neously identified with that Mahesvara.

¥ agwtyEReEs wurEd |
wdmiawd 9 gewmad  gangil 31l
3. But those who worship the imperishable, the indefin-

able, the unmanifested, the all-pervading, the unimagi-
nable, the unchanging and the immovable, the constant,

itz wdy wugaa: |
q wigaf< wmE wdsdted W@ g
4. By controlling all the senses, even-minded under all

circumstances, rejoicing in the welfare of all creatures,
they also attain Me.

FAT SR aENTI R TaheaETy |
et f& wfad@ myfstamed g
5. The trouble of those whose thoughts are set on the

unmanifested is greater, for the abode of the un-
manifested is hard to attain by embodied beings.

} TReR TR AN T — S aaoRem: ad
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Those who are devoted to the imperishable Brahman, which is
0ne’s own self, they superimpose on their own self the qualities that
long to [svara, such as, all-pervasiveness, etc. Those who meditate
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on the formless Brahman also attain the highest reality. However, o
the way, they experience more difficulties. One who is devoted to the
formless Brahman needs to make a double effort. First, he needs to
superimpose eight qualities *2 such as sinlessness onto his own dtman
and then meditate on that atman. One goes through all this trouble ip
spite of the existence of Isvara, who is easily available and who s
glorious by means of his self-established (eight) qualities.

 q waifor sHuifor v H-re 7 |
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6. But for those who meditating on Me renounce their
actions in Me, take Me as their highest goal, worship
Me with one-pointed yoga,

doE W T
warty 7 ferane werARTaREET 1 9 I

7. For those whose mind has merged with Me, I will
soon be the deliverer from the ocean of continuous births
and deaths, O Partha.

TEE W9 INUed At gfg FawE |
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8. Merge your mind with Me alone and establish your
intellect in Me. Having thus become established in yoga,
you will live in Me.

eI g 4 ud W S, dewd wed-
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¥ According to Candogya Upanisad, VIII. 7. 1, the eight qualities of the atman
are: the dfman is free from sin, he is not subject to old age, he is free from death,
sorrow, hunger and thirst, all his desires are fulfilled and he possesses unfailiog
will.
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EURAL

I the Brahman am the deliverer for those who, according to the
instruction given before, surrender everything to me. I am their de-
liverer in a sense that [ free them from all the difficulties such as
obstacles, etc. The meaning of the word ‘absorption’ (avesa) of the
individual consciousness with the divine has already been explained.
Therefore, this alone is the best yoga because this yoga is natural,
i.e., itis attained without any means (updya **). As I said in my stotra:

O Goddess, when one develops a particular type of knowl-
edge through the practice of any limb of yoga, such as ritu-
als, postures, control of the sense organs or deep medita-

¥ As it will become clear from the verse quoted below, by the word akrtrimatvad
Abhinavagupta refers to the highest state of yoga attained without using any means
(anupdya). In Tantrasara, Abhinavagupta describes anupdya in the following way,
“Ayogin, having ascertained his teacher’s words only once, and being pierced by
the firm falling of grace (saktipata), begins to understand that his absorption in the
heart of consciousness is permanent and devoid of any means. As it is stated in the
Sastras, Paramesvara is the light of one’s own self, therefore how could he be
accomplished by any means (updya)? Furthermore, one’s own nature is eternal,
therefore, the attainment of one’s own nature cannot be dependent upon means.
The recognition of one’s own form is not reliant upon any means because it is self-
manifested. The removal of the veil (which conceals one’s own nature) is not
dependent upon means because of the impossibility of the existence of any kind of
concealment. Entering into one’s own nature cannot be accomplished by any means
because of the absence of difference between one who is entering into (one’s own
Nature), and that which is supposed to be entered into.” (Tantrasara, ch. 2, p. 9).
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tion, then that knowledge should not be understood to be
your permanently manifested and naturally flowing state,
which could be experienced here and now in all the three
states of consciousness. But when without any limbs of
yoga, one takes recourse to the consciousness bringing her
under control, who shines without any means following
the horripilation, trembling and tears; then the fire of con-
sciousness is instantaneously cognised and consciousness,
showing no regard for the body, becomes perfectly mani-
fested. It is at that time, O Divine Lady, that your body
becomes instrumental in knowing Siva, who then remains
without any support and becomes destroyer of the trap that
makes the individual soul bound.

reravitag fos 7 vreniiy afg Rere |
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9. If, however, you are unable to firmly place your mind
in Me, then seek to attain Me by the practice of yoga, O
Winner of Wealth.

Aot ferafeaeeengmg = fam gev
ST, ~ TV 11 R I

Absorption (@vesa) is difficult to attain without the firm grace
(tivra saktipata)®* of the Lord and without the grace of the teacher
who has become pleased by the devoted service of the disciple. There-
fore, one should meditate to gain the experience of gvesa.

ATRSHA: WHERHGAr WA |
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8 Saktipdta is the falling of the grace of the Lord on an aspirant, who accord-
ing to the intensity of that grace proceeds on the path of self-realization. Tivra
Saktipata is the most intense of all types of saktipdtas, which enables an aspir-
ant to know the highest reality spontaneously without any help from a teacher,
etc.
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10. If you are unable to seek Me through the practice
of yoga, then devote yourself entirely to My works;
even by performing actions for My sake you will attain
perfection.

aEsfy 7 wRR—faeefuva)  sawEEE wH—
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If however, you are not capable of practicing yoga because of
being overwhelmed by obstacles, then for the sake of their destruc-
tion you need to perform pija, japa, homa or study of the Vedas.

SdaeETTRISTH wq AT |
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11. If you are incapable of doing even this, then resort
to union with Me, renounce the fruits of action and act
with self-control.
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If you are not capable of doing any of these acts because of

ignorance, i.e., not knowing the process of performing all these acts
as Instructed by the sd@stras, then renounce whatever you do to the
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Lord by dedicating your own self to Him. Having this very secret of
the Gita in my mind I said in my Laghvi Prakriya %:

Whatever act I may have performed without knowing its
good or bad consequences or knowing the proper order of
its performance; whatever act I may have performed with-
out concentration or with any other lapse of my intellect;
all of that, O Sambhu, you who are compassionate, forgive
me, your miserable and ignorant devotee. Through this
stotra 1 surrender myself to you, and let me never again
become the abode of misery for no good reason.

This is the philosophy behind the surrender to God expressed in
all the texts of the Saiva system of thought.

Next, this very idea will be brought to its conclusion.

g4t o FrmaTERETgTH fafyrsra
TR H RTINS TR 11 QR 1

12. Better indeed is knowledge than practice, better than
knowledge is meditation, better than meditation is the
renunciation of the fruits of action, (because) peace im-
mediately follows renunciation.
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The avesa type of knowledge, which is the absorption in the
divine, is better than practice (abhyasa). This is because that knowl-
edge is the result of practice. However, meditation (dhyana), which
is the identity with God, is better than the gvesa type of knowledge.
This is because through meditation one attains the desired object,

85 Laghvi Prakryd is a devotional sfotra written by Abhinavagupta which is no
longer available.
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which excels (visisyate) all other objects of knowledge. When medi-
tation is completed, i.e., when identity with God is realized, only
then it becomes possible to renounce the results of actions. Other-
wise, how can one surrender the fruits of action to God, if God’s
nature remains hidden from him? When one is able to renounce the
fruits of actions then one attains the utmost peace. Therefore, among
all of these various types of knowledge the avesa type of knowledge
is primary because it is at the root of all other types of knowledge.

IEET WAYAE WA HEW T W)
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13. He who has no ill feeling for any being, who is
friendly and compassionate, free from the desire to pos-
sess and the feeling of I-ness, even-minded in pain and
pleasure and patient,
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Maitriis the absence of bad feelings for others. Similarly, karunah
is one who possesses compassion. Mamaka is the feeling of posses-
sion such as, “this belongs to me.” Ahankara, the feeling of I-ness, is
for example a feeling that one has when one thinks, “I am generous”,
“I am powerful”, “I am forgiving”. One who is free from these two,
ie., the feeling of possession and the feeling of I-ness, is called
nirmama and nirahamkara. Ksama is the absence of ill-feeling for
the enemy who did something wrong to us.

WY: Wad anft Jaren geHga: |
TeEffaTafgal Aaw: € 7 @ u gy

14. The yogin who is ever content, who is always self-
integrated, controls his senses and is unshakable in de-
termination, whose mind and intellect are surrendered
to Me, who is My devotee, he is dear to Me.



266 G:'fa‘rfha—sar}\graha

Had AN — AR TR ShTORer Il ¥ I

A yogin whose internal sense organs remain established in the
self, even while he is engaged in daily activities is always self-inte-
grated (satatam yogin).
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15. He from whom the world does not shrink and who
does not shrink from the world, he who is free from joy
and anger, fear and agitation, is dear to Me.
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16. The devotee who is unconcerned, pure, skilled, in-
different, and free from anxiety, who has abandoned
the fruit of all initiative, is dear to Me.

4t 7 g=afa 7 gite 31 yireta 7 gyl
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17. He who neither rejoices nor hates, neither grieves
nor desires, who has renounced merit and demerit, one
who is full of devotion in this way is dear to Me.
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18. He who treats alike enemy and friend, grace and
disgrace, cold and heat, pleasure and pain, who is free
from attachment,

FearTargiaai-l d=[el Iaharad |
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19. Who is balanced in blame and praise, silent, con-
tent with anything, free from the routine of daily activi-
ties, possessing a stable mind, one who is full of devo-
tion in this way is dear to Me.

¥ g yEigatad gUn qEuTad |
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20. But those who with faith, absorbed in Me, honour
this immortal wisdom as described above, those devo-
tees are exceedingly dear to Me.
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The word aniketah describes a yogin who is not limited by any
particular duty but does whatever needs to be done, depending on
the situation. Such a yogin does not think in this way, “This is my
duty and I need to do only this.” One who is not touched by anything
that comes his way, one who remains balanced and at ease in his
heart, and always engaged in meditation on Paramesvara, such a
yogin quickly attains liberation.

3 HUEYereh:
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SUMMARY VERSE:

The yogin absorbed in God and taken by the bliss of
that absorption spontaneously experiences the reality of
the Brahman in all states and conditions of life.

3 s e e AT R e
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Arjuna said:
1. Prakrti and Purusa, the field and the knower of the
field, knowledge and the object of knowledge of the

highest reality, I wish to know the nature of these two,
O Kesava.
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In some scriptures it is stated that the knower of the field (ksetrajiia)
is to be worshipped. In this regard, the question could be asked: What
does the word ksetrajiiah mean? Does it mean dtman, Isvara or some-

thing else? When Arjuna raised this question, the Lord instructed
him in order to dispel this doubt.

sitrTaTgaTe
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The Lord said:

2. This body, O Son of Kunti, is called the field, and
him who knows this field, the learned call the knower
of the field.

gt wfa wi fafg wddEy uwal
LA T HE EEN N
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3. Know Me as the knower of the field in all the fields,
O Bharata; the knowledge of the field and its knower,
and know that through this knowledge alone I can be
realized.
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The field (ksetra) is the body of worldly beings where the seed
of action (karman) is nurtured. In the case of worldly beings the em-
bodied self (jivatma) is called the knower of the field (ksetrajriahah),
who remains polluted by temporary impurities. However, in the case
of the enlightened ones, the embodied self is called ksetra. This can
be examined through the derivation of the word ksetra. The word
ksetra is derived from the root ksi, which means ‘to destroy’. This is
because the embodied self destroys the bond of karman by experi-
encing the results of actions. The suffix tra could be derived from the
root trie because it is the embodied self who protects himself from
the fear of birth and death. Therefore, for the people who have real-
ized the embodied self as ksetra, the Vasudevatattva is ksetrajiiahah.
This is to say, that Vasudeva is one who makes this ksetra known to
the embodied self. This is because the root vid, which is synonymous
with the root jiia, in this context possesses causative power. There-
fore, that by whose grace the ignorant individual self (jivatma) at-
tains wisdom, that alone is ksetrajiiahah and nothing else.

The difference between jivatma and paramatma is as follows:
when the same reality, i.e., dtiman, assumes a limited form, it is called
Jivatma, and when it assumes the unlimited form it is called
paramatma.

Although the word mama in this verse is used in the genitive
case, it has the power of the accusative. Therefore, the expression
matar mama means that “I could be known (by that knowledge).”
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4. Hear briefly from Me what the field is, what is its
nature, what are its modifications, from where these
modifications come, and who the knower is, and what
is his nature.
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5. Rsis have sung of it in many ways and separately in
various hymns and also in the well-reasoned and con-
clusive expressions of the Brahmasitras.
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The word yadvikari refers to that by means of which a given
thing changes. The word ‘briefly’ (samdsena) means that the Lord,
without separating questions, answers them with one common an-
swer. Although these questions have been answered in many differ-

ent ways by the Rsis in the Vedas, the Lord answers all these ques-
tions by giving one single answer.
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6. The five elements, the sense of I, the intellect as also
Prakrti, the ten senses and the mind and the five objects
of the senses,

FEH—uFh: | SRA—E W R
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The word Avyaktam here stands for Prakyti ®. The word indriyani
refers to the ten sense organs ¥’ plus the mind. The objects of the
sense organs are: sound, touch, form, taste and smell.
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7. Desire and aversion, pleasure and pain, the body,
consciousness and the upholder of prana (dhrti), these
are briefly described as the field along with its modifi-
cations.
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The word cetana stands for Purusa, who is the power of con-
sciousness.

Dhrti is the power of holding the vital energy (prdna) intact in
the form of assurance or hope, which makes one think, “This is suffi-
cient for me. What would be the purpose of acquiring anything else?
May I always be successful in this way”. This kind of feeling, which
is known as passion (rdga) in the esoteric texts of Saivism, is present

inall living beings from Brahma to an insect in regard to either an act
undertaken or completed or any act undertaken under desire or anger.

Thus, ksetra and ksetrajiia have been explained. Next the Lord
will go on to explain the nature of knowledge.

¥ In the Sakhya system the word Avyaktam is yet another name for Prakrti,
which is the material cause of creation, and in which all effects exist in their
unmanifested state.

¥ According to the Sanikhya system there are five organs of gaining knowledge
(iidnendriyas) and five organs of action (karmendriyas). The organs of gaining
knowledge are: ears, skin, eyes, tongue and nose. The organs of action are: hands,
fect, mouth, anus, and sex organ.
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8. Humility, integrity, non-violence, patience, simplic-

ity, service to the teacher, purity, stability and self-
control,
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9. Indifference to the objects of the senses, absence of
egoism, and the perception of the evil of birth, death,
old age, sickness, and pain,

10. Non-attachment, absence of clinging to son, wife,

home and so on, and a constant even-mindedness to all

desirable and undesirable happenings,

afg wA=Ene vt
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11. Unwavering devotion to Me through one-pointed
yoga, abiding in solitary places, distaste for a crowd of
people,

AATAJECPE  aAFAFTEY |
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12. Being established in the knowledge of the highest
reality, insight into the ultimate goal of the knowledge
of reality; all this is declared to be knowledge and all
that is different from it is ignorance.
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By the word ananyayogena it is meant that the yogin realizes
that there is nothing beyond the Lord Paramesvara. This type of firm
conviction is called yoga, which enables one to develop unwavering
devotion to God. Such devotion is unwavering either because of the
absence of desire, which normally creates wavering, i.e., fluctuations
of the mind. Or, (even in the presence of desire in one’s mind), the
devotion is not disturbed because desires, which are fluctuations of
the mind, become identified with Paramesvara.

Thus, one should always think in this way regarding devotion.

To behave in a different way would be a sign of ignorance coming
out of egoism, etc.

Next, the Lord will explain what it is to be known by this
knowledge.

T TAHELAT TATATSTATTALA |
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13. T will describe that which is to be known, and by
knowing which one attains eternal life. This beginningless
and highest Brahman is said to be neither of the nature
of existence nor of the nature of non-existence.
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14. With his hands and feet everywhere, with eyes, heads
and faces on all sides, with ears reaching to all the cor-
ners of the universe, enveloping all, he dwells in the
world.
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15. He has the appearance of the qualities of the senses
and yet is freed from all of the senses, unattached and

yet supporting all, free from the gunas and yet experi-
encing them.
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16. He dwells outside and within all beings, he is un-
moving and also moving, he is not known because he is
subtle, he is far away and yet he is near.
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17. He is undivided and yet he appears to be divided in
all beings. He is to be known as the sustainer of the
creatures, their destroyer and their creator.
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18. He is the Light of all lights, described to be beyond
darkness; he is knowledge, the object of knowledge and
that which is attainable through knowledge. He is seated
in the hearts of all.
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With the adjectives such as anadimatparam, etc., the Lord

preaches non-difference among all different types of knowledge ex-
pressed in different philosophical systems. Knowledge of non-dif-
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ference is instrumental in removing all doubts regarding the non-
dual nature of the Brahman. 1 have already commented on these vari-
ous adjectives. What would be the purpose of commenting again on
the same subject?

Taeds a9 qH A =ih WHEE: |
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19. In this way, the field, knowledge and the object of
knowledge have been briefly described; My devotee who
understands this merges into My highest nature.

TFAATHIARTS 4 At f, T Ud Agwh: | 9 9 Hgeaifd I QR i
TISIT el wEn fshad-

One who knows these three, i.e., field (ksetra), knowledge
(#idana), and object of knowledge (jfieya) is my true devotee. He una-
voidably merges with me.

In the following verse, the Lord will go on to examine what he
has just defined in this verse.
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20. Know both Prakrti ® and Purusa ® to be beginning-
less; and know also that the modifications and gunas
are born of Prakrti.

¥ According to Saritkhya, Prakrti is also eternal. The characteristics of Prakrti
are described in the Samkhya Karikas, 10. The karika reads as follows: “The
Manifest is ‘with cause’, ‘not eternal’, ‘not pervasive’, ‘active’, ‘multiform’,
‘component’, ‘soluble’, ‘conjunct’ and ‘dependent’. — The Unmanifest (Prakrti)
is the reverse of this." (Translated by Ganganath Jha).

® Purusa is sentient but inactive and free from the influence of the gunas. He
possesses the power of consciousness and therefore, the presence of Purusa is
necessary for the functioning of the intellect, the mind or any other modification
of Prakyti.
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It could be said that Prakrti is also eternal, because it has noth.
ing else as its cause. Modifications of Prakrti are objects such as 3
pot, etc.
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21. Prakrti is said to be instrumental in creating the
causal relation, and the Purusa is said to be the cause in
regard to the experience of pleasure and pain.
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Prakrti is the cause of causal relationship *. Purusa ®', being
dominant between the two, is the enjoyer of Prakrti.
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22. Purusa, abiding in Prakrti, enjoys the gunas born
of Prakrti; attachment to the gunas is the cause of its
births in good and evil wombs.
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Prakrti and Purusa are just like a cripple and a blind man %,
because for their functioning they depend on each other.

% As already pointed out, according to the Sdrikhya system, the relationship
between cause and effect is that of identity-cum-difference (tadatmya). In other
words, the effect is unavoidably inherent in its cause. For example, oil comes
from sesame sceds and not from anything else because oil inherently exists in
sesame seeds. See also note 5.

9" Purusa is the enjoyer of Prakrti in the sense that Purusa mistakes transforma-
tions caused by the function of the gunas to be his own transformations.

92 The union of Purusa and Prakrti is responsible for bringing creation into exist-
ence. Prakrti and Purusa need each other because Prakrti, which is capable of
action, is unconscious while Purusa, who possesses consciousness, does not
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23. The highest Purusa in this body is said to be the
witness, the approver, the supporter, the experiencer,
the great Lord and the highest Self.
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The nature of Purusa is referred to by the authors of sastras
under different names such as witness (upadrasta), etc. The entire
creation is nothing but Prakrti and its fourteen evolutes. Next comes
Purusa. Both Prakrti and Purusa are beginningless and permanent.
This is to say, when they merge into the Brahman and become iden-

tical with it, as there is nothing outside of the Brahman, who is the
highest reality.

Therefore, the Lord said:

¥ Ud afq TEY Wehid o T WE
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24. He who knows Purusa and Prakrti together with its
gunas, whatever his present condition might be, such a
person is not born again.
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possess the power of action. Furthermore, Purusa needs Prakrti for the purpose
of liberation, which in this system is discriminative knowledge (viveka khyati)
between Puruga and the gunas. On the other hand, Prakrti, who is the object of
enjoyment, needs Purusa who is the enjoyer. In Sarikhya Karikds 21, we read:
“For the perception of Nature by the Spirit (Purusa) and for the Isolation of the
Spirit, there is union of both, — like that of the halt [cripple] and the blind; and
from this union proceeds evolution.” (Translated by Ganganath Jha)
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The yogin who through realization of the non-dual nature of the
Brahman knows the real nature of Purusa, Prakrti, its gunas and

their modifications, is free regardless of the conditions in which he
lives.
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25. Some perceive the Self in the self by the self through
meditation; others by Sarmkhya and Yoga and still oth-
ers by the path of action.
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26. Yet others, ignorant of this path, worship hearing it
from others, and they too cross beyond death by their
devotion to the teaching they have heard.
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Some respectfully accept this type of pre-eminent knowledge
as being identical with their arman. Some others respectfully ac-
cept this knowledge according to the teachings of Samkhya and Yoga,
as previously described. Some others accept this knowledge to be
yoga of action. Yet others, who are not familiar with the nature of
this knowledge, show interest and want to know about it, respect-
fully accept what they hear from others. This kind of people also
cross the ocean of samsdra. This is because Brahmatattva being
respectfully accepted in any way helps one cross over sanisdra.

Therefore, one should always be dedicated to meditation on the highest
reality.
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27. Know, O Best of Bharatas, that whatever being is
born, moving or unmoving, it is through the union of
the field (ksetra) and the knower of the field (ksetrajria).
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Whatever creature that exists, either movable or unmovable,
cannot remain outside of ksetrajiiah.
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28. He who sees the highest Lord dwelling alike in all
beings and never perishing when they perish, he truly
sees.

qd g
Therefore,
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29. Perceiving the Lord to be equally present every-
where, he does not hurt his atman by his atman and
then he attains the highest goal.

Tada gEafediht oo 9 feafa—ge demmla =
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The yogin, who possesses a balanced mind, perceives every-
thing as identical with his own dfman and therefore is not intent on
hurting his own self (atman). This is to say that he is not made to fall
into the ocean of samsdra, which is difficult to cross.
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30. He who sees that all actions are performed only by
Prakrti and that the self is not the doer, he truly sees.
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The yogin who with a firm conviction thinks in the following
way: “It is Prakrti which acts and not me”, such a yogin, even if
completely engaged in activity, in reality does not act. This is what

the Lord meant when he said that such a yogin is not a doer.
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31. When he realizes that the multiplicity of beings is

resting in the One, and that from that One alone multi-
plicity is spreading out, then he attains the Brahman.
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32. Because the supreme self is without beginning, iﬂ}'
perishable and without gunas, and although it dwells in
the body, O Son of Kunti, it neither acts nor gets stained.
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33. Just as the all-pervading dkdsa is not stained be-
cause of its subtlety, in the same way, the atman, present
in the body everywhere, is not stained.
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Ifa yogin, because of the vastness and all-pervasiveness of atman,
perceives the difference among the variety of living beings within
his own self but is aware that difference is created by dtman alone,
then such a yogin is not polluted by impurities, because an enlight-
ened yogin possesses a power of all-doership. Like dkasa, the yogin,
although in the body, is not polluted because he has become identical
with Paramatman.
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34. Just as one sun illumines this whole world, in the
same way, the Lord of the field illuminates this entire
field, O Bharata.
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The question could be raised: How can one Paramdtman per-
vade so many fields (ksetras)? To dispel this doubt the Lord quotes
the popular example of the sun, which although only one, shines on
many different objects. The expression ‘this entire field’ (krtsnam ks
etram) here means the bodies of all movable and unmovable beings.
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35. Those who through their eye of wisdom know the
distinction between the field and the knower of the field,
and the means of liberation from Prakrti, they attain the
highest reality.
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Thus, in this chapter the following topics have been discussed:
the knowledge and the object of knowledge, the distinction between
the field (ksetra) and the knower of the field (ksetrajiia) and the way
of release from the limited property of change belonging to Prakysi
and the elements. Those who are able to realize all of this with an

extraordinary, unobstructed eye of knowledge, attain Vasudevatattva,
And one who attains Vasudevatattva certainly attains Paramesvara,
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YAHFHARAY 9%: HEaaany |
IRYuIg T e S R3 1

SUMMARY VERSE:

The difference between Purusa and Prakrti ® exists only
for those who are confused, but those who are perfect
realize the entire universe as the pure atman.
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% It should be remembered that according to the Sarikhya system Purusa and
Prakrti are different from each other and possess different natures. Furthermore,
Sankhya teaches that recognition by Purusa of his real nature, which transcends
the operations of the gunas, is the cause for his liberation (apavarga). At the time
of this recognition by Purusa, complete separation between the two takes place
and Purusa attains the state of aloneness (kaivalyam). It is in regard to this kind
of liberation that Abhinavagupta wrote, “However, the liberation (apavarga)
thought by other systems, which will be discussed later, is not real liberation, but
is rather partial and incomplete.” (Isvarapratyabhijiiavimarsini, p. 26)
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CHAPTER 14
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The Lord said:
1. I will again explain that supreme knowledge, the best

of all types of knowledge, knowing which all sages have
gone from this world to the highest perfection.
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In this chapter, the knowledge already explained by the Lord
will be discussed again. This time however, emphasis will be placed
in delineating the nature of three gunas, which will be analyzed in
great detail.

With the second part of the verse beginning with, ‘knowing
which’ the Lord indicates that this knowledge is an old experience,
which was well known to the sages and Rsis of the ancient times.
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2. Those who have taken refuge in this knowledge have
become identical with Me; they are not born even at the
time of creation; nor do they tremble at the time of
dissolution.
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The verb vyathanti is grammatically incorrect. In classical San-
skrit this verb is used only in datmanepada, but here it is used in
parasmaipada. However, the language of the Bhagavadgita is equal
in authority to the Vedas, therefore it should be understood as cor-
rect. The same should be understood for any other nominal or verbal
ending used incorrectly in this text.

Next the Lord will describe the sequence of creation.
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3. I (whose nature is highest bliss) possess the great
power of Freedom (svatantryasakti), who is My womb,
and in her I place the seed; from this the origin of all
beings proceeds, O Bharata.
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When one knows the cause of that which he wants to abandon,
then it is easier to give up that particular thing. %

The pronoun mama refers to the Lord, who is of the nature of
the highest bliss, impossible to describe. Mahadbrahman is sakti,
who is instrumental in creating the entire universe. Having taken re-
course to my own sakti called vimarsa, % I place limited souls, who
are eternal by nature, in the world for the purpose of obliging them.

* The implied question here is: Why the Lord wants to explain to Arjuna the
process of creation when he wants him to abandon this world?

% In the Kashmir Shaivism system, from the perception of both the universal self
and the individual self, the highest reality is Prakasavimarsamaya. The Prakdsa
aspect of the highest reality is pure light consciousness, which is the substratum
of everything that exists. The Vimarsa aspect is the consciousness or self-aware-
ness of that light intent on creation. These two aspects of the highest reality are
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Therefore,
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4. Whatever forms, O Son of Kunti, are produced in
any wombs, the great svdtantryasakti is their womb and
I am the father who gives the seed.
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This sakti of the Lord is instrumental in creation in all the wombs,
because of being the original cause. Therefore, we can say that the
Sakti of the Lord is the mother of the universe, because her nature is
to manifest the universe (lit., vomiting it out). I the Lord, possessor
of that sakti, whose nature is difficult to describe, am the father of
this universe.
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5. The three gunas, sattva, rajas and tamas born of
Prakrti bind down the embodied and the imperishable
dweller in the body, O Mighty-armed.

@ g GoeEiadigeidm 9
I AN

The embodied self, who mistakes his body to be the atman, is
bound by the three gunas for the purpose of enjoyment of worldly
objects, which eventually culminates in attaining enlightenment.

perfectly and always united and can never under any circumstances or on any
level of existence be separated. For her existence vimarsa is not dependent on
anything outside of herself. Therefore, she possesses absolute autonomy and free-
dom and in this respect she is also referred to as svatantrya. In the process of
€xpansion or creation vimarsa gives rise to other powers, i.e., icchd, jiiana and
kr iyasaktis, which in turn give rise to creation.
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6. Of these, sattva, because of its pure nature causes
illumination and health; it binds, O Blameless One, by
clinging to happiness and knowledge.
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7. O Son of Kunti, know rajas to be of the nature of
passion, springing from craving and attachment. It binds
the embodied beings by attachment to action.
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In these two verses, the Lord described the nature of each of the

three gunas. Sattva is pure by nature. Rajas is that from which thirst
and attachment is born.
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8. Know that tamas is born of ignorance, which deludes
all embodied beings; it binds them, O Bharata, by the
qualities of negligence, indolence, and sleep.

RIS RGBS RPN GRS IS R E U G EE R S
AITART JTETE—THIS: | T -
* TN : &707 Tt STy TR T |
| gu1 Aad A 9 gEIE A o’
3f | STe-g9Eeiay | e g s afa-fsen

A human body is very difficult to attain. Attainment of a human
body is the result of hundreds of meritorious acts carried out over a
long period of time. The only purpose of having a human body is for
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anembodied soul to attain liberation. The word negligence (pramada)
refers to one who, although possessing a human body, neglects the
practice that leads to liberation. It is said in the sastras:

Even with the most precious jewels one cannot buy a sin-
gle moment of human life. One who misuses human life is
called pramadi, the lowest of all human beings.

Laziness (alasya) is slowness in regard to the auspicious acts
that should be performed. Sleep (nidra) is spending too much time
on the wrong path. %
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9. Sattva attaches one to happiness, rgjas to action, O
Bharata, but famas, veiling knowledge, attaches to neg-
ligence.
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The word safijayati means ‘to bring together’, ‘to join’, ‘to con-
nect’ or ‘attach’.
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10. When overpowering rajas and tamas, sattva in-
creases, O Bharata; rajas increases when overpowering

sattva and tamas and also tamas increases by overpow-
ering sattva and rajas.
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ﬁcThis is to say that all those who are not involved in performing spiritual prac-
®, Which lead to the realization of the highest reality, are asleep.
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Sattva increases when rajas and tamas are suppressed. Rajas
increases when sattva and tamas are suppressed. Tamas increases
when sattva and rajas are suppressed. It is said, “Increase in the quan-
tity of one guna takes place when the other two are suppressed.”
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11. When the light of knowledge shines forth in all the
sense organs of the body, then it should be known that
sattva predominates.
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12. When rajas predominates, O Best of Bharatas, greed,
activity, the undertaking of actions, restlessness and crav-

ing spring up.
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13. When tamas predominates, O Son of Kurus, dark-
ness, inertia, negligence and delusion are born.
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The word sarvadvaresu refers to the sense organs. When rajas
increases, greed and its other modifications are gradually born one
after another. In the same way, darkness and other modifications of
tamas gradually increase as tamas increases.
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14. If the embodied soul leaves this world when sattva
predominates, then he attains the pure worlds belong-
ing to those who know the highest.
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When throughout the whole of one’s life one practices sattvic
activities then the quality of sattva increases. Such a person at the
time of death reaches an auspicious world. %
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15. If he leaves this world when rajas predominates, he
is reborn among those attached to action; and if he is
dissolved when tamas predominates, he is reborn in the
wombs of the deluded.
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A person who has practiced rajasic activities throughout his life
isreborn among human beings in his next life. The human body brings
about a mixture of happiness and suffering. Likewise, if one prac-
tices tamasic activities throughout one’s life then according to the
degree of tamas, the person attains a body found in hell, the body of
an insect or the body of a tree, etc.

Other commentators explain, that if at the time of death any of
the three gunas increases (irrespective of the nature of the activity

" This point was discussed at length by Abhinavagupta in his commentary on
verse 7 of chapter 8.
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that one practices throughout one’s life) then one attains the world
dominated by that particular gupa. These commentators did not ac-
curately understand the nature of their own bodies. This is because
at the time of death, only confusion (moha) increases in the minds of
all people. The following verses will confirm the correctness of my
commentary.
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16. They say that the fruit of meritorious action is pure

and sartvic; the fruit of rgjasic is suffering while the
fruit of tamasic is ignorance.
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17. Knowledge is born from sattva and greed from ra-
Jjas; negligence and confusion, as well as ignorance, are
born from tamas.
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18. Those well-grounded in sattva attain the highest
regions, those dominated by rajas abide in the middle
worlds, while those controlled by the lowest guna live
in the worlds below.

= TUN: /Al F&T JEISTIvAfd |
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19. When the seer perceives no other agent than the

gunas and also knows that which transcends the gunas,
he merges into My being.



Chapter 14 291

UG <dt  EAgar |
TG SfAgwmisgamsgd i o |l

20. When the embodied soul transcends these three
gunas that spring from the body, he is freed from birth,
death, old age and suffering, and attains immortality.
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Here, several verses have been interpolated, which are not di-
rectly connected with the topic discussed. I will disregard these verses
because commenting on them would be repetition of what has al-
ready been stated. Only those who have gone beyond the three gunas
have reached the state leading to liberation.

Now the question arises: How can an embodied soul transcend
the gunas? Because, an embodied soul is always engaged in thinking
a particular thought, which must necessarily be of the nature of one
of the three gunas. Having this in mind, Arjuna asked the following
questions:
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Arjuna said:
21. O Lord, by what marks is he characterized, who
has transcended the three gunas? What is his conduct
like? How does he transcend the three gunas?

SECE

The Lord gives the following answer:
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The Lord said:

22. He, O Pandava, who does not hate light, activity or
delusion when they arise, nor desires for them when
they cease,
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Although sattva, rajas and tamas are present in all the states and
conditions of life (and the yogin also cannot avoid them), neverthe-
less, the yogin is free from their influence because he doesn’t feel
attachment or aversion for these qualities. Such a yogin thinks, “These
three gunas are qualities that only belong to the body and they are
not strong enough to disturb me.” Knowing this, the yogin transcends
all the gunas.

Therefore, the Lord continued:
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23. He who is seated as if indifferent, undisturbed by
the gunas, appearing as an ignorant person, but remain-
ing established in his own self, knowing that it is only
the gunas that operate,

G EE @ GUAEyHRg: |
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24. He who remains the same in pain, pleasure and in
sleep; who looks upon a clod, a stone, a piece of gold
as of equal worth; who remains the same amid pleasant
and unpleasant experiences; who possesses firm intel-
lect; who regards blame and praise of himself as one,
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25. He who is the same in grace and disgrace, impartial
to friends and foes, and who has given up all initiative
of action, he is said to have transcended the gunas.
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One who appears like an ignorant person (ajiiali) but remains
free from thought-constructs (vikalpa) is a person of knowledge be-
cause he is established in his own self. The word nerigate in verse 23
means that the yogin cannot under any circumstances lose his own
nature. The means (updya) for attaining that state is a firm intellect.
Aperson of firm intellect thinks in the following way, “The activity
is the very nature of the body and senses, but I do not desire for the
fruit of any activity.”
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26. He who serves me alone with unwavering devotion,
transcending the three gunas, he too becomes ready for
attaining the level of the Brahman,
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In verse 26, the Lord teaches the most elementary means (updya)
of yogic practice. The particle ca in this verse has the sense of re-
striction, i.e., “One who serves me alone”. The purpose of this verse
is to reject the common experience where people worship the Lord
with a view to gain the desired fruit of their worship, which
marginalizes the Lord, who is the highest reality. This is because the
worship of the Lord becomes subordinate to the result of worship.
Therefore, the person who attaches more importance to the result of
worship cannot possess unwavering devotion to the Lord.

However, one who doesn’t possess desire for the results of wor-
ship, such a person remains so even if criticized by others who ask
him, “Why are you doing all of this for no reward?” A real devotee
gives his answer by remaining silent, with his hair standing like thorns
on his body, his body trembling, both of his eyes wide open, rolling
and shedding tears because of his mind being melted in sweet devo-
tion and his heart pierced by an unceasing devotion to the Lord.

Therefore, it is to be understood that only such a yogin is puri-
fied who possess an unwavering devotion to the Lord, devotion which
is the primary power of God.

sgon f& wlageraeema 9l
AT o YN GERRTaehe T R0

27. For I am the seat of the Brahman, who is immortal
and imperishable, the eternal dharma and the absolute
bliss.
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[ alone am the seat of the Brahman. If a person worships Me he
himself becomes the Brahman. Otherwise, if one’s object of devo-
tion is something different from the Lord then such an object of de-
votion might also grant liberation. However, that kind of liberation is
not different from deep sleep.

37T HURYeAIeh:
SECARITIENMEIEEINEE L
feerd sy oriwd Tomdta: | afa: n s

SUMMARY VERSE:

A yogin, who has become free from error caused by
ahamkara, as a result of the nectar of blooming devo-
tion, such a yogin although living in the midst of the
three gunas is beyond their influence.
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CHAPTER 15
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The Lord said:

1. The sastras speak of the imperishable asvartha tree
as having its roots above and branches below; its leaves
are the Vedic hymns, and he who knows this is a knower
of the Vedas.
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It is stated in the sastras that the asvattha tree, which here meta-
phorically stands for the entire universe, deserves to be worshipped.
The purpose of this verse is to emphasize devotion to the highest
reality in the form of God. The word ‘root’ (miila) stands for the fully
pacified aspect of the highest reality. When one attains this fully paci-
fied aspect of the highest reality, which is above everything else
(irdhvam), then one is no longer attached to activity and its results.

The Vedas are said to be the leaves of this tree. Just as the type
of a tree, its fruitfulness and the sweetness of its fruits are known by
its leaves, in the same way the knowledge of the highest reality is
expressed through the sd@stras such as the Vedas.
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2. Tts branches extend below and above, and being nour-
ished by the gunas create the entire universe with sense
objects as sprouts; below in the world of humans stretch
forth the roots promoting action.
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3. Its real form is not perceived in the world of humans,
nor its end, its beginning, or its foundation. Having cut
off this asvattha tree along with its deep-grown roots by
the sharp sword of not-attachment,
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4. Then, that path must be sought, after reaching which
there is no coming back; I seek refuge only in that pri-
mordial Purusa from whom has come forth this ancient
current of creation.
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5. Those who are freed from arrogance and delusion,
who have overcome the evil of attachment, who are free_
from desires, who are permanently established in the
highest self, who are free from the dualities such as
pleasure and pain and are undeluded, attain that highest
imperishable reality.
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The expression gunapravrddha, should be understood to mean
the unfolding of the universe, beginning with the gods and ending
with immovable creatures, through the operation of the three gunas.
The lower roots (adhastanamulani) of the asvattha tree are both good
and bad action produced in the world of human beings. In the sen-
tence, “Having cut off this tree (tam cittva) along with its deep-grown
roots”, the verb ‘to cut’ applies to the noun ‘asvattha tree’ as well as
its adjective ‘deep-grown roots’ (suviridhamilam). However, in this
case the emphasis is only on the adjective. As for example, in the
Vedic injunction, “a stick holder (dandi) should issue orders to the
servants” %. If we apply this principle to the above quoted sentence,
then it is not a tree but its deep-grown roots stretching below that
should be cut. That highest reality, which was previously described
by the expression ‘fully pacified’ (prasidnta), is now described by the
word ‘imperishable’ (avyayam).

T AFEE gl T gt T uree: |
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6. The sun does not illuminate that place, or the moon,
or the fire. That is my supreme abode from which those
who attain it never return.

% In this sentence, the emphasis is not on the person but on the stick.
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In that (highest abode) there is no place for the sun, etc., be-
cause the sun, etc., are bound by time and space. They are also
objects of knowledge that are used by sense organs as the objects
of experience. However, the highest reality transcends the sun,
etc., because it is beyond division into time and space, because it
itself possesses knowledge and because it sets the sense organs
into motion.
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7. A fragment of My own eternal self takes on the form
of an individual soul in the world of living beings; it
draws to itself the senses with the mind as the sixth,
which exists in Prakrti.

JaU TaEEE 3fa) smuHaw  RqUREEESARad-
freRigiveuaRd, 7 qAdwdSTeaarITed-

‘yeesTy s AreEETHfam: 1 (ifameay)
3 & gfa:) e dvafiear qaEs dermafa T fagfa-
T I )

The individual self is part of the totality of consciousness. It is
because of the inability of the individual self to experience that total-
ity of consciousness, which is the result of the loss of all knowing-
ness, that the dtman begins to consider himself limited. In reality,
however, the existence of a part separate from that highest reality
cannot be logically justified. As it is said in the sastras, “even the
smallest dot does not remain outside of the omnipresent nature of the
Brahman.” Therefore, the expression “a fragment of My own eternal
self takes on the form of an individual soul in the world of living
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beings” (mama eva amsa jivaloke jivabhiita sanatanah) is used here
as a linguistic device to convey a particular idea. However, one should
not be mistaken on its real meaning. *°
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8. When the Lord takes up a body and when He departs
from it, He takes these (six sense organs) along and
moves, just as the wind carries away perfumes from
their abodes.

AT d— TR | ShMTd—EwITd | Td: ¥ | I 91g: T
fasfaum il yre aa) TmHIE RETR dodfed T Gshitd,
WW&HWI@@W%WW
WFTAIGEEl favamgofaeal qafeadiar <R 3
fasiaa ¢

The word avapnoti means taking on a physical form, while the
word utkramati is the giving up of that physical form. At the time of
leaving a body, the atman retains the six senses together with the
subtle elements. Just as the all-pervading wind, when coming into
contact with the earth (the resting place of all) takes along the smell
(belonging to the earth), and carries it to different places. In the same
way, the atrman (who retains and carries along the subtle body) enters
into a new body along with the puryastaka.'®

% The real meaning of the above quoted statemant by Lord Krsna, according to
Abhinavagupta, is that an individual soul is always and under any circumstances
part of the totality of consciousness. If taken literally, this statement could be
misunderstood and taken to support the philosophy of dualism The explanation
that Abhinavagupta offers is that it is only because of the limitations of language
that Lord Krsna expressed this idea in this particular way.

'% Puryastaka is a technical term in Kashmir Shaivism, which stands for the subtle
body. Subtle body consists of five tanmatras, intellect (buddhi), ego (ahankdra)
and mind (manas).
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However, it is not only that the atman is joined with puryastaka
at the time of birth or death, but also while one is alive. The worldly
activities such as standing, sitting, thinking or engaging in experi-
encing objects are carried out by puryastaka.
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9. He experiences the objects of the senses by using the
ear, the eye, the sense of touch and taste, the nose and
also the mind.
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10. The deluded do not perceive Him when he departs
or is embodied or experiences the objects through the
contact with the gunas, but they who have the eye of
wisdom perceive Him.

T RN TASAd | d T IRRffadmtasa |
TU=RUG VT Scshi-aH | faearan = et = qeaf<i— 319G |
TSI HoAg AUETHATERYH g, $aqH-aHIgd: — i
TR R0 Il

The word ‘mind’ (manas) in verse 9 refers to all internal sense
organs, i.e., mind (manas), egoism (ahanikara) and intellect (buddhi).
Foolish people are not capable of perceiving the datman, which lives
ina body or is leaving one’s body to enter another body or is enjoy-
ing worldly objects. They are incapable of perceiving the atman be-
cause their intellect is not subtle enough, that is to say, they are not
enlightened.

On the other hand, enlightened ones possessing subtle intellects
are capable of perceiving the atman as being of the nature of con-
tinuous intense awareness of the highest reality in the form of con-
sciousness. This is because they can maintain an unbroken samadhi,
Which is the result of continuous practice.
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11. The yogins practicing yoga perceive Him as estab-
lished in the self, but the unintelligent, whose souls are
not purified, though practicing, do no find Him.
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For those whose minds are not purified, even continuous prac-
tice will not bear fruit. This is because they do not possess all the
requirements necessary for such an experience. Even apparently ideal
conditions, such as the abundance of rain, etc., are not sufficient to
make seeds grow in the fall, because at that time the conditions (the
totality of causes) are simply not available for seeds to grow. How-
ever, the situation is quite different in the spring, and the rain that
comes at that time carried by the rainy clouds creates the conditions
for the seeds to grow. Rare is the soil which is made fertile by the
first sunrays after it was devastated by the harsh conditions of winter.
Similarly, the effort of those whose minds are not purified does not
bring about the attainment of perfection.

Therefore, even those who are initiated into the Saiva mysteries
and possess a means for attaining enlightenment fail in their efforts
as a result of anger, and confusion, etc. It should be understood that
initiation, etc., alone will not lead to the perfection of those whose
minds are not purified. As it is said in the sastras, “Even an initiated
person doesn’t attain liberation if he is not free from anger, etc.”
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12. That light existing in the sun that illumines this whole

world, and also that light existing in the moon as well as
in the fire, know that light to be Me.
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13. And entering the earth, I support all beings by My

vital energy; and becoming the moisture of the moon, I
nourish all plants.
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14. Becoming the universal fire in the bodies of living

beings and mingling with the prana and apana, 1 digest
the four kinds of food.
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Three forms of light (tejas), namely the sun, moon and fire, as
indicated in chapter 10, should be understood in terms of creation,
maintenance and dissolution. According to my teacher, this verse
makes clear that this universe, which is supported by the five ele-
ments functioning in various ways (both individually and collec-
tively), is the glory of the highest Lord. For example, the rays of the
sun are responsible for illumination and maintenance because of the
identity of the sunrays with the elements of the earth (or: because the
rays of the sun are mixed with the elements of the earth). This is
expressed by the first pada of verse 12, “That light existing in the
sun”, and the first pada of verse 13, “And entering the earth”.

The light of the moon is responsible for illumination and nour-
ishment, because lunar light is a product of moisture and light. There-
fore, the Lord said, “And also that light existing in the moon” and
“becoming the moisture of the moon, I nourish all plants”. The light
existing in the fire is characterized by illumination, dryness, bumn-
ing, perspiration and digestive fire, and comes as a result of the mix-
ture of earth, water, fire and air. This is why the Lord said, “Becom-
ing the universal fire”, and “I am the light that exists in the fire”.
Akasa, however, pervades all the other elements because of being of
the nature of the empty space of consciousness.

Up to this point, the visible nature of the Lord has been pre-
sented and explained. Next, the highest self, whose nature is con-
sciousness and freedom (svatantrya) on whom the visible form (of
the Lord) is grounded, who is the highest reality in the form of
Paramesvara, who possesses freedom in knowing everything and
who is the doer of all acts, will be explained.

15. And I am present in the hearts of all; from Me
comes memory (smrti), knowledge (jiagna) as well as
concealment of the highest reality (apohana); I am one
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who is to be known in all the sastras; I indeed am the
author of Vedanta and I too am the knower of the Vedas.
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I am the heart (hrdaya '°") of all knowables such as a jar, etc.
That heart is of the nature of consciousness of freedom (svatantrya),
which contains within itself all objects. In that heart, vimarsa takes
the form of aham '°2. And from that vimarsa emerges knowledge in
the form of mahasrsti ', which is that which did not exist before.
“This is a pot” is the type of knowledge (jiana) which rejects the all-
comprehensive nature of that highest knowledge. Its result is the con-
cealment of that highest reality through the apohana sakti '* of the
Lord. This concealment creates limited and uncertain knowledge. This

" Hrdaya is the universal heart, the very core of the consciousness underlining
and permeating the entire universe.

" dham vimarsa is the creative I-consciousness of the highest Lord.

" Mahasrsti is transcendental or undifferentiated creation. This is the creation
of everything that will later exist as the visible universe on the transcendental
level, It is the creation from Suddhavidya tattva to Andsrita Siva.

"™ According to the Kashmir Shaivism system, the world is not made of matter
but consciousness. The manifestion of the universe is reflection (pratibimba) of
that what already exists within the consciousness. Appearance (abhdsa) is yet
another name for reflection (pratibimba). In the process of manifestation, vari-
ous abhasas, which in reality are not different from consciousness, appear as if
different from consciousness and from each other. This power of differentiation,
Wwhich conceals the highest reality, is technically called apohana sakti.
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limited knowledge is dominant in the world of human beings who
are bound. Remembrance (smrti) is a type of knowledge that mani-
fests once again that which was previously folded within and there-
fore remains only in the form of impression. All types of knowledge
could be included under these three types '®.

Thus, the omniscience of the creator comes along with his power
of all-doership, which is nothing but his power of freedom
(svatantrya). The word sarvaih should be taken to mean that all the
Sastras combined describe Paramesvara '%. Through the creation of
the Veda and Vedanta, and through the creation of the relationship of
actions and their results, the Lord creates the universe and then again
dissolves that universe by making it rest in his own nature. The Lord
accomplishes all of these through his power of freedom (svatantrya).

Other commentators explain the word apohana in the following
way: “if this is not accomplished then this will follow”, and thus,
giving to the meaning of this word the sense of dualism. He creates
Vedanta, which is identical with his own nature and by knowing which
one gains identity with Paramesvara. The same is with the Vedas.
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16. There are two Purusas in this world, one perishable

and the other imperishable; all these existences are per-
ishable, and the unchanging is the imperishable.
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17. But other than these two is the Purusottama, called

the highest self, who as the imperishable Lord enters
the three worlds and sustains them.

1% These three types of knowledge are limited knowledge (j/idna), remembrance
(smrti), and the power of differentiation (apohana sakti).

1% This is to say that Paramesvara is not made of parts. If, however, other sdstras
would describe or teach a reality other than Paramesvara, that would support the
philosophy of dualism.
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18. As I am beyond the perishable and am higher even
than the imperishable, I am celebrated as the Purusortama
in the world as well as in the Vedas.
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In this world, as long as they remain unenlightened, people (mis-
takenly) perceive their body made of the five elements, earth, etc.,
for the azman and therefore attribute perishable qualities to conscious-
ness. Therefore, the notion of duality is not and cannot be removed
by the ignorance of the people.

I the Lord, who bestows grace on all of this universe, could be
known by those who have cut the knots of duality as one who is
pervading the entire universe. “I transcend the perishable” (ksaram
atitah), because all beings are essentially unconscious (inert). I am
beyond even the imperishable (aksaram atita), as a result of the de-
nial of all pervasiveness of the atman among those who are not en-
lightened. In the scriptures, Purusottama, which is nothing else but
the non-dual Paramatman, is referred to by such statements as, “I am
known as Purusottama, in the Vedas as well as in the world.”
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19. He who, undiluted, knows Me to be the Purusottama,
is the knower of all and worships Me with all his being,
O Bharata.
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Having taken recourse in Me who is the highest reality and know-
ing that everything is pervaded through Me, worship Me with right
knowledge, right action or in images. Worship Me in this way, till
you do not see in all the objects of this world the transcendent nature
of God. As I have myself said in Siva Sakti Avinabhava Stotra :

What is not your praise, O Mother of the Universe, who

possesses all words for your body? Let there be your pres-

ence in all the objects of the world, in the creations of my"
mind as well as in the external expressions. O Mother, medi-

tating in this way, O Pacifier of inauspiciousness, one real-

izes that all that exists in this universe comes without any

effort on your part. (Therefore), there is no moment in time

in which I am not engaged in remembering you, repeating

your names, worshipping you or meditating on you.
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20. Thus has this most secret knowledge been taught by
Me, O Blameless One; having realized this knowledge a
man becomes wise and accomplishes everything that is
to be accomplished, O Bharata.
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The word guhyatama means the highest secret. The knowledge
expounded by the Lord is the highest secret because it teaches the
non-dualism of all. One who knows this highest secret is called wise.
This wisdom, however, cannot be attained by an intellect engaged in
ordinary worldly activities, but only by the knowledge as propounded
by the Lord. Realization of this knowledge brings about the accom-
plishment of everything that is to be accomplished (krtakrtya). This
complete accomplishment is not realized by worldly activities such
as defeating enemies, gaining wealth and enjoying women.

The particle ca in this verse expresses wonder or surprise. The
wonderment in this regard is that the realization of complete
fulfillment comes through knowledge and not through action.

By the particle iti, the end of sastric instruction is indicated.
This is to say that the teaching intended to be taught is completed.
Therefore in chapter 16 nothing new is taught, only Arjuna’s eligibil-
ity to receive instruction was propounded. In the next chapter, the
Lord will explain that those who possess a divine nature possess di-
vine qualities and those who possess a demonic nature, which is of
the nature of ignorance, possess similar kinds of qualities. The pur-
port of the chapter is to point out that Arjuna possesses divine nature.
This is the reason why the Lord will say to Arjuna, “Don’t grieve,
You possess divine nature.”
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However, in the introduction it was stated that there was con-
flict between knowledge and ignorance in the disguise of gods and
demons. Although the intention was to describe the nature of a stu-
dent, the Lord will add some additional explanations. As a result,
two more chapters will be added. However, the instruction ends at
this point. All that is to be attained is unification with God. The proc-
ess of achievement of this goal has already been explained. The highest
good is the unification with Paramesvara, who is the highest reality.
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SUMMARY VERSE:

The sage who has transcended the great delusion caused
by the notion of duality and who has realized his con-
sciousness as being pervaded by the Brahman, that wise
man even while performing worldly activities should
permanently remain absorbed in the highest reality.
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CHAPTER 16
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It was stated in the last verse of the previous chapter, “Having
realized this knowledge a man becomes wise and accomplishes eve-
rything that is to be accomplished.” The question that arises here is:
What is the nature of this knowledge that the wise man becomes
aware of, and how is it realized? The realization of this knowledge
takes place after one is first instructed into the scriptural knowledge.
Then (as a result of this instruction), one realizes the nature of reality
through right reasoning (vicara), reflection (vimarsa) and medita-
tion (paramarsa). Finally, one attains right knowledge (vijiiana),
which is the result of continuous meditation on the highest reality
and which is free from all other (wrong) teachings (vijatiya) as well
as disrespect for these other teachings !, As it will be said in chapter
18, verse 63.

“Having thoroughly analyzed this, do as you please.”

-_——

"The knowledge (bodha) received through the sdstric teaching, reasoning, etc.,

isright knowledge (vijiiana). However, the feeling that one possesses right knowl-

edge could create dislike or even hatred for other teachings (vijatiya nyakkara).
is is also to be avoided.
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Therefore, the sastras and a competent teacher play a dominant
role in attaining a scriptural type of knowledge (srutimaya '%). In
regard to reasoning, contemplation, and meditation, the primary im-
portance lies in the capability of the student to have the ability of
reflection as well as the overall capabilities of a student. The Lord
recognized these qualities (to be) in Arjuna. Therefore, in order to
make his statement, “Having thoroughly analyzed, do as you please”
purposeful, as well as to make Arjuna roll up his sleeves and fight,
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The Lord said:
1. Fearlessness, purity of the internal sense organs, de-
termination in the practice of yoga, knowledge, charity,
control of the sense organs, sacrifice, study of the scrip-
tures, austerity and simplicity,
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2. Non-violence, truthfulness, freedom from anger, re-
nunciation, tranquility, aversion to fault-finding, com-
passion to living beings, freedom from lust, gentleness,
modesty and thoughtfulness,
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3. Vigor, forgiveness, fortitude, satisfaction, absence of
hatred and excessive pride; these, O Bharata, are the
qualities of he who is born with a divine nature.

18 Abhinavagupta explains the role of a spiritual teacher and séstras in the fol-
lowing way: “The function of the teacher is to explain the dgamas, and the func-
tion of the dgamas is to give rise to the right thought (vikalpa), which is the result
of the generation of the series of homogeneous thoughts free from doubt.” (Tantra
Sara, chapter 4, p. 22)
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4. Hypocrisy, arrogance, excessive pride, anger, as also
harshness and ignorance; these, O Partha, are the quali-
ties of him who is born with a demonic nature.
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5. The divine qualities are considered conducive to lib-
eration and the demonic to bondage. Do not grieve, O
Pandava, for you are born with divine qualities.
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Undoubtedly, ignorance is made of demonic particles or ele-
ments and is of the nature of tamas. Ignorance is best controlled by
increase of knowledge, which is made of divine particles. This is the
nature of reality. You, Arjuna, have attained these sattvic, divine par-
ticles of which knowledge is made. Therefore, having discarded the
ignorance present within you, which is nothing but delusion, carry
out the injunction of the sd@stras. This will prove fatal for your en-
emies, who are the products of external ignorance. This is how the
Lord opens this chapter.

The characteristic marks of divine particles are clearly expressed
with words such as: dama, which is control of the senses; non-fickle-
ness (acapalam), that is to say absence of fickleness (capalam), which
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is defined as an impulse to go into action without thinking of the
possible results of that action; vigor (fejas) is rejecting limitations by
getting excited about something. These divine particles are for the
purpose of your liberation because they are instrumental in eradicat-
ing desire.

Therefore, do not be overwhelmed with sorrow and do not think,
“How will [ attain happiness if I kill my relatives, etc.?” The rest (of
these five verses) is clear and does not require further commentary.
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6. There are two types of beings existing in the world,
the divine and the demonic. The divine have been de-
scribed in detail. Hear from Me, O Partha, about the
demonic.
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So far divine qualities such as fearlessness (abhayam) etc., have
been described in detail. Next, the Lord will describe the characteris-
tics of demonic nature.
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7. The demonic do not know from where this universe
emerges or into what it will dissolve. Neither cleanli-
ness, nor right conduct, nor truth is to be found in them.
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The word pravrtti here means the beginning of creation and the
word nirvrtti means the end of creation. Therefore, those who pos-
sess demonic nature do not know from where this universe emerged
and into what it will dissolve.
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8. They say that the world is without truth, without
basis, without the Lord, that it is born from mutual
union, that it does not exist beyond sensory perception
and that it is without cause.

7 fhfaq g w fae @afa— e ¢ 1

The word akificitkam indicates that there is nothing beyond that
which can be directly perceived, i.e., nothing beyond sensory per-
ception.
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9. Holding to this view, these lost souls of little intelli-

gence, of fierce deeds and impurity, come forth for the
destruction of the world.
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10. Hypocrites, full of greed and arrogance, giving them-
selves up to insatiable desires, these cruel people of
impure resolve, holding wrong views, move uselessly
in this world.
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11. Obsessed with extreme anxiety, which can only end
at the time of dissolution, looking upon the fulfillment
of desires as their highest aim, convinced that this is all;
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12. Bound by hundreds of hopes, overwhelmed by de-
sire and anger, they seek to accumulate wealth by unjust
means for the fulfillment of their desires.
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The worries of those who possess demonic nature do not stop
till the end of the universe, i.e., the dissolution of the universe. This
is because they have not stopped the continuous circle of births and
deaths. They have made the enjoyment of pleasures their highest goal,
and when they are not capable of fulfilling their desires extreme an-
ger arises in them. Therefore, it is said that they are overwhelmed by
desire and anger.
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13. Today I have attained this, I will also fulfill this
desire, this is mine and this wealth will also soon be
mine;
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14. 1 have killed this foe of mine, and others also I will
kill. I am the Lord, I am the enjoyer; I am perfect,
mighty and happy;
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15. Who is there equal to me? I am wealthy and of
noble birth, I will sacrifice, give gifts and rejoice; they
think in this way deluded by ignorance.
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16. Overwhelmed by many thoughts, under the sway of
delusion and attached to the fulfillment of desires, they
fall into an impure hell.
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They are overwhelmed by many thoughts because they have an

indecisive intellect. Therefore, they fall in a horrible hell, such as
avici, and are incapable of stopping the cycle of births and deaths.
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17. Self-centered, stubborn, filled with the pride and
arrogance of wealth, they perform sacrifices for the
purpose of gaining name with ostentation and without
regard to rules.
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18. Given over to egoism, power and arrogance and
also to desire and anger, these malicious people despise

me who dwells in their bodies as well as in the bodies of
others.
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The expression, ‘they perform sacrifice’ (yajniair yajante nama)
could be interpreted in the following way: Although people of de-
monic nature perform sacrifices, their sacrifices do not bear any fruit
because their anger destroys all of their merit.

Or, the same expression could be interpreted to mean that they
perform sacrifice in name only or for the sake of gaining name, i.e.,
fame for themselves. (And) as a result of such sacrifice they gain
reputation as “those who perform sacrifices”. These kinds of sacri-
fices are burdened with hypocrisy and therefore bear no fruits.

These people of demonic nature, as a result of anger, show en-
‘mity towards other people and therefore, to me as well. They show
enmity towards me, because I, Vasudeva, am present in all living
beings.
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19. These cruel haters, lowest of men, I throw con-
stantly only into impure demonic wombs in the cycle of
births and deaths.
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20. Thrown into demonic wombs, deluded birth after
birth, not finding Me, O Kaunteya, they sink into even
lower depths.
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Showing enmity to the atman is the worst enemy of these peo-
ple. This kind of behavior is the cause of their fall into hell. There-
fore, I give them low birth in the next life.
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21. Threefold is the gate of this hell leading to the ruin
of the soul: desire, anger and greed. Therefore, these
three should be abandoned.
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You should give up desire, anger, and greed because these are
the open door to hell.
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22. The man who is liberated from these three gates

leading to darkness, O Son of Kunti, does what is best
for his soul and then reaches the highest state.
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Do not think that this teaching is merely human and therefore it
could be disregarded. The authority of this teaching is based on the
Sastras of ancient times.
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23. But he who discards sastric injunctions and acts as
his desires prompt him, he does not attain either per-
fection or happiness or the highest goal.
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24. Therefore, the scriptures should be your authority
in determining right and wrong action. Knowing the
scriptural injunction, you should act in this world.
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Those people, who disregard the s@stric injunctions and follow
their own minds in deciding what is right and what is wrong action,
undoubtedly fall into hell.

Therefore, do not use your own mind to decide whether you will
fight with your enemies or not.
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SUMMARY VERSE:

At the time of indecision one should not use one’s
own mind to decide the course of action, but rather
should rely on the sastras whose purpose is to increase
knowledge.
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Arjuna said:

1. Those, who neglecting the injunction of the sastras,
act on their own accord but are still full of faith, what is

their condition, O Krsna? Is it one of sattva, rajas or
tamas?
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Arjuna wants to know what is the position of those who do not
follow the sastric injunctions but act on their own accord.

The answer that the Lord gives is according to faith (sraddha).
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The Lord said:

2. The faith of the embodied beings is of three kinds,
born of their nature; it is sartvic, rajasic or tamasic.
Hear now about it.
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The sastras are, indeed, devoid of bias towards any particular
viewpoint, and are free from mean intentions. The sastras as such
are well thought out, i.e., are products of mature thinking, and bring
about results through reflection on the desired object of knowledge.
This takes place (spontaneously) as a result of inherent freedom of
consciousness. That knowledge which is embodied in the sastras'is
the knowledge of the highest reality, which is of the nature of para
vak '% and is the essence of pure vimarsa. Because of her unre-
strained expansion, the highest reality in the form of para vak mani-
fests herself from within, beginning with her subtlest aspect, i.e., AUM,
into the outside world, assuming the form of gross speech, such as
various popular teachings. As it is said:

' Para vak is the supreme word and the very essence of the highest reality. She
is the throbbing movement of the highest reality, which brings into existence the
entire universe. On her descending path pard vak, becomes self-limited. How-
ever, she remains equally present on the highest level as well as on all the other
levels of visible and invisible creation. Pard vik manifests the universe through
gradual unfoldment of consciousness, which from one perspective appears as
four levels of speech. These four levels of speech correspond to human con-
sciousness and language. Vaikhari, which is the fourth level of speech, is the
language of human beings, which consists of letters, words, and sentences.
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The whole Veda is the (first) source of the sacred law, next
the tradition and the virtuous conduct of those who know
the (Veda further), also the customs of holy men, and (fi-
nally) self-satisfaction. ''°

It is the very nature of the sdstras to discriminate between good
and bad actions, and therefore the sastras are capable of providing
instruction, which is conducive either to one’s prosperity or de-
struction.

However, one who possesses a soft heart because of the abun-
dance of sattva, such a person spontaneously acts in accordance with
the sastric injunctions. Others, on the other hand, are not capable of
following the sastric injunctions on account of impurities created by
rajas and tamas, even if intent on following them. This is to say, that
they are not capable of following them through in their entirety. Only
those who possess sattvic nature can successfully follow the sastric
injunctions. As it is said in the sastras :

Only he whose hands, feet and mind are fully controlled,
who possess right knowledge, right conduct and merit ac-
cumulated through performance of austerities, is fit to at-
tain the fruit of visiting holy places.

It is said that others are not fit because they lack self-control.
The purport of this chapter is to point out that the sdstras can be
efficient only if and when one is rid of desire, anger and confusion.
This explanation should be sufficient for the understanding of this
chapter. However, I continue to write in order to avoid inconsisten-
cies in the reading of the Gitd’s text.
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3.‘ The faith of every individual, O Bharata, is in ac-
cordance with his own nature (sattvanuripd). Man is
made of faith: what his faith is, that, surely, he is.

oy .,
This is a quote from Manusmyti, 11. 6 (Translated by G. Buhler).
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4. Sarvic men worship the gods, the rgjasic worship
the yaksas and raksasas, the tamasic worship ancestral
spirits, pisacas and ghosts.
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5. Those men, hypocrites and egoists, impelled by the

force of desire and passion, who undergo harsh austeri-
ties which are not enjoined by the sastras;
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6. These people lacking in discrimination impede the
function of the group of elements making up their body
and also hurt me dwelling in their body. Know these
men to possess a demonic nature.
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The word sattva in the compound sattvanuripa is a synonym of
one’s own nature (svabhava). The word Purusa stands for the indi-
vidual soul (jivatman). Jivatman is unavoidably related to faith, which
is present in all activities. Therefore, it should be understood that
Purusa is pervaded by faith. The word acetasah in verse 6 means
lack of discrimination. Therefore, a person is called acetasah be-
cause of his lack of discrimination. He hurts me because his actions
are in contradiction with sastric injunctions. These kind of people
perform austerities which are the product of their imagination and
therefore are dominated by tamas.
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Food could also be divided into three groups according to the
three qualities, i.e., saftva, rajas or tamas. The same is with sacri-
fices, austerities and charity.

IEREar wa@ fafaer wafa fir:
IIEUEAT T AW ASEE qupe
7. But also the food, which is dear to all, is of three

kinds. So are the sacrifices, austerities and charity. Hear
now the distinction among these.

Y TSR I @ Tt eiT: |

T T Reny Te SenT: |ifvashiyan: ¢\
8. The food which promotes longevity, vitality, strength,
health, joy and cheerfulness, which is tasty, smooth,

substantial and appetizing, appeals to people of sattvic
nature.

T AAAAUTT AT QUTR QT AT : |
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9. The food that is bitter, sour, salty, excessively hot,
pungent, dry and burning, causing pain, grief and dis-
eases, is desired by the people of rg@jasic nature.

oA T gfd wHdftd = adq)
Sfeopufy el wie amEafrEe ) o Ul

10. That food which is stale, tasteless, smelling, rotten,
rejected\@‘simpure, causing suffering, grief and sick-
ness, appeals to tamasic people.

ragmtafd—arar I I 1l o |l

The stale food (ydtayama) is the food whose time has expired.
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11. The sacrifice which is offered observing the sastric
injunctions by those who do not desire reward and firmly
believe that it is their duty to offer sacrifice, is sartvic.

TH: TN — AT 0 |

The expression ‘firmly believe’ (manas samadhaya) refers to a
fully pacified mind, which is the result of firm conviction.

T g et graeiafy 3a =: |
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12. But know that sacrifice offered in expectation of

reward or for the sake of display to be ra@jasic, unsteady
and uncertain.

o Aifa | T —aite! Amdfad S 1 g N

Hypocrisy (dambha) is a desire by a person to be known by
others in a way that he is really not.

fafidtmged AeEtmgtaron)
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13. That sacrifice which is contrary to sastric injunc-
tions, in which food is not distributed, no mantras are

chanted and wealth is not given to the priest, and which
is empty of faith, they regard as tamasic.

fafugfafa—meiwsimartTg | LEGIG IR ISR CHEIE
L CAREY

The compound word viddhihinam refers to a tamasic sacrifice,
which is not performed in accordance with the sastric injunctions.
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14. Worship of the gods, of the brahmanas, of the pre-
ceptors and learned ones, cleanliness, simplicity, chas-

tity and non-violence; this is said to be the austerity of
the body.

ST — S | (ST guar) Il ¥ |l

The word drjavam means sincerity, straightness or simplicity.

IR AR v frafed =0 T q
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15. Speech that does not offend, which is truthful, pleas-

ant and beneficial, and regular study of the Vedas; this
is said to be the austerity of speech.

Teatafa | oTee wEetee fafea—saa fraa) fid =
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The word truthful (satya) is best explained by the word priyahita.
Truthful speech is that speech which is sweet or dear (priya) at the
moment when it is said, and which is beneficial (hita) at the later
time. This kind of statement is called truth (satya) and not necessar-
ily the statement that describes matters as they develop.

T.9EE: |ad  AAArEaeig: |
waHyfgRaaaal  AEEEd | RE |

16. Peace of mind, gentleness, silence, self-control,
purity of heart; this is called austerity of mind.

19 — N, 0 9% Yfs: TaEygfs: i1 &
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The word bhava means the intention present in people’s hearts.
Therefore, the expression, bhava suddhi refers to one whose heart is
pure.

HFA WANH Ausdfertas A |
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17. This threefold austerity performed with utmost faith
by integrated men free from desire for the fruits of ac-
tion, they regard as sattvic.

TehruEgetef aut 9 Oa A
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18. The austerity performed for the sake of show in
order to gain respect, honor and reverence is said to be
rajasic, unsteady and uncertain.

TEURUNeAl dadtsar fad @ |
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19. The austerity performed with wrong understand-
ing, with self-torture or with the aim of destroying oth-
ers, is said to be tamasic.

fafadsfy qufe g1 wifeew fe T @ 931 T99E g
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Faith (sraddha) is also present in these three-fold austerities
(tapas). Austerities dominated by sattva are pervaded by sattvic faith.
Austerities dominated by rajas possess rdjasic faith, as for example
hypocrisy. Austerities dominated by tamas possess tamasic faith, as
for example destruction of one’s enemies. As we can see in the last
three verses, sage Vyasa wanted to point out that the three-fold aus-
terities (tapas) are always accompanied by three-fold faith.
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20. The charity which is done with the thought, “It is
my duty to give”, which is given to one from whom no

favor is expected, which is given in the proper place
and time to a worthy person, that gift is held to be sartvic.

grqaafafa—genfafa s wretatafa n o 1

One who sees charity (dana) as his duty should give charity by
following the sastric injunctions, as described in this verse.

I TURNY Eerfegd a1 Ua: |
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21. But that charity which is given with the hope of

gaining something in return, or given with a particular
aim in mind, or given grudgingly, is held to be rajasic.

iy afifaers - framfegrsm i k8 1

Charity (dana) that is given grudgingly (pariklistam) after ex-
amining the recipient (of that charity) for a long time, as well as
charity given in insufficient amount, is under the influence of rajas.

VTR TEFHUSTY  Srad |
AR AT qaEEHgEaq |1 R 1

22. And the charity made at a wrong place or time or to
an unworthy person, without respect or with contempt,
that charity is declared to be tamasic.

T IR THICHTEHTUN | T Slfehehll Hifeerehl-
fefryerrrerTTaRY fman sareamn 1 R 1
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Charity performed by a person dominated by tamas is a type of
wrong act. This is because that act is performed at the wrong time,
the wrong place and a gift is made to the wrong person.

In this way, the three-fold activity of worldly people has been
described according to the intention or purpose that people have in
their minds. This intention or purpose is dominated by one of the
three gunas.

Now, the question arises, how do people whose intellect has tran-
scended the gunas perform the acts of sacrifice, austerity and charity.

3% Tedfeta My sRruTfeatay: wa: |
TRV a1y Ty fafgar: quuz3u

23. Aum Tat Sat — this is considered to be the threefold
symbol of the Brahman, by which, during ancient times,
the brahmanas, the Vedas, and sacrifice were created.

AECIIEEE  aagrau:fear: |
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24. Therefore, the acts of sacrifice, charity and pen-
ance, as enjoined in the sastras, are always undertaken
by the students of the Brahman with the utterance of
Aum.

dfqamiuEeEa Wel  awau:faan |
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25. And with the utterance of the word 7at, the acts of
sacrifice, austerity and various acts of charity are per-
formed by those desiring liberation, without aiming at
the fruit.
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26. The word Sat is employed in the sense of reality and
goodness; and so also, O Partha, the word Sat is uttered
for praiseworthy action.

T3 quta T = feafa: afefa =)
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27. Steadfastness in sacrifice, austerity or charity is also
called Sat; and so also any action for such purposes is
called Sat.
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By the three words ‘Aum Tat Sat’ the proximity, i.e., the encoun-
ter of the Brahman is indicated. In this regard, the word Aum ex-
presses the idea that scriptural injunction should be observed as long
as one is alive. The pronoun 7at (which is expressive only of things
in general and is incapable of expressing anything in particular) ex-
presses the absence of desire for the fruits of action in the Brahman.
This is because of the absence of desire for any particular object. In
spite of the fact that all the objects as well as all the possible desired
fruits are included in that Brahman, who is also the doer of all acts,
desire is absent in the Brahman because of the lack of desire for any
particular object.

The word Sat expresses praise. Sacrifice, as well as any other
activity, assumes the nature of tamas if the one who performs it thinks
of it as something defective or wrong '"'. And when sacrifice is per-
formed with a particular desire in mind, then such a sacrifice is not
Sat but a cause of bondage. Therefore, one who performs sacrifice
thinking of it only as his duty is not bound. Having this very idea in
mind the author of Adiparvana said:

Performance of austerities (fapas), study of the Vedas, per-
formance of Vedic rites only as one’s duty or acquiring
property are instrumental in binding only if performed with
the mind made impure by its association with the gunas,
otherwise these activities by themselves are not binding.

The word kalkah in this context refers to that which is instru-
mental in binding. By the word svabhavika it is indicated that
brahmanas should study the Vedas along with their auxiliary sci-

"' As for example, if one is compelled to perfom sacrifice, etc., or doesn’t be-
lieve in the efficiency of sacrifice.
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ences for no particular reason, i.e., without aiming at the fruit "2
Prasahya is the type of activity which follows sastric injunctions
and is socially acceptable. The word bhavopahata refers to actions
performed with the mind made impure by its association with the
three gunas, which are instrumental in binding. Therefore, actions
such as acquiring property should be performed till one remains liv-
ing in this world. And these actions should be performed for the sake
of sacrifice.

Or, by the word Aum it is meant the fully pacified nature of the
Brahman in which the entire universe rests. The word Tat expresses
the aspect of the Brahman when that Brahman assumes the form of
Freedom (svatantrya) in which the unfolding waves of the universe
exist only as the intense awareness (paramarsa) ''* of all that in-
wardly exists in that Brahman. The word Sat stands for the fully
developed aspect of the Brahman, who for its manifestation takes
recourse to his power of Freedom (svatantrya) and Will (icchasakti).
Although fully perfect and complete in itself, the Brahman takes on
the form of the universe because of its extraordinary nature. For this
reason it is stated in verse 26 that the word Sat could be used in the
sense of existence and nobility (goodness).

In other words, we can say that in the first place, the fully paci-
fied form of the Brahman is presented. Second, the unfoldment of
that Brahman is presented, which takes place as a result of contact
with the waves of Will (iccha) in the form of desire to give (ditsa), to
sacrifice (yiyaksa), and to perform austerity (titapsa). Lastly, its fully
manifested form, dominated by the variety of worldly activities such
as charity (dana), sacrifice (yajiia) and austerities (tapas) is presented.
However, (although apparently different) all these three aspects are
in reality equal forms of the one undivided Brahman. Having this in
mind (to) whom, what, how, where from, where and by whom any
fruit of action could possibly come.

Next, the Lord will point out that any sacrifice (action) performed
without faith and therefore being of tamasic nature will never bear
fruit. The only result coming out of such a sacrifice will be exhaus-
tion caused by the effort of collecting all the necessary instruments
for performing the sacrifice.

-
" A brahmana should study the Vedas only for the study’s sake.

[} . . . . . .
" On this level, the universe exists only as an idea of all that will later come into
€xistence.
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28. Whatever offering or charity is performed, what-
ever austerity is practiced without faith, O Partha, it is
called asat; it is ineffective here or hereafter.

Jraffd— IR | TEIYR HHf0 JaAFAMT g@ia vafd
Terafafa fereg i ¢

Asat is non-effective or non-praiseworthy activity, which does
not bring about results. On the other hand, those who strive and per-
form effective or praiseworthy activities (sat) easily attain Siva, who
is the highest good.

T HUGTcIh:
¥ g FR&HEY: fwar Janfaafiodt
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SUMMARY VERSE:

He, Siva alone assumes the form of different instru-
ments; his sakti, which is free from all attributes, is
action. In this way, to those who possess knowledge, all
actions, such as charity, austerity or sacrifice, culmi-
nate in moksa.

3fa SR R adTHeR T e T feR e
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CHAPTER 18
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Arjuna said:
1. I desire, O Mighty-armed, to know the true nature of
renunciation (samnyasa) and abandonment (tyaga), O
Hrsikesa, as well as the difference between the two, O
Kesini§udana.

g | @ W 9 gfgme 319 e g = Qe 9 [
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It was stated in chapter 2, verse 50, “He is a true tydgi and a wise
man”. It was also stated, in chapter 6, verse 1, “He is a samnydsin
and a yogin, not he who has renounced his household fires”. There-
fore, having heard the word tydgi and samnyadsi, Arjuna raised this
question in other to learn the difference between the two.

In the following verse the Lord answers this question.

sivrarare
ST HUUT AN G=Ar" et fag: |
WaRHRAET  wgeant  fa=merom: n R
The Lord said:
2. By samnyasa, the wise understand the giving up of
actions prompted by desire; the abandonment of the fruits
of all actions they describe as tyaga.
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The action prompted by desire (kamyanam) is that kind of ac-
tion which comes as a result of desire, as for example agnistoma.
Tyaga is then giving up of the fruits of all actions such as the obliga-
tory duties (nitya) as well as the ordinary duties (naimitta), while
remaining engaged in their performance. All the important points
that deserved explanation in this chapter, have already been explained
by the revered Bhatta Bhaskara, as well as other commentators. What
could be the purpose of a repetition of what they have already ex-
plained? I however, am concerned only with carrying out my own
resolve (in writing this commentary), which is limited to explaining
the parts of the text containing esoteric secrets.

Next, the Lord presents various theories in order to come to one
decisive conclusion in this matter.
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3. “Action should be given up as an evil”, say some
learned men. Others declare that acts of sacrifice, char-
ity and austerity are not to be given up.
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The expression ‘as an evil’ (dosavat) in this context refers to
sinful or faulty acts. The acts are sinful because they involve killing.
Some, like the followers of Samkhya philosophy advocate that acts
that involve killing (and not acts that bring about good results) should
be abandoned.

Others, such as those wearing the disguise of the followers of
Mimamsa maintain that what is necessary for sacrifice could be known
only from the sastras. Killing prescribed by the Vedas in the course
of sacrifice (in which killing forms a part of bhavana ''* as
itikartavyata) is not killing (which leads to sin). Therefore, the gen-
eral rule of the sastras such as, “Do not kill”, is in contradiction with
a particular rule ''*. However, the killing which takes place during
the syena sacrifice "¢ leads to sin. It is said in the Sloka Vartika, “The
injunctive suffix enjoins the result portion of bhavana”. Therefore,
one should not abandon sacrifice even if it involves killing. This is
the view of those who exclusively rely on the sastras (to determine
what is to be done and what is not to be done).

figd 9o ¥ 9 ©@W WRaEww|
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4, Hear now from Me, O Best of Bharatas, my final

decision on the nature of tyaga; tyaga, O Best of Men,
has been explained as threefold.

" Bhavana is a technical term in the Mimdnisa philosophical system, which is
usually defined as the activity of an agent conducive to the creation of that which
is to come into existence. Bhdvana has three constituent elements. First is the
aim, i.e., that which is to be accomplished. Second are the instruments by means
of which that aim is to be accomplished. Third is the process or manner in which
fhiS particular aim is to be accomplished. This third constituent element of bhavana
s called itikartavyata.

" The general rule is always succesfully contradicted by a particular one.

e & . . .
16 Syena sacrifice is a type of sacrifice performed for the purpose of the destruc-
tion of one’s enemies.
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5. Acts of sacrifice, charity, and austerity are not to be
abandoned, but should be performed because sacrifice,
charity, and austerity bring purification to the wise.

ATy o HUI T g ekal el o |
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6. But these actions should be performed while aban-

doning attachment and desire for their fruits. This, O
Partha, is My decided and final conclusion.

oo o d=ma: wHu Atuged |
W QREE:  giehttdd: 119 1l

7. Truly, the renunciation (sarnyasa) of any duty that
ought to be performed is not right. The abandonment
(tyaga) of it through delusion is declared to be of the
nature of ramas.
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8. He who gives up a duty because it is painful or from
fear of physical suffering, performs only zydga of the
rdjasic type and does not gain the reward of that tyaga.

Fribed geed Fad feadssi
g AT Het od | AR Wit Ta: 1R

9. But he who performs action as his duty, abandoning
attachment as well as the fruit, this type of abandon-
ment is regarded as one of sattva.
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10. The wise man who is a fydgi, whose nature is domi-
nated by sartva and whose doubts are destroyed, such a
yogin is not attached to favorable action or doesn’t feel
aversion to less favorable action.
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11. It is undoubtedly impossible for any embodied be-
ing to abandon activity altogether. But he who gives up
the fruit of action, he is said to be a true tyagi.
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In the last eight verses, the Lord presented his decisive opinion on
the nature of abandonment (tydga). Because of the difference of the
characteristics of the gunas, tyaga that is performed with the mind
dominated by one of these three gunas creates reality conditioned by
the characteristics of one of these three gunas. Only those who know
the nature of the highest reality, who while performing action remain
balanced in gain and loss, are free from passion and aversion and are
not attached to the fruits of the action; only such people are real prac-
titioners of tydga. Therefore, it was said that one doesn’t gain anything
by accomplishing tydga dominated by rajas or tamas. On the other
hand, by accomplishing tydga dominated by sattva one gains the fruit
that comes as a result of following sdstric injunctions, i.e., liberation.
Therefore, the usage of the word tydga in the case of the learned man,
Who is free of the grip of the three gunas, is entirely appropriate.
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12. Threefold is the fruit of action, pleasant, unpleasant
and mixed, accrued after death by those who have not
abandoned desire for the results of actions; there is none
whatsoever for those who have renounced.

ST — BRI Il {R I
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Atyagi is one who performs actions for the purpose of attaining
their fruits.

In the course of performing ordinary worldly activities there are
five causes responsible for the accomplishment of any particular act.
However, people who are blinded by ignorance superimpose on their
own dtman responsibility for performing actions, and therefore bind
themselves with their own intellect. However, the Lord explains that
in reality there is no such bondage.

@A g wrent et @)
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13. O Mighty-armed, learn from me these five causes
necessary for the accomplishment of any actions as
thought in the Sankhya system:

Fars=it frg gafa Fam:—fagm: 13

The word krtanta has the same meaning as the word siddhanta.
The word siddhanta means philosophical theory, i.e., that in regard
to which the conclusion has been reached.
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14. The objects as the basis for action and also the agent,

the various types of instruments, the many kinds of ac-
tions and providence as the fifth.
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15. Whatever action a human being undertakes through

his body, speech or mind, O Arjuna, whether right or
wrong, these are the five required causes.
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16. Such being the case, the man of perverse mind,
who, on account of his undeveloped understanding, looks
upon himself as the sole agent, he does not see.
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17. He who is free from self-sense, whose understand-

ing is not sullied, even if he kills these people, he does
not kill (anyone) nor is he bound by action.
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By the word adhisthana objects are meant. By the word daiva
good and bad deeds (merit and demerit) earned in previous lives are
indicated. These five causes, adhisthana, etc., (assembled together)
are required for the accomplishment of any action.

Others, however, in somewhat stretched language, explain that
operational (active) rajas existent in the mind, by means of which all
acts are performed, is called adhisthana. This active rajas is expressed
by the word karmayoga when it is transformed into five forms: satis-
faction (dhrti), faith (sraddha), happiness (sukha), desire to know
(vividisa) and absence of desire to know (avividisa). The doer (karta)
is the function of the intellect (buddhi) that aims at the fruit of action.
The instruments (karana) are the mind, and the sense organs, etc., as
well as external instruments such as swords, etc. The word ‘activity’
(cesta) refers to the activities of prana, apana, etc. The word ‘provi-
dence’ (daiva) stands for merit and demerit, into which (daiva) all
other states of the mind are included.

Yet others, however, argue that the word adhistana stands for
God (Isvara) and that the word akrtabuddhi, occurring in verse 16,
stands for indecisive intellect. However, one who is free from the
feeling of egoism and whose mind is purified in many different ways
such as reasoning, etc., is not bound because of possessing decisive
intellect.

A Fd ufmrar frfaar s
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18. Knowledge, the object of knowledge and the knower,
are the threefold impulses to action; the instrument,

the action and the agent are the threefold composites of
action.
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The expression karmacodana means the impulse to act. At the
time when desire for action arises, those who are in deep ignorance
see the difference between the object of knowledge, the process of
knowledge and the knower, as thought in the sastras. These people
(expecting the fruits of actions) think in the following way, “I will
enjoy this object, because I am the performer of actions”. At the time
of the completion of the action, these ignorant people also see the
difference between the instrument of action, the agent and the action.
However, yogins do not see the difference between action, the in-
strument and the doer and therefore, are not attached to action, but to
knowledge.

Next, the Lord will describe the division of these six (knowl-
edge, object of knowledge and knower as well as instruments of ac-
tion, action and doer) based on the influence of the three gunas.

T % wat o e Tue: |
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19. In the science of the gunas, knowledge, action and
the agent are said to be of three kinds, according to
differences in the gunas. Therefore, listen duly to these
also.
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Now you listen to the Sarkhya theory where knowledge, etc., is
described as being of a three-fold nature. By the word knowledge it
is suggested that there are two types of instruments, one for attaining

Jiiana and the other for performing kriya. In the same way, the word
karman refers to both the object of knowledge and the object of ac-
tion. The word karta indicates the knower and doer.

Therefore, in the three verses beginning with ‘sarvabhutesu’ 'V
the triple form of knowledge and the instruments of knowledge are
described. This is the reason why in verse 20 the relative pronoun yat
is used in instrumental case. By this verse the general nature of the
instruments of gaining knowledge is expressed.

By the three verses beginning with ‘niyata’ "3, it is said that
action (karman) is of two kinds, i.e., in the form of the object of
knowledge and the object of action. In the three verses beginning
with ‘muktasarnga’ ', it is suggested that karta is of two kinds, i.e.,
the knower and the doer.

Furthermore, the three-fold nature of the instruments (karana)
as dependent on the three-fold nature of knowledge will be described.
This three-fold nature has already been explained. However, as the
instruments (karana) are connected to itikartavyata '* (which in
verses 14, 15, 16 and 17 was described to be five-fold), the question
arises how the five-fold nature of itikartavyata could be justified.
This question is answered in the following way: As faith (sraddha)
has already been described, and the desire to know (vividisa) and the
absence of desire to know (avividisa) could be reduced to satisfac-
tion (dhrti)'* and happiness (sukha) respectively, we get the three-
fold nature of itikartavyata, i.e., satisfaction (dhrti), happiness (sukha),
and faith (sraddha). The three-fold nature of happiness (sukha) and
satisfaction (dhrti) is described in the verses beginning with ‘Dhrtya
yaya’ ', and ‘Sukha tu idam’ '%.

"7 Verses 20-22 of this chapter.

'8 Verses 23-25 of this chapter.

119 Verses 26-28 of this chapter.

12 Jtikartavyata is part of bhavana. See note 114.
12! See commentary on the verse 29 of this chapter.
122 Verses 33-35 of this chapter.

12 Verses 36-38 of this chapter.
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20. The knowledge by which one imperishable Being is

seen in all existences, undivided in the multiple, know
that knowledge to be sartvic.

fasy—emgsnfeaan i Ro I

The word vibhaktesu refers to the division of living beings into
gods, and humans, etc.

gk q AT AATHIE, gaRaer |
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21. The knowledge which sees a multiplicity of beings
in the different creatures, by reason of their separate-
ness, know that knowledge to be of rajasic nature.

JoFa—38 A Hifafe A 29, —sefegsn e

The word prthaktvena indicates that a person dominated by ra-
Jjas perceives various beings as being distinct or separate from each
other. This is to say that such a person feels love for some of these
beings while for others he feels hate.

T FreAdQoh [AThTE AhHE O |
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22. But that knowledge which clings to one single ob-
ject as if it were the whole, without concern for the
consequences of one’s actions, without understanding

the reality and narrow in scope, is declared to be of the
nature of ramas.

SRR —FRUAGEEE, Ui ERmavEw ST
AAHEETH N RN
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The word ahetukam means acting without thinking about the
consequences of that act. The knowledge which is under the influ-
ence of anger and passion because of being dominated by attach-
ment, is described as a tamasic type of knowledge.

fad  wgfeamrmgea:  wal
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23. The action enjoined by the sdstras which is per-
formed without attachment, without love or hate, by
one undesirous of the fruit, that is said to be sartvic.

Fraaq—adaafafan 31

Niyata is obligatory action enjoined by the sastras.
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24. The action which is performed by one who seeks to
bring fulfillment for his desires, is impelled by the sense

of egoism and is carried out with great strain, is said to
be of the nature of rgjas.

Ford): —rferemd:, SgeH—AER I ¥ I

The rajasic type of activity is a type of activity that is domi-
nated by many problems and is the product of ignorance.

e go féammasa o dreu
TEEREd & gaaEagsd | 4 |l

25. That action which is undertaken as a result of at-
tachment, without regard for the consequences, destruc-
tion and injury, and without competence, is said to be
of the nature of tamas.
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The word moha here means attachment.
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26. That doer is said to be of sattvic nature who is free
from attachment and sense of egotism, full of firmness
and enthusiasm, unmoved by success or failure.

347
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One who does not claim to be a doer (karta), that is to say, one
who possesses that nature or one who is like that by nature (tacchilah).
Or one who possesses that kind of quality (taddharma). Or one who
acts accordingly (sadhukari). However, the suffix in, in the word
yogin indicates that it is not forbidden for a yogin to claim, “I am a
doer (karta) of this action” in practical life, which is dominated by
ignorance.

Wit wHEeIEel ety |
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27. That doer is said to be of r@jasic nature who is
swayed by passion, desirous of the fruits of actions,
greedy, violent, impure, and moved by joy and sorrow.

T e - fagafagat: 1 e 1l

A doer (karta) dominated by rajas is overwhelmed by joy and
grief in success or failure.

IH: WIhd: WRI: BT TR {dahtsera: |
fourdt <ddgay wal AmE IR
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28. That doer is said to be of tamasic nature who is
unrestrained, vulgar, stubborn, deceitful, merciless, lazy,
despondent and procrastinating.

frpfa:—fuam ¢

The word nikrtih means mercilessness, lack of compassion.

s yada TuEfEtad Q)
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29. Hear now the threefold distinction of intellect and

satisfaction (dhrti), O Winner of Wealth, according to
the gunas, as it is elaborated fully and distinctively.

gfg:-frgm: | yfa:—w=im: | w4t & gHd $pd a1 Fon 3
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Buddhi is responsible for determinative knowledge. The word
dhrti means satisfaction (sartosa). All people, after completing ei-
ther good or bad acts, think, “I finished what I needed to do, why
should I do anything else? What could I gain by performing any other
activity?” Otherwise, what could be the reason for stopping the per-
formance of activities? Therefore, the purport is that satisfaction is
present in everyone. I intend to explain only those words whose mean-
ing is not well known.

g = Fafd o saied wand|
et Hived = A1 gfegas AT uTed Aifearent war 1l 30 1

30. The intellect which knows the nature of action and
non-action, what is to be done and what is not to be
done, what is to be feared and what is not to be feared,
the nature of bondage and liberation, is considered to
be of sattvic nature.
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31. That intellect, which is mistaken in its knowledge of
dharma and adharma, of what is to be done and what is
not to be done, O Partha, possesses rajas nature.

QY- G 113 1l

The word ayathavat means incorrect, improper or mistaken.

aud enffufa o gEud awETiaEr
watgifauiaiy gfg: a1 e Jari 30

32. That intellect which, enveloped in darkness, con-
ceives dharma as adharma and sees all things in a per-
verted way, is considered to be of the nature of tamas.

gl AT UTAd W WOt |
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33. That unswerving satisfaction (dhrti), by which,
through yoga, one controls the activities of the mind,
the prana and the senses, is considered to be of the
nature of sartva.

Tymfsatea: 9 uaraf, @ (R AEEeemich,
REREIG: rit 1S 1kt G B o s AT R

A yogin always upholds the activities of his mind, prana and
senses through yoga. Such a yogin thinks, “What could I gain by
enjoying various enjoyments? Rather I will rejoice by abiding in my
own self.”

TAT g HEGTHT T ARAASSA |
TG TherTehial gfa: r ared Tt 1 3%
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34. That dhrti by means of which one holds fast to
dharma, pleasure and wealth, desiring the fruit without
much concern, possesses rdjasic nature.

JEeATa— a1 3%

The rajasic person does not desire fruits with such great inten-
sity or emphasis. Rather he expects fruits without too much concern,
by the way (prasarngena). :

T WY W vk fawe A =)
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35. That dhrti by which a foolish person does not give
up sleep, fear, sorrow, depression, and pride, is consid-
ered to be of the nature of ramas.

feeelcaa I <N Su9fd  ac’adn, -9 qEt
gid: 13y

When the tamasic type of dhrti is dominant, one finds satisfac-
tion in sleeping and an unorganized life style.

q@ fagri ffas squp & swadsy
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36. And now hear from Me, O Best of the Bharatas, the
three guna kinds of happiness (sukha), in which one
rejoices through practice and in which one reaches the
end of his sorrow.

Taga  faufie  aftomdsgaraa)
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37. That happiness which is like poison at the time of
practice and like nectar at a later time, which is born

from the clear understanding of the self, is said to be of
sattvic nature.
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The time of practice feels like poison because it is difficult to
abandon attachment to the objects of the senses, to which one was
attached throughout hundreds of lives. As it is said, “The path is sharp
as a knife, uneven and difficult to cross” (Katha Upanisad). When

the atman is pure the intellect (buddhi) also becomes pure because of
the absence of need for anything external (for its satisfaction).

faafsagarmeTeEsgaTay. |
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38. That happiness, which arises from the contact of
the senses and their objects and which is like nectar at

the beginning but like poison at the end, is known to be
rajasic.

forsaf=@mT RS §Eq; 949 39 SaEer | 3¢

The happiness born from the meeting between the sense organs

and their objects, such as eye and form, is the rgjasic type of happi-
ness.

TN aeY 9 @ HigTHeE: |
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39. That happiness, which deludes the soul both at the
beginning and at the end and which arises from sleep,

laziness and negligence, is said to be of the nature of
tamas.

510 - oo A O e aegE, AR i 3R I
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That happiness that comes from sleep, laziness and negligence
is the tamasic type of happiness. This kind of happiness has already
been explained.

7 agfe gforeat o fefa <oy o gt
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40. There is no creature either on earth or in the heaven
among the gods, which could possibly exist without the
three gunas born of Prakrti.
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Thus, agent, action, intellect (buddhi), satisfaction (dhrti) as well
as happiness are divided on the basis of the three gunas into various
groups. (This division takes place) because of the three gunas sup-
pressing each other and therefore existing in relation of being mutu-

ally dominant and subordinate and because of the gunas functioning
simultaneously and in sequence. Therefore, it is because of these 1n-
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numerable combinations that are created as a result of these divi-
sions that the variety of types of fruits of actions could be generated.
Thus, the mysterious nature of action, which was previously briefly
mentioned, has been analyzed at length and is supported by logical
arguments. Therefore, all the creatures beginning with gods and end-
ing with immovable beings are unable to rise above the influence of
the three gunas. As it is said:

All creatures beginning with Brahma and ending with in-
sects are in reality not happy. Each of the species of living
beings, desiring to live, engages in performance of various
activities.

The point here is that only the mind which has transcended the
three gunas can truly be happy. Thus, the three-fold nature of dhrti,
etc., was explained one by one.

One in whom sattva (among all of these possible combinations)
dominates, and therefore possesses divine qualities, is deemed ready
to receive knowledge. The Lord encourages Arjuna, by pointing out
that he is one who possesses these qualities.

Next, the Lord will tell Arjuna that even if he engages in waging
a war he will not be bound by action. This is because he has been
purified by knowledge and because of the fact that waging war is his
duty. On the other hand, if Arjuna refuses to engage in the battle, he
will, in one way or another, be forced to carry out his duty. The rea-
son for this is that all the creatures unavoidably follow their nature
(svabhava). Even if one’s nature is somehow temporarily concealed
as a result of an obstacle, even then after this obstacle is removed
that nature will again become manifested. The same situation is with
the natures of the four castes. When acts are to be invariably per-
formed then the division of the fruits will take place.

SrTgAatast I W W= |
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41. The activities of brahmanas, ksatriyas, vaisyas as
well as of sidras, O Conqueror of the Foe, are distrib-

uted according to the gunas arising from their nature
(svabhava).
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42. Peacefulness, control of the senses, austerity, pu-
rity, forbearance, simplicity, knowledge of the sastras,
knowledge of the self and faith in the existence of Brah-

man, these are the duties of a brahmana, born of his
nature.
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43. Heroism, vigor, firmness, skillfulness, not fleeing
from the battlefield, generosity and leadership, these
are the duties of a ksatriya born of his nature.

FHIFTRGAAUT JvadhH WHTE |
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44. Agriculture, rearing the cattle and trade are the
duties of the vaisya born of his nature; action charac-
terized by service is the duty of the sizdra born of his
nature.
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45. A man content with his own duty attains perfection.
Now, hear you from Me, how can one content with his
own duty attain perfection?

Ta: Ygtadamt A9 wdfag  dad
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46. Men attain perfection by worshipping through the per-

formance of their own duty to Him from whom all beings
arise, and by whom the entire universe is pervaded.
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47. Better is one’s own dharma, even if undesirable,
than the dharma of another carried out perfectly. One
does not incur sin when performing the duty ordained
by one’s own nature.

Hest Ul i TENAMT T ol |
watewr fg EoT emATstuiargar: 1ge

48. One should not give up the duty that goes with his
nature, O Son of Kunti, though it may be defective, for
all enterprises are covered by defects as fire is by smoke.

FHg: wa Foraren farraegs: |
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49. He whose intellect is unattached everywhere, who
controls his mind and who is free from desire, through

renunciation attains the supreme state that transcends
all activities.
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50. Learn from me in brief, O Son of Kunti, how can
one, after attaining perfection, realize the Brahman, the
highest state of knowledge.

g faTgar gent g a0
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51. Endowed with pure intellect, firmly restraining one-

self, abandoning sound and the other objects of the
senses, rejecting passion and aversion,
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52. Dwelling in isolated places, eating little, controlling

speech, body and mind, always engaged in yoga of medi-
tation and resorting to detachment,
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53. Leaving behind the sense of egoism, force, pride,
desire, anger, and possessions, without the sense that
anything belongs to him and peaceful in mind, he be-
comes fit for union with the Brahman.
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54. Having become one with the Brahman and at peace
in his mind, he neither grieves nor rejoices. Perceiving
all beings with a balanced mind, he attains supreme
devotion to Me.

AT AT drsg TQrieT deae: |
T W dwEdl Frar fae g il wy

55. Through devotion he comes to know Me, what my
extent is and who I am in truth; then, having known Me
in truth, he immediately merges into Me.
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56. Through continuously performing all actions and
taking refuge in Me, he attains by My grace the eternal,
imperishable abode.
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57. Mentally surrendering all actions to Me, regarding
Me as the highest goal and taking recourse in the yoga
of knowledge, fix your mind constantly on Me.
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58. Fixing your mind on Me, you will, by My grace,

cross over all difficulties; but if, through the sense of
egoism, you will not listen, you will perish.
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59. If through the sense of egoism you think, “I will not
fight”, vain is this determination, as your nature will
compel you.
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60. That which, through delusion, you wish not to do,
O Son of Kunti, that you will do even against your will,
bound by your own acts born of your nature.
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The nature (svabhava) of the four castes, brahmanas, etc., is
described according to the activity that they are meant to perform.
And that nature (svabhava) cannot under any circumstances be trans-
gressed. Your (Arjuna’s) nature is (to perform) ksatriya (type of ac-
tivity) and although you are unwilling to perform your duty your
nature will unavoidably make you perform it. Only one who follows
the path, determined by the power of his nature (svabhava) can gain
merit and demerit. Therefore, perform action accepting the authority
of the knowledge that was previously explained by me. If you follow
that instruction, then you will be freed from bondage. The purpose of
this great statement is to make Arjuna roll up his sleeves and engage
in the activity that is his nature. The meaning of the remaining verses
is clear and requires no commentary.

All that has previously been taught about the nature of knowl-
edge (jAiana) is once again briefly explained in simple language.
Therefore, there is no point in striving to comment on that which has
already been commented upon.

UG WEAYAET WY SHASHA
YTHTHAYAT  TATRGT A=A &%

61. The Lord abides in the hearts of all beings, O Arjuna,
causing all of them to revolve by His power as if they
were mounted on a machine.
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62. Run to Him for shelter with your whole being, O
Bharata. By His grace you will attain the highest peace
and the eternal abode.
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One should seek refuge in God who is the highest reality. Be-
cause when one has realized God as the basis of all, the creator of
everything, the highest knower, abiding in his own nature and self-
reflective consciousness, such a person cannot be dominated by ac-
tivity.

How can, in the presence of a young lion — whose valiant glory
is made manifest by the multitudes of pearls which have fallen down
from the temples of elephants in rut which were lifted up by his
sharp nails — a baby deer of unsteady mind possessing enough power
only to be torn into pieces, move around freely minding its own busi-
ness? By the statement, “take refuge in him” (tameva saranam
gaccha), and by the following statement, “by my grace”
(matprasadat), the Lord brings together the nature of Paramesvara,
Isvara and Vasudeva.
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63. Thus, this knowledge, more secret than all secrets,
has being explained to you by Me. Having reflected on
it in its totality, do as you please.
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The word guhyat indicates that the knowledge taught to Arjuna
is more esoteric than Vedanta because it shows that highest knowl-
edge in its non-dual form. “Having reflected on it in its totality



360 Giitartha-samgraha

(vimrsyaitadasesena), the meaning of this statement is that the Lord
instructs Arjuna not to think about the literal meaning (of this teach-
ing), but of the essence of it. Although I have already, at various
occasions, explained the essence of this teaching, nevertheless I
will explain it again clearly and in its entirety. One’s mind never
tires of this knowledge even if one needs to teach it over and over
again.

Now listen again to the nature of that knowledge which is de-
scribed as the highest secret.

TEATgAE Y@ YU W WH 99 |
zErsta A genfawdr aganta o feag i sx

64. Listen again to My highest word, the most sacred of
all. You are beloved of Me, therefore, I will tell you
what will bring good to you.

AT 9T Wgwh! WSt Wi TGS |
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65. Occupy your mind with Me; be devoted to Me;
perform sacrifice to Me; salute Me; and in this way you
will come to Me. I promise this to you, for you are dear
to Me.

TR Ya-3IeH WA SEY Td gdel WiHw=H-3d
e | semdureRRor: yrefreReafegm T I &y I

AT I-

From the statement, “Occupy your mind with Me” (manmana)
it can be concluded that the most important teaching in this sastra is
that one should surrender to the Brahman. Therefore, it is said that
the sastras become meaningful for only those who surrender to the
Brahman.

In regard to this point, the Lord further explains:
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66. Abandoning all other dharmas, come to Me alone
for shelter. Do not grieve, for I will relieve you from all
sins.

waymitfa | afed gewn yEfgweryads, 78 wdw@E
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Therefore, abandon the thought that you are the doer of all, with
regard to the killing of relatives on the battlefield. And also, get rid
of the notion that you will gain merit by not killing teachers, etc.
Therefore, take refuge in Me who is the creator, Paramesvara, and
fully independent because I am the basis of all natures, i.e., the duties
of the four castes. Therefore, I, who is all knowing, will release you
from all sin. Do not grieve (ma sucah), that is to say, do not get
confused regarding your duty. '

TS o FAUERT T S |
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67. Never is this to be spoken by you to one who does
not perform austerities, or who has no devotion, or who
is not interested in listening, or who speaks ill of Me.

F™ FAE MIAAE  ffssH-waemfavam@n  aud
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When knowledge is kept secret, only then can it grant perfec-
tion. This is because knowledge is not meant for all people.

When the knots of sin are destroyed by austerities (tapas) then
one becomes prone to gain auspicious results. Therefore, the word
‘austerities’ (tapas) is mentioned first in the verse. Faith is bon
from austerities. The word ‘faith’ (sraddha) in this context means
devotion (bhakti). Even if faith is born it does not necessarily grow.
It can easily be destroyed like lightning (is destroyed) as soon as it
is seen. However, if it happens that faith grows, then from it the
desire to listen (to the esoteric teachings is born). Even at this stage
(when the desire to study arises) some engage in study of such dry
philosophical systems such as Samkhya, which does not recognize
the existence of /svara. Others, on the other hand, (even when en-
gaged in studying systems that recognize the existence of God), by
desiring (praying for) small results disregard God. This is because
they think of him as being only capable of granting small results.
As it is said:

Man is meant for the sake of performing sacrifices
(karman), and performance of sacrifices is meant for at-
taining the results of sacrifices.

In this way, people belonging to both of these groups disregard
God.

T 3¢ WH TR AgwheErerEfa
ufvh afg W FHear IRISEEEIE: 1 €¢

68. He who teaches this highest secret to My devotees,
showing the highest devotion to Me, will undoubtedly
come to Me.

afeffi-taea afgn afese;  asesaseII|
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Being My devotee includes the teaching of others. One (who is
My devotee) should spread among the others this teaching described
in the sdstras. The Lord’s statement, “He becomes identical with Me”
is not merely rhetoric but an injunction.

q A TEETEY RiFH rasmam: |
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69. There is none among human beings who does dearer
service to Me, neither will there be another dearer to
Me in this world.

AT T F 3H g HargHTEEr: |
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70. And whoever will study this righteous dialogue be-
tween the two of us, by him I will be worshipped through
the sacrifice of knowledge; this is My opinion.

JFEFYIY  qUERfy A W
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71. And the man who listens to it with faith without
sneering, even he, being liberated, will attain the auspi-
cious worlds of those whose deeds are meritorious.

m’ el TdEEeT =aET|
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72. O Partha, have you heard this with your mind con-
centrated? O Winner of Wealth, has your confusion
caused by ignorance been destroyed?

A Ia™
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Arjuna said:
73. Destroyed is my confusion, and I have, through your
grace, regained memory, O Acyuta. I stand firm with my
doubts dispelled. I will act following your instruction.

TR Hig: — S e aeae a1, g Tarad-fas
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The fact that Arjuna used the expression, “destroyed is my con-
fusion” (nasto mohah) indicates that the readiness to fight has arisen
in his mind. However, he still has not attained the complete knowl-

edge of the Brahman. By indicating this, sage Vyasa leaves the space
open for the teachings of Anugita '*, which is yet to come.

S 3a
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Safijaya said:
74. Thus have I heard this wonderful dialogue between

Vasudeva and the great soul Partha, which caused my
hair to stand on end.
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75. 1 heard this highest secret by the grace of Vyasa,
this yoga taught by Krsna, the Lord of Yoga himself.
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76. O King, as | remember again and again this won-
derful and meritorious dialogue between Kesava and
Arjuna, I rejoice again and again.

124 The Anugita is a section of the Mahabharata.
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77. And as I remember that most wonderful form of

Hari, great is my astonishment, O King, and I rejoice
again and again.

TF AN FON T qred oeR: |
ax sifasat fagfar sfifaifada i ve i

78. Wherever there is Krsna, the Lord of Yoga, and
Partha, the archer, I think there will surely be fortune,
victory, wealth and righteousness.

G T  HaR U™ Meyersha  Femfa=a-
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In concluding the dialogue it is stated that the mere remembrance
of this dialogue between the Lord and Arjuna grants the experience
of the highest Brahman. This memory, however, comes as a result of
an ordinary thought construct (vikalpa) being transformed into the
clear experience of a state free from thought (nirvikalpa)'?*® which
comes as a result of continuous practice. Thus, realizing the highest
reality by remembering this dialogue, one attains prosperity, victory,
and power.

1T HUETSeh:
el JHfarier-aidl Fearfae fod
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' Nirvikalpa is the state free from thought contrasts.
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SUMMARY VERSE:

Whatever action might be performed by a yogin — who
has freed his mind dominated by the three gunas, which
are of the nature of knowledge, confusion and inertia,
and who has attained Visnu, who is beyond thought,
through the beauty of the realization of his own self —
that action is performed effortlessly because he is en-
gaged only in such activities of the sense organs, which
arise in him on their own. To such a yogin Siva is
everything.

FEE L A L IPC R IR C AR EC LG I LS
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1. Once there was the glorious Katyayana resembling
Vararuci, who attained fulfillment by means of the ever-
pulsating consciousness; whose family was adorned by
the great scholar Sausuka of firm intellect. Next in line
was born his son brahmana Bhitiraja, who was a great
soul. All these worlds fallen into deep darkness were
once again relieved by him, just as the sun relieves the
darkness existing in this world.

TENUTRAAAYUT WG TS QT |
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2. I, Abhinavagupta, who like a bee have drunk the
nectar (of knowledge) at his lotus like feet, have com-
posed this Gitarthasarigraha, after being inspired to do
so by the noble brahmana Lotaka.

Iq souaenred a1 gurelnfy wder W=
foqumgaid  wafg SweEed fEuz

3. Therefore, this commentary, whether correct or in-
correct, does not deserve to be disrespected by scholars
because it was written for a friend.
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4. There is sakti, who is ever-fresh consciousness
(Abhinava), and God Mahesvara, the fullness of con-
sciousness (Gupta), on which that sakti is based. There-
fore, I salute that Siva in the form of union of these two,
which is Abhinavagupta.

or:

There is sakti, who is ever-new (consciousness)
(Abhinava), and God Mahesvara, who is hidden (Gupta)
by that sakti. Therefore, I salute that Siva in the form of
the union of these two, which is Abhinavagupta.

qftguitsd simgragtaredte: | faferaT=rumies
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Abhinavagupta, undoubtedly the greatest genius of India in the
fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and
mysticism, is being rediscovered only in the last few decades.
Although several scholars, in India and abroad, are engaged in
studying his works, it is surprising that there are still few translations
available.

Abhinavagupta explains in his commentary that he undertook
this work because he felt that his predecessors when commenting on
the Bhagavad Gita had not understood its secret or esoteric
meanings. With the main purpose to explain these esoteric
meanings, Abhinavagupta elaborates the secret doctrine of the
purification ofthe sense organs through the alternation ofenjoyment
of worldly objects and deep meditation. He claims that the
continuous exchange of two contradictory experiences, i.e.,
gratification of the senses which brings satisfaction and samadhi in
which sense organs are reduced to ones own atman, quickly brings
the highest good.

The great merit of the present translation of Abhinavagupta’
“summary ofthe (real and secret) meaning ofthe Bhagavad Gita” lies
in the following: First, it includes the text and translation of the
Kashmiri version of the Bhagavad Gita, which in places differs from
the one commented upon by Shankara (there are fifteen additional
verses, and many verses partially differ from the verses found in other
recensions). Besides, it brings out the specific meanings in the
context of Kashmir Shaiva philosophy and yoga, without being
influenced by Samkhya or Vedanta. The translation and explanatory
notes show a deep understanding of Kashmir Shaiva metaphysics
and yoga.

The present work will fulfill an important role by presenting a
different version of the Bhagavad Gita in the light of Kashmir
Shaivism. It will also be inspiring for anyone interested in the
practice ofthe secret yoga ofthe Gita.
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