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Preface

Ever since Sri Sankaracharya’'s time, the ‘Bhagavad Gita has
-been recognised as one of the three authoritative and basic source
books (prasthana-traya) of Vedic religion. Though Sri $Sankara’s
Introduction to his commentary on the Gité bemoans the

- misinterpretation of this Text by others, we have no extant-com- -
Tnentary or any kind of writing on the Gita that precedes him. So
it is reasonable to surmise that it was Sri Sankara who for the first
time lifted it up from the vast ocean of Mahabhzrata literature, and
fixing its verse-contents at seven hundred, wrote an authoritative
commentary on it, which is still studied with respect even by those
who do not subscribe to his interpretation .of it. We may also

~ surmise that it must be he who gave recognition to it as an Upanisad

and as Brahma-Vidya—a scripture that shatters ignorance and gives
the knowledge of Brahman—, as it calls itself in the colophon. '

It is customary to discuss the date and authorship of Hindu
texts in their modern publications. We aré not doing so here, as
it is a futile exercise—a veritable counting of the leaves in . place
of eating mangoes after entering a mango garden.’ Discussing all
the numerous modern views on these questions, Robert N. Minor,’
a learned and impartial modern exegetical commentator on the
Gita, concludes: “In summary, then, in the current state of Gita
Studies there is no solid evidence to show that the Gita is other
than a basic unity. On the other hand, as many such as Edgerton
and Zaehner have shown, the ‘Gitza when understood in its own,
terms, is quite consistent and its parts on further study are inter-
related. However, it is also not possible to identify the Gita’s
author with any probability, and then another question in the
introductory matter remains unsolved.” And regarding the date of
the Gitafrom the modern point of view, he concludes after taking

' into account all existing speculative theories: “We must tentatively
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date the Gita to 150 B.C. without much evidence.” Under the
circumstances, the Indian tradition on these subjects remains intact,
and it consists in this: the Gita is a revelation given by Sri Krsna,
the Purpavatara, to humanity through his friend and disciple Arjuna
at a critical moment of his life, and it has been put into its present
form by Krsna Dvaipayana Vyasa. As the well-known Sanskrit
couplet says: “The Gita is the most excellent nectarine milk,
drawn by the cowherd’s son Krsna as its milker, from the cow of

the Upanisads, using Arjuna as the calf. All men of purified
intellect are the consumers of that milk.”

Presenting as it does a credible world-view and a faith that
is both broad and inspiring, its appeal is to the conscience of
spiritually sensitive sections of humanity everywhere, irrespective
of their religious affiliations. We have therefore described it as the
Scripture of Mankind. It is for this reason that it has become one
of the most oft-translated works, English itself having more than
fifty translations, besides others in all the Indian languages and in
some of the other foreign languages as well. = A recognition of this
universality of the Git@ is made in a slightly garbled form by
Farquhar, the well-known Christian missionary-scholar of conserva-
tiye views, when he says that ‘Jesus is the reality of which the Giza
gives an imaginative picture’and that ‘the author of the Gizé would
have been a Christian, had he known Jesus.’! Far more correct
it would have been to say that had the author of the Gita and the
detiverer of the Sermon on the Mount met, they would have
recognised in each other a kindred spirit teaching an identical

message, only with modifications as necessitated by variations in
time and place.

The Gita teaches man the goal to be attained by him and the
means for attaining it. The goal is the Supreme Personal-Impersonal
Brahman and the means, the paths of knowledge, work, psychic
control and devotion. Differences in the interpretations of the
Gita among the Acaryas ,both ancient and modern, have arisen
due to their varying perceptions on the relations between Brahman

and the Jiva and on the relative importance of the four
paths.

1As quoted by Geoffrey Parrinder in his Avatar and Incarnq-
tion.
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Critics'may find in this a vein of inconsistency and unreliability

that stands in the way of recognising the value of the Gita a; a .
guide to man and as a universal scripture. It is, however, forgotten

by such critics that a universal scripture must contain iq it several
strands of teachings suited. to men of diﬁ'eren; stagf:s of devc?lopmgnt.
These varying strands are not mutually contradictory or incompa-

-tible. . They are the visions of the same Reality from the points of

view of Jivas at different stages: of development, dox;:inated by
different dispositions. The presence of this feature, in place of
being a disqualification, is a proof of the genuineness of the inspira-
tion behind this Text. For, God’s gifts are not for a few only but
for all who have need of them, and everyone can understand some-
thing from them provided one has spiritual sensitivity. That
is why the Gitd has several interpretations coming from Aciryas
Tepresenting different spiritual traditions. In spite of their diﬂ‘eg'-
ences, they have to be accepted as embodying the varied views
included in the inspired literature that is the Gita.

In the annmotations given in the present volume, comments =’

have been confined to technically important verses for limiting the
size of the volume. The comments have got only the Text as such
in view, without identification with any particular school of thought.

But help has been sought from classical interpretations as well as ,

from the modern exegetical commentators like Zaehner and Minor.
The overall point of view adopted is what is contained in Swami
Vivekdnanda’s famous restatement of the Vedinta in the following.

... aphoristic dictum:

Every soul is potentially Divine.

The goal of life is to manifest this Divine within by controlling
Nature, external and internal,

Do this either by work, or worship, or by pSychic control,
or philosophy, by one or more or all of these—and be free.

This is the whole of Religion. Doctrines or dogmas,. or
rituals, or books, or temples, or forms are but secondary details.

N

- Amidst the numerous extant translations of the Gitd, a new

edition of it like the present one may not in any way look very
significant. It has, however, this much significance: it provides
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an economy edition of the Text, with all facilities for serious students
to study the verses—these facilities being introductory summary of
each chapter, the Text in Devanagari, its transliteration into Roman
script, the prose order with word for word meaning in Roman
script, running translation and annotations wherever necessary.
It is hoped that this edition will meet the need of a large cross section
of spiritual enquirers who want to study the Gita in the original..

RAMAKRISHNA MATH,

MADRAS. Publisher
1-1-1984.




Meditation on the Gita

QT SR FEar AR © b
SqRA A9AE JUOGAAT TR |
AE AN A e

W STAIEGET S g oy |

Om parthayu pranbod/umm bhagmara Narayanena smlam
vydsena grathit@m puranamuning mad{z yemahdabhar atam:
advaitamria varsinim bhagavatim astadasa‘dhyay inim.
amba tyam amlsandad/mmz bhagmad-gz te bha\ad\ esmum

Om : Om Naravanena sra_ram : by Narayana Hlmself Par-
thdya : to Partha or Arjuna pratibodhitam : imparted purdna-
munind : by the ancient sage Vyasena : by Vyasa madiiyemaha-
bhdaratam : in the middle of Mahabharata grathitam : recorded
advaitamrtavarsinim : showering the nectar of Advaita $hagavtim :
Goddess " astadasa’dhydyinim- : consisting of eighteen- chaptérs
bhavadveginim : destroyer of Samsara amba : Mother, bhagavad-
"Gite: O Bhagavad-Gita tvam : Thee anusandadhami : 1 meditate upon.

Om! O Blessed Mother Bhagavad-Gita, Thou Goddess! Who
was imparted to Arjuna by Nardyapa ‘Himself, who was recorded
amidst the Mahabhsrata by Vyasa the ancient sage, who\ showers
the nectar of Advaita, who is composed of eighteen chapters-—I .
meditate on Thee, the destroyer of Samsara!

TS ¥ T [ANEIR FTIRAEITATART |
I T wﬁmﬁ. AeTted qrwa: s |
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Namo’Stu te Vyasa visala-buddhe
phullaravinda’vata-patra-netra;
vena tvayva bharata-taila-piarnah
prajvalito jaana-mayah pradipah.

Visalabuddhe : Of gigantic intellect phullaravinda’yata-patra-
netra : having large -eyes resembling the petals of a blossoming
iotus Vyasa : O Sage Vyasa! yenatvaya : Thee by whom
bharata-taila-pirnah : brimming with the oil of Mahabharata
Jhana-mayah : of the nature of wisdom nradipah :lamp prajvalitah :
was lit fe : to Thee namah : salutations.

Salutations to Thee, O Vyasa of mighty intellect, Thou whose
eyes are large like the petals of a full-blown lotus! It was Thou
who lit the wisdom-lamp which brims with the oil that is the Maha-
bharata.

MHIRATANE AT |
\ FEEIE T MAEagE a9

Prapanna-parijataya totra-vetra’ika-panaye:
jRana-mudraya Krsuaya gitamrta duhe namah.

Prapanna-parijatava : Who is a wish-yielding tree to  the
surrendered ones rotra-vetra’ika panayve : holding a cane for
driving cattle in one hand jAdna-mudrava : showing the sign of
wisdom with the other Git@'mrta-duhe : milker of the nectarmc
milk of Gita Krsnaya: to Krsna, namah : salutations.

Salutations to Thee Krspa. who art a veritable wish-yielding
tree to all surrendered ones, whose one hand holds a cane to drive
Cattle while the other is held in the Jiidna- -pose, and who is famous
as the milker of the nectarine milk that is the Bhagavad-Gita.

dfafy Y e A
9t Fea: gerAiwar g e w8 )

Sarvo’panisado gavo dogdha Gopdla-nandanal;
partho vatsah sudhir-hhokta dugdhar gitamrtam mahat.
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Sarvopanisadah : All the Upanisads gavah COWS; gogdla-
nandanap : the cowherd’s son i.e. Kysna dogdha milker; Pdrthah: -

Arjuna vatsah : calf; sudhip: men of pure mind bhoktaph: drinkers;. .

mahat : great amrtam dugdham : nectarine milk gird : the Gita.
All the Upanigads are the cows; the cowherd’s son Krspa is

the milker; Partha (Arjuna) is the calf; the nectarine Gita is the

milk; and.the pure-minded are the drinkers of it. - R

g A dR |

- YIRS, B0 T SEae .
Vasudeva-sutar.devan Kariwé-Cé’z&ﬁ'ra-mardangm ;
Devqki-paramdnqndam Krgvam va_nde Jjagadgurum.

Vasudevasutam : The son of Vasudeva Karwusa-Cdniira-marda-
nam : The destroyer of Katsa and Cagira -Devaki-paramdahandam
the bestower of supreme delight to Devaki .jagadgurum : the
world-teacher devam Krgnam : Lord Krgpa vande : 1 sdlute.

I salute Lord Krsna, the son of Vasudeva, ‘the bestower of -
supreme delight to Devaki, the destroyer of Kamsa and Capiira,
and the teacher of the world. , . '

q' . K 4 .

Teweh S e
o &g wed WAl ww R
Bhigma-drona-tatd jayadratha-jald Gandhara-nilotpala
Salya-grahavati Krprepa.vahani Karpena veldkuls;

As$vatthama-vikarpa-ghora-makara Duryodhand’vartini
s'ottirpd khalu pandavai raya-nadi kaivartakah Kedavah

Bhigma-drona-tata : With Bhigma and Dropa as banks
Jayadratha-jala : with Jayadratha as water Gandhdra-nilotpala :
with the prince of Gandhara as-the blue'lotus $alya-grahavars :
with Salya as the crocodile Krpepa: with Kypa vahans : as current
Karpena : with Karoa -veldkuld : as. high waves Advatthamg:

- :
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Vikarna-ghora-makara : with Aévatthama and Vikarna as terrible
sharks Duryodhanavartini : with Duryodhana as the whirl-pool
sa - that rana-nadi : battle-river Pandavail : by the sons of Pandu
uttirna :wascrossed khalu : lo! kaivartakah KesSavah :(with) Kesava
as ferry-man.

Lo! The battle-river of Kuruksetra, with Bhisma and Drogpa as
the banks: with Jayadratha as the water; with the prince of Gandhara
as the blue water lily; with Salya as the crocodile; with Krpa as the
current : with Karpa as the high wave; with Asvatthama and Vikarna
as terrible sharks: and with Duryodhana as the whirl-pool—was
crossed by the Pandavas because they had Krsna as the ferry-man.

ONET QAR NI R
TATEAARHR TRFAEF TG |

Br% AR TNaAE gt
TAFERATES Hf@AeTeaa: 1 a4 |
Parasarya-vacah-sarojain amalan gitartha-gandhotkatam

nana’khyanaka-kesaram Harikatha-sambodhana-bodhitam ;

loke sajjana-gatpadair aharahah pepiyamanarm muda
bhiiyad bharata-pankajan kalimala-pradhvamsinah sreyase.

Amalam : Stainless Parasaryavachah-sarojam : born on the
water of the words of the son of Paradara bharata-pankajam : the
lotus of Mahabhirata gitartha-gandhotkatam : having the message
of the Gita as its overpowering fragrance Harikathd-sambodhana-
bodliitam : which proclaims the glory of Sri Hari nanakhvanaka-
kesaram : numerous narratives for its stamens /oke : in th;: world
Sajjana-satpadaik : by honey-suckers constituted of ‘virt'uous men
mmuda: in great joy aharahah : every day pepivamanam : drunk again
and again kalimala-pradfhivamsinah : of all who want to be free
from the taint of the age of Kali Srevase : for the sood of bhivat :
may prevail. ' ]

May the stainless lotus of Mahabharata, which was born on the
waters of the words of Vyasa the son of Parasara, which has the
message of the Gita for its overpowering fragrance, which contains

numerous narratives proclaiming the glory of Hari as its stamens,
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and which is sucked again and again in great joy_dvery day by the
honey-suckers of virtuous ' men—may it prevail for th? good of-all
who want to be cleansed of the taint of the age ‘of Kali! -

T W T vy S i |
B T I} [ i -
Mfkam karoti vacilam panguns larighayate girim Fee e
' yat krpd tain aham vande paramananda-madhavam,
' Yqi : Whose krpd : grace mitkam : the dumb vdcalam : elo-
quent karoti : makes, pangum ;. the lame - girim : mountain

larighayate: enables to cross, tam: Him paramd’nandam : supremely
blissful Mddhavam : Madhava (Krspa) aham : 1 vande : salute.

_ I salute Madhava (Lord K:sna), ihe,Supremé_ly Bliss;ful'(),ﬁe,- ‘
by whose grace a dumb man can become eloquent, and a lame .
person cross over mountains. |

4 TEAT TENHCRAGH: AT Rl -
43 aREEENITTNRITl & QI |

 SAMARAATERT T YAl 4 Al
T T g GUGEIN [0 TR T )

Yartir Brahmd-Varuge'ndra-Rudra-Marutah stunvanti divyaip
stavail |
vedail sé‘ﬁga—pada-l\,/'rqmo panigadaih gayanti yam samagah:
dhyana’vasthita-tad-gatena manasd pasyanti yar yogino
' yasydntam na vidub surdsura-gand devdya tasmai ﬁamab.
Yam:Whom Brahma: the creator Brahma Varuvah: Varuga Indrap:
Indra Rudrap: Rudra Marutah: the Maruts stunvanti: glorify divyaip: -
bydivine stavaip : by hymns; yam : whom sdmagab : singers ‘of
Saman sanga-pada-kramo’panisadail : with 'complementary parts,
sections and Upanigads Vedaih : by Veda gdyanti : praise by chant-
ing; yam:whom yaginal: Y ogins dhydnd’vasthita-tad-gatena: (with
minds) concentrated in the state |
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pasyanti : intuit; yasya : whose antam : limit surasura-ganah : the
hosts of Devas and Asuras na viduh : do not know tasmai :

to that devaya to the Deva (the Supreme Being) namah : my
salutation.

My salutations to that Supreme Being, whom Brahma, Varupa,
Indra and Rudra glorify by divine hymns; whom singers of Saman
€ praise by chanting the Veda with all the complementary parts,
sections and Upanisads; whom Yogins intuit with minds con-

centrated in meditation; and whose limit neither the hosts of
Devas nor of Asuras know.



INTRODUCTION ~ ~ '
A Bird’'s-Eye View of the Gita Teachings

The Appeal of the Gita

Among the world’s scnptures, the Blzagauaa' Gltd is-one of the
‘most popular texts. Its popularity is demonstrated by the fact
that next to the Bible it is perhaps the most: widely “translated of
- scriptural texts, and in several languaves both Indlan and forg-
" ign, its translations are to be counted.in dozens. - This_ tremen-

IR dous general appeal of the Bhagavad-Grtd was voxccd forth'in

.- prophetic words by Warren Hastings, the first British Govemor-
- General of India (1773- 85)—a personahty one would least ¢ t
to deal with such a subject. In his Introduction to the ﬁrst-ever
Enghsh translation of the scripture by Charles  Wilkins " (1784),
Hastmgs has remarked that ‘‘works as the Gitg would live long
after the British dominion in India has ceased to exxst" and that
© . it contains passages ‘‘elevated to a track of sublumty, lnto whmh -
J our habits of Judgement will find it dlfﬁcult to- pursue‘”

. In Ind:a it has attracted the attentlon of all the - Adiryas
(teachers) of the Vedinta phllosophy of which it is recognised as
one of the three source books, ever since the great Sankaracarya
wrote his commentary on it. Following Sankara, all the Acir -
yas of the different schools of Vedinta wrote commentaries on
this great text, each interpreting it in support of his own thesis.
It has been given the status of an Upanishad, a revealed scripture
embodymg the quintessence of the Vedic revelation, as enunciat-
ed in the following oft-quoted verse: *“All the Upamshads are
the cows, the cowherd boy Krishna is the milker, Arjuna is the
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calf, the pure-minded are the consumers, and the ambrosial
Gita is the delicious milk”’.

It is not the ancient Indian thinkers alone, but also the leaders

‘of modern times, that have taken it as a text for the exposition

of their highest thoughts. Thus we have got in modern times

Tilak’s Gita Rahasya, Aurobindo’s Essays on the Gita and Mahatma

Gandhi’s Anasakt: Yoga as examples of the continuing preference

and admiration of the Indian mind for this great scriptural text
of seven hundred verses.

What is the secret of this tremendous appeal of the Bhagavad-
Gita? Probably it consists in the fact that it deals with a practi-
cal problem of life, namely, how a man could discharge his
duties as 2 member of an imperfect social order and at the same
time realise his highest spiritual destiny envisaged by the sublime
metaphysics and theology enshrined in the Vedic revelation. The
Gita, therefore, begins with an cthical problem, and in solving
this problem, a noble devotional philosophy is expounded.

The Ethical Problem in the Gita

The ethical problem is graphically depicted at the outset
through the predicament of Arjuna. Arjuna is the leader of the
Pandava host, and his whole life has been a preparation to meet
his cousins, the Kauravas, in battle, defeat them, and wrest from
them the kingdom they had usurped from himself and his bro-
thers. The Gita scene is cast in the battlefield of Kuruksetra
where the armies of both the sides have gathered, and Arjuila is
call.ed upon to fulfil his historic mission by leading his men
against the army of the Kauravas. Arjuna realises at this
critical moment that it is a fratricidal war, and that its conse-
quence will be the destruction of the very friends and relatives
for the sake of whom men usually seek wealth and kingdom, as
well as the social chaos consequent on the holocaust of the flower
of Kaurava and Pandava chivalry. A war-weariness and a world-
weariness together come upon him with dramatic suddenness.
Under their impact he forgets all his social and family obligations,
and wants to take to an ascetic life instead of indulging in what
he conceives to be a senseless carnage under the guise of duty



INTRODUGTION 3
(Swadharma). He becomes -a pacifist and a quietist all of a
sudden. ' . C S
The conflict here is between a_sudden and purely Persor.xal
inclination bursting on one’s mind and a social duty, the ~avoid-
ance of which under that inclination would have meant ruin to a |
whole community that had laid"its trust in one. " Sri I?;:_st_.la,
" though God incarnate, is Arjuna’s friend, charioteer and 'splntu?.l
counsellor, and he is called upon to resolve the conflict in
Arjuna’s mind and restore him to a sense of moral equilibrium
by finding a new sanction for action. :
Inevitability of Action in Life . i _
In the protracted dialogue :between the teacher and the
disciple, the final answer to the problem is given only at the end,
-but the mind of Arjuna is prepared forit by a series of talks on
the inexorable nature of work in the life of man and on the utter
futility of Arjuna’s resolve to withdraw from a lifé of action.
- Man’s body and mind are parts of :Prakrti (Nature) which is
dynamic in its constitution. As a product of Prakrti, action is
“the'law of life for the mind and the body,. and the very process of
living is impossible without it. And so its .elimination can only
mean practice of idleness according to one’s convenience, and he
who attempts it under a false impression of his spiritual great-
ness, will end in rank hyprocrisy and spiritual stagnation. Only
one, who has ovércome the body idea completely and is establish-
- ed in the sense that he is not-the body but the immortal, ever-
conscious and ever-blissful Atman, can be actionless; for, he no
longer identifies himself with the body, the product of Nature. |

Besides, from the ethical poi_nt of view, evefy one with body-
consciousness has to rememiber that he is living in a community of
similar beings governed by a cyclic law of mutusl exchange of
services and commodities. If he does not contribute his share to it
by means of work but enjoys the benefits of others’ work for the
maintenance and comfort of his own body, he lives the life ¢f
an exploiter and a thief. He has no moral basis and heénce no
spiritual progress. ‘ ; - |

' Even in the case of ‘a person who has been emancipated from
identification with the body, it is better that he works. He has
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not the compulsion of duty as in the case of the ignorant man,
but he may feel the compulsion of love, which makes one
work for lokasamgraha or world-welfare. His actions are not
self-centred and so have no binding effect on him. Work there-
fore is the law of life for the ignorant, and an expression of love

for the enlightened, the work of the former being self-centred and
of the latter God-centred.

Doctrine of Niskama-Karma as the Panacea for the moral Conflict

But the two questions still remain: Actions like leading men
in war have many evil consequences, though they may be part of
one’s duty. Is not avoidance of such duties better than doing
them and incurring sin? How can their performance promote
spiritual life at all? The ideal of the Sthitaprajfta depicted in the
Gita—the ideal of a person who is absolutely indrawn and un-
perturbed, who is the master of the senses and mind-—is so far
removed from that of a soldier engaged in a form of dreadful
action like war, that it looks incredible that Swadbarma of that
type can ever lead a man to that state of spiritual excellence.
This doubt persists continually in Arjuna’s mind in spite of
Krsnaa’s exhortation to action.

In answer to this Sri Krsna propounds the doctrine of
Nishkama-Karma—the doctrine of actions done with detachment

and in dedication to the Lord. Works in themselves are amoral,
if we eliminate the self-centred agent from them. Nature’s cata-
clysms with their terribly destructive effect cannot be classified as
moral or immoral. They are amoral. All works are a mixture
of beneficence and destructiveness as far as their effects are con-

cerned. They are like the brilliance of fire, always accompanied
by the obscuring cloudiness of smoke.

Work at the human level has various ramifications. There is
work done under compulsion like slave labour, which may be
characterised as sub-moral in its effect on the worker. Higher
than that is work prompted by the profit motive (kamya-karma),
on which human civilisation as constituted today is based.
Kamya-karma can take two forms: On the one hand there is
anti-social work which is technically denoted as Vikarma or
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Adharma or Nisiddha-Karma; on . the other hand there 'is socially
oriented action which is termed Dharma. Anti-social work 1s
done by persons with demoniac nature. Everything they do is
for ostentation and self-aggrandisement and no form of cruel
exploitation and selfish indulgences is repugnant 'to them,
provided their pleasure, profit’and ambition are promoted there-
by. Such anti-social. beings are endowed with  Asuri-sampat
(demoniac ..nature) characterised by. pride, greed, passion and
cruelty. Moral and spiritual degradation is the wage for their
sins. .In contrast are men with Daivisampat (divine nature),
~who follow Dharma or socially oriented action. They too are
self:centred and seek pleasure and power, the good things of life,
‘but their pursuit of these is socially oriented and is regulgted:
by norms that.take others and their needs too into consideration,
In return for what they seek and take, they are prepared to give
away what is due from them. They observe the law of Yajna.
They are .Dharmikas, men who too pursue pleasure and power
but always subordinate such pursuit to a code of give and take
based on a sense of collective good and of moral responsibility.
When their sense of obligation. to society dominates overwhel-
mingly over the demand for individual fulfilment, they become
‘glevated into patriots,' philanthropists, and votaries of “similar
. other noble values of a collective nature. ‘ '

Arjuna was in his early life a: Dharmika of ‘this type, when
he found himself all of a sudden in the predicament described
earlier, wherein the old sanctions for action like Swadharma (or
" discharge of one’s duty), ‘socially approved - pursuit of power and
pleasure, communal welfare, patriotism etc:, became meaning-
- less as inducements for action. ‘A new sanction had to be found
if Arjuna were to take part in action, and this sanction, different
even from the one applicable to the Dharmikas, is expoundéd‘ by-r
the Bhagavan. It is the doctrine, of Nigkdma-karma, the doctrine
of work without desire, applicable to men who seek only libera~
tion (Mumukshu). In expounding it, a sublime theology and a
devotional metaphysics are propounded. as the spiritual rationale
of such desireless action. For, thenonly the ‘how’ and the ‘why’
of desireless action will become clear; Without thisg spirittial .
basis, desireless action will only be an incomprehensible and &
puzzling concept, as we cannot think of any-action dévoid of the -
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prompting of some desire or other. The main thoughts of
the Gita in these respects are as follows :

The Metaphysics and Theology of the Gitd

All Jivas (individual spiritual centres) are sparks from the
fire that is the Divine Vasudeva. Not the Jivas only but all
other categories too. So Vasudeva is the ‘All’ (Vasudevah sarva-
miti). How could that one Being be all and yet be Himself, His
identity unimpaired? The Gita theology answers this by the theory
that the Supreme Being has two Prakrtis or Powers of manifesta-
tion, which are aspects of Him, non-different yet distinct from
Him. Power and Power-holder, though distinct, are not different.
It is His Prakrti that changes, not Himself. Speaking on this
mystery of the Supreme Being manifesting as the universe of living
and non-living beings, without himself undergoing any change,
the Gita says; ‘‘Earth, water, fire, air, ether, mind, intellect
and egoism — this is Prakrti Different from this, O mighty
armed one, know that highe} Prakrti of Mine in the form of the
individual soul (Jiva) for whose growth and salvation this world
cycle is sustained. Know that all beings have these two for
their origin. T am the origin of the entire universe as also its
destroyer. Higher than Myself there is nothing else, O Dhana-
njaya. In Me all this is strung like gems on a string”’ (VII 4-7).

Again adverting to the non-involvement of the Lord in the
universe, in spite of His being its material and efficient cause, the
Gita says, ““All this is pervaded by Me in My unmanifest form;
all beings are in Me, but I am not in them. Nor are the beings
in Me.  Behold My divine mystery; though the sustainer and the
protector of beings, I am Myself not in these beings. As the
vast wind blowing everywhere ever abides in space, know that
even so do all beings abide in Me. At the end of a cycle all beings, O
son of Kgmti, attain My Prakrti , and at the beginning of the next
cycle I ‘again send them forth. Presiding over My Prakrti, I
again and again send forth this entire aggregate completely under
the dominance of Prakrti. These acts of creation etc., O Arjuna,
de not bind Me, who remain unattached to them like onc
anconcerned’’ (1X 4-9).
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While such is the cosmic stature of this Divine as depicted in
the Gitz, He is also an intensely Personal Being, loving and
beneficent, easily approachable through service and surrender.
He is the same to all, and none is specially dear to Him or inimi-

- cal. Those who cling to Him in adoration, they dwell in Him and

He in them. Nor is He a far off being, a deistic God isolated from
men and the world. He is the nearest of the near, being ever
present in the hearts of all, vitalising their intellect, mind and-
body. “I am the father of this world,” declares the God of the
Bhagaiad-Gita, ‘‘the mother, the protector, the grandsire, the
one object to be known, the supreme purifier, the sacred sound
symbo]l Om and the Vedas. T am the goal, the sustainer, -
the lord, the witness, the abode, the. refuge, the friend,
the source, the destroyer, the support, the repository and the
eternal seed. I give heat, I restrain and release rain. I am
immortality as also death. I am both Being and Becoming
(IX 17-19)"; “In whatever. way a man adores Me, that way I
bless him. The paths men adopt everywhere are paths leading

to Me (IV. 11)”; “He who with devotion offers Me a leaf, a |
flower, a fruit or water, that devout offering of the purc-ﬁxinded

I accept. Whatever you do, or eat, or sacrifice or give—what:
‘ever austerity you perform—that O son of Kunti,.you do offer
unto Me. Thus you will be rid of the bondage of action result-
ing in good and evil; being free and with your mind endowed
with the Yoga of renunciation, you will attain Me. I ém the
same to all beings, there is no one hateful or dear to Me. But
they who worship Me with devotion are in Me, and I also am in
them. Even if avery wicked man happens to worship Me in
deep devotion excluding all other loves, he should be regﬁrded as
righteous; for he has rightly resolved. He soon becomes righte..
ous-minded and attains eternal peace. O son of Kunti, proclaim
that my devotee never perishes.” (IX 26-31)

The Theophany of the Lord

The God of love of the Bhagavad-Gita is also the diséensef :
of death‘and_destruction. For, creation, preservation, destruction
and redemption go side by side. His theophany as Tirne the

~ destroyer, of which Arjuna had the vision, is described as

*“‘Having many mouths and eyes, and containing many a wonder-

1
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ful sight, with many heavenly ornaments, wielding many heavenly
uplifted weapons, wearing celestial garland and apparel, anointed
with heavenly perfumes, wondrous, resplendent, infinite and
having faces on every side. If the effulgence of a thousand suns
were to flash in the skies simultaneously, it might compare some-
what with the splendour of that great form. There the son of
Papdu saw the entire universe with its manifold divisions united
in the body of the God of gods. = Then awed and wonderstruck,
Arjuna said, adoring the Lord with joined palms: ‘In Thy body,
O Lord, I see the Devas, as also all the hosts of various beings,
Brahma, the ruler seated on his lotus-seat, all the heavenly sages
and serpents. I see Thee with many hands, bellies, mouths and
eyes possessing infinite forms on every side. O Lord of the
Universe, O Thou of universal form! I see, however, neither
Thy end, nor middle, nor beginning...O Visnu!. Secing Thee"
touching the sky, blazing, of many hues, with open mouth and
fiery eyes, T am frightened at heart. All these sons of Dhrtara-
stra along with the hosts of kings, Bhisma . Drona, as also the
charioteer’s son (Karna) together with the principal warriors on
our side are entering with a rush into Thy terrible jaws set with
fearful teeth...As moths enter a blazing fire in a great hurry
only to be destroyed, even so are these people also entering into
Thy mouths with great speed just to be destroyed.”

Overpowered, awe-struck and exalted, Arjuna asks that
‘Ferocious Form’ to reveal His identity, and the Lord replies, “I
am terrible Time (Kala), the destroyer of peoples, and am here
Proceeding to destroy them. Even without you, all these warri-
ors in every division shall cease to be...By Me alone all these have
been killed already; be you merely an instrument.”

Arjuna’s Attainment of a Cosmic World-view and Resolution of Conflict

The experience of the above described Cosmic Form of the
Lord opens up a new dimension before Arjuna. It resolves the
difficulty he is faced with. Till now his life has been like
that of an individual cell in a body which thinks, out of ignor-
ance, that it is an independent entity, functioning on its own,
while in truth it has been only a part of a whole, for whose
energy it has been but a conduit and in fulfilment of whose pur-
pose it has been functioning. In the human body such a cell
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\ , . -
functioning apart from the life of the whole becomes a cancerous
cell. Arjuna now feels that he has till now been such a cancerous
_cellin a spiritual sense, his outlook being based on self-centred-
ness. He realises now that he is neither a solitary individual, nor
merely a member of a society, but a cell in the mighty being of
‘the Lord, with an apportioned piece of work to perform, not for
‘his own sake, nor even for his community or country, but for the
_ sake of Him to whom everything and everyone ultimately
belongs — realises also that, residing within the hearts of all, He
is turning the wheel of Time with all beings poised onit, and
that to be in communion with this: Cosmic Spirit with undivided
devotion and to be discharging one’s allotted functions without
egotistic sense and in resignation to the Supreme Will, is the way
to the peace of salvation.

In the light of this enlightened and enlarged world-view,
.'work gains a new sanction and a new significance. :Neither self-
aggrandizement, nor even the service of any worldly cause is
its ultimate purpose. The purpose is the spiritual develop--
ment of man—to be freed from the hold of the body and realise
one’s kinship or unity with the Divine. For he, the Jiva, is a
spark from the great Divine Fire, but identification with the body

' has effaced the sense of his inherent Divinity. This predicament
of man, called ignorance, must be due to the will of the Divine,
and only by the will or Grace of the Divine can he be redeemed.
from it. ‘This grace descends on him who resigns ‘hix_nseif, to Hun
with his entire being—body, mind and soul. Discharge of the
works that devolve onone as duty without any self-centred motive,

‘but as an offering unto the Divine—to start with, of all results
and finally of agency too—is the way of this total -resignatio:;
leading to enlightenment. . ' . a

Works, too, cannot be accepted or- shumned by any mere :
momentary considerations of their being good or bad, agreéablev
or disagreeable. . All works, however good at first sight, carr;}
some bad effects t0o, just as fire is always accompaﬁied by smoke
In the Divine dispensation there are four character W, and the
work appropriate to each of these types is called its Swadharma
(natural duty). The four character types are called in the Indian
tradition—Brahmana, Kshatriya, Vaisya and Sudra. It has to
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be emphasised again and again that these are not castes as they
are unfortunately looked upon today, but character types evolved
according to the Divine dispensation, having nothing to do with
caste and community based on mere birth in certain families.
The Brahmana is the introvert type, reflective, intellectual and
self-restrained and with the dominance of the Sattva element of
Nature. The Kshatriya is the extrovert, flamboyant, lordly,
pugnacious, chivalrous and possessed of qualities of leadership
and having the dominance of Rajas in him. The Vaisya is the
acquisitive type, industrious, organising, enterprising and con-
serving, with the elements of Rajas and Tamas in him. And
the Sudra is the dull type, without enterprise or initiative, requi-
ring direction from others, and fit only for routine subordinate

work, mental and physical. The element of Tamas dominates
him. y

Works and ways of living, suited to these natures and in the A
line of their evolution, are their Swadharma, irrespective of what
some may consider good or bad elements in them. For, as already
pointed out, every work in this world will have these two elements
of favourableness-or unfavourableness to some one or other, but
irrespective of that, they fall within the scope of Swadharma,
provided they have social acceptability and arein the line of one’s
nature dictated by one’s stage of evolution. For one who accepts
and contemplates on the Divine world-view and the destiny of
man as presented in the Gitd, the performance of such Swa-
dharma with detachment and as an offering to the Divine is a
potent means to spiritual evolution. By the offering of the fruits
of his works man’s sinful tendencies born of physical nature are
effaced, and when he is able to resign his sense of agency too to
Him, he realises the Whole as the Divine, in which His will alone

is functioning through all individual centres of consciousness
( Jivas) spread in His being.

This supra-ethical vision of life is stated thus in thrilling
language in the Gitd: ‘“From whom proceeds the activity of all
beings, and by whom all this is pervaded, worshipping Him
through one’s Swadharma, a man attains perfection. Better is
one’s Swadharma, though defective, than another’s duty, appa-
rently well performed. Doing the duty ordained by one’s nature,
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one incurs no sin. One should not, O son of Kunti, relinquish
the duty born of one’s nature, although it may be attended with
evil; for all undertakings are covered by defects, as fire by smoke.
He whose - undertakings are unattached everywhere, whose
mind is under control, who is bereft of desires, attains by
renunciation that supreme state of freedom from action...Resign-
ing mentally all actions, regarding Me as the supreme goal, and
resorting to communion with your whole being, ever fix your
mind on Me. Fixing your mind on Me, you will overcome all
difficulties through My grace. But if from self-conceit you do
not listen to Me, you will perish. If, indulging in- self-conceit,
you think, ‘I will not fight’, vain is that resolve of yours.. Your
nature will compel you to fight. O son of Kunti, what -out of
delusion you do not wish -to - do, you will do in spite of. yourself,
fettered by your own duty.born of your nature. In the heart of
all beings, O Arjuna, resides the Lord, whirling all of them by
His Maya as if they were mounted on a machine. Take refuge
in Him alone with all your heart, O descendant of Bharata. By
His grace you shall attain supreme peace and the eternal abode...
Fix your mind in Me; be devoted to Me; worship Me; bow down
to Me. Then you shall come to Me. Truly do I promise you,
for you are dear to Me. Giving up all other’ Dharmas, take
refuge in Me alone. . I will liberate you from all sins, do not
grieve.” ' o '
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Chapter 1

' ARJUNA’S SPIRITUAL CONVERSION THROUGH

SORROW

!
SUMMARY

The Szgngﬁcance of the Opening Chapter: The first chapter,
depicting Arjuna’s grief, is, meant toshow under what condi-
tions man opens himself. to the voice of the Spirit. A crisis is
often required to make him turn his eyes to the spiritual realitY ‘
Often it is the impact of death, loss, disease, faxthlessness of

man, or any other such bitter expenence of life that causes the o

awakemng

In the case of Arjuna, the hero who forms the central figure =
in this philosophical poem, it is not any of these but the naked
display of man’s cupidity and hegrtlessness that brings about the

‘change of outlook, Trained to the profession of arms, and
. accustomed to the pursuit of power and pleasure, Arjuna has till
now led the life of a respectable man of the world, seeking the -
good things of life and doing his ordained religious duties. Now
‘when he is called upon to perform his historic duty of leading the
armies of his clan -against the usurping Kauravas, the moment of
_ disillusionment comes to him on reflecting on the consequences
of the fratricidal war and on the sordid and bloodstained prizes
for which it is fought. He seeks shelter in his Divine Teacher
Krsna, who has been for him a friend and counsellor till now.

Arjuna on the Battlefield of Kuruksetra: (1-47) The scene is
. laid on the battle-field of Kuruksetra, also described as Dharma
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Ksetra, where the armies of the Kauravas and Piandavas are
arrayed in battle formations to settle finally by the might of arms
their respective claims to the common ancestral kingdom. After
the first few verses, wherein a brief review of the leaders on both
sides is made by Duryodhana, Arjuna appears on the scene in a
chariot driven by Krsna. Stationed in his chariot between the
two armies, he finds on both sides close kith and kin and vener-
ated persons like teachers and grandfathers standing ready to kill
one another for the sake of power and pelf. The frightful conse-
quences of a fratricidal war dawn on him in all vividness, and he
feels it better to eata beggar’s food than enjoy wealth stained
with the blood of persons related to him as sons, fathers, uncles,
brothers-in-law, friends, grandfathers and teachers. Shocked at
the prospect of a senseless carnage in which his own near and
dear ones are going to be the victims, Arjuna decides to lay
down arms, surrender the kingdom to the Kauravas, and even to
court death at their hands, or, if he were to survive, to become
an ascetic. He drops his weapons in a mood of depression caused

by utter confusion as to what his duty is under such circum-
stances.

IR FATT—

HHES FEES GAAAT JIE: |
ArRE: TveErEE fHawda aswa 0l

°

Dhrtarasira uvdca

Dharma-ksetre kuru-ksetre samaveta yuyutsavah |
mamakdah pandaviscaiva kim akurvata, saftjaya | 1 |

Sarijaya : O Safijaya! dharmaksetre ;: in the sacred field kuruksetre :
in Kuruksetra jywyutsaval :eager to fight samavelzh: assembled

mamakah : my people pandavagh ca: and the followers of the
Pandavas eva: indeed kim akurvata : what did they do?
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-

Dhrtarastra said:

1. O Saijayal What indeed d1d my pcoplc and the followcrs of
the Pindavas do after having assembled in the holy land of

Kuruksetra, eager to join battle? .

aq ATI—
mgqmaﬁﬁmqegﬁmﬂl
ama‘wwaaaqmnzn

San ijaya uvdca:

Drsiva tu pandavamkam vyudlzam dur_yodkanas tada |
dcdryam upasangamya raja vavcanam abravit |21 -

Tada : Then pandavanikam : the army -of the Pandavas vyud-
. ham : arrayed for battle drgrva: having seen rdja du(yodhanah king
Duryodhana tu: indeed (for hispart) acaryam: the teacher (Drona)
upasarigamya : having approached vacanam : word abramt said.

SaRjaya sand

2. Then secing the army of the Pandavas arrayed in battle.
order, king Duryodhana for his part approached the teacher
Drona and spoke to him the following words:

me-mﬁm‘?étml
et gugyaw aa Brdo dwarn 30

PaSyhitam pandu-putrdndm dcarya mahatim, camum |
yyidham drupada-putrena tava §isyena dhimata 131

\

Acarya : O teacher dhimata : talented fava : your figyena: by
disciple drupadaputrena ©° by ‘the son of Drupada uyudhim:
drawn for battle panduputranam : of the sons of Pandu etim :
this mahatim camim: great army pasya : behold.

3. O Teacher! Behold this great army of the sons of Pﬁndu,
arrayed in battle order by your talented disciple, the son of
Drupada.
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AT A ARSET ATHAGAT |
ggaﬁﬁmgmm:uz}n

Atra Sura mahesvisa Bhimarjuna-sama yudhi |
Yuyudhano ViraiaSca Drupada$ ca maha-rathah N 4 W\

Atra : Here $urdh mahesvasah: valiant bow-men yudhi : in battle
Bhimarjuna samah: equal to Bhima and Arjuna maharathah:
great car-warriors Yuyudhanah: Yuyudhana Virdteh ca : and
Virata Drupadah ca: and Drupada;

4. Here (in that army) are many brave bow-men of note who
are equal to Bhima and Arjuna in battle —great car-warriors like
Yuyudh@na, Virata and Drupada;

aziaﬁ&anﬂﬁmuml
qefregPrins stemr wgwa: 15 1

Dhrstaketus Cekitanah KaSi-rajas ca viryavan |
Purujit Kuntibhoja$ ca Saibya$ ca nara-pungavah 154

Dhrstaketuh Dhrstaketu Cekitanah ca: and Chekitdna viryavdn
Kasirajah ca:and the brave king of Kasi Purujit: Purujit Kuntibhojalh

ca:and Kuntibhoja narapurigavah saibyan ca: and Saibya the best
of men. .

3. Dhrstaketu, Cekitdna and the brave king of Kaéi; Purujit,
Kuntibhoja and Saibya the best of men;

guraes Reara swiem dEaET
Qwgy NuAgrr @d @ wETCam: 16 )

Yudhdmanyus ca vikranta Uttamaujas ca viryavan |
Saubhadro Draupadeyas ca, sarva eva maha-rathah W61

Vikrantah: Powerful Yudhdmanyuh: Yudhimanyu oviryavas
Uttamaujah ca: and the brave Uttamauja Saubhadrah: the son of

Subhadra Draupadeyah ca: and the sons of Draupa&i sarve : all
eva : indeed maharathdh : great car-warriors.
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6. The powerful Yudhimanyu, the brave Uttamauja, the son of
Subhadra, and the sons of Draupadi—all these are indeed noted
car-warriors. ' :

mngﬁ&maaﬁﬁu%ﬁmn
ATAFRT AN Geqw TS arg FARr AN TN

Asmakam tu vi$ista ye tan nibodha dvij’ otiama |
nayakd mama sainyasya samji’Grtham tan
| bravimi te y 7 )

Duijottama : O best of Brahmanas asmdkarm tu : regarding our
side ye : (those) who visistah : distinguished mama : my sainyasya:
of the army ndyakaf: leaders tan: them nibodha: know. Samjiiar-
tham : for your information ¢@r : them' bravims : I speak.

7. O best of Brahmanas, I shall mention for your information
the names of the distinguished leaders of our army.

WaT, et o U et |
apaearaT frei Rugfastaga: 184

Bhavan Bhismas ca Karnas ca Krpa$ ca samitifi-jayah |
ASvatthdma Vikarna$ ca Saumadattir Jayadrathah \ 8)

Bhavan : Yourself Bhismahca :and Bhisma = Karnah cay and
Karna samitifijayah : victorious Krpah : Krpa Z&ba%ma

Asvatthdma Vikarnah ca : and Vikarna Saumadattih ; the son of
Somadatta Jayadrathah ca : and Jayadratha '

8. Yourself, Bhisma and Karna, the victorious Krpa, Aswat-
thama, Vikarna and Jayadratha, the son of Somadatta.

Iy T qEq: YO WY cqwshEm |

m;mm: e g9
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Anye ca bahavah Stira mad-arthe tyakta-jivitah |
nana-Sasira praharandh sarve yuddha-visaradah 1 9 Il

Madarthe : For my sake tyakta-jivitah : who are ready to give
up their lives nana - $astra - praharanah : who fight with various
types of weapons anye ca bahavah : also many other $urdh :

brave men (santi : there are). Sarve : all of them yuddha-visaradah:
skilled in war.

9. These and many more brave men, who are ready to lay down
their lives for my sake and who fight with various types of wea-
pons, are present here. All of them are seasoned warriors.

AT T a9 e |
Taa et a5 sfarfaciag i 10

Aﬁarydptqm tad asmakam balam Bhism’gbhiraksitam |
paryaptam tv idam etesar balam Bhim'abhi raksitam 11011

Bhismabhiraksitam : Defended by Bhisma tad: that asmakam :
our balam -

army aparyaptam : inadequate; Bhimabhi raksitam :
defended by Bhima etesam : their balam: army tu: while paryaptam:
adequate.

10. Though numerically superior, inadequate is the army of ours

defended by Bhisma, while theirs guarded by Bhima is ade-
quate,

AIAY T |AY FATHEOHARTAT: |
WerRataeasg waea: a@" o3 a1l

Ayanesu ca sarvesu yatha-bhagam avasthitih
Bhismam evabhiraksantu bhavantah sarva eva hinlli

Bhavantah sarve : All of you eva hi:even indeed sarvesu :in
all ayanesu ca :in divisions yatha-bhagam : appropriate positions



10-13] ARJUNA'S SPIRITUAL CONVERSION 19

avasthitah : remaining Bhismam eva : Bhisma.. abhirakgantu :
protect.

11.. Therefore do ye all protect Bhisma remaining in appropri-
ate positions in your.respective divisions. . ‘ ‘ '

aa @ &Y geas: Rare |
femg Bmad: wod ge@ s 1210

Tasya sar“ijanayan‘kargarhAKuru-‘vg-d{llzah pitamahah |
simha-nadam vinady’occaih Sankhari dadhmau prata-
| pavan | 12 4

Tasya : His (Duryodhana) harsam : cheer saRjanayan : causing
kuruvpddhah : oldest of the Kurus pratapavan : valiant pitamahah:
grand father uccath : aloud simhanddam : lion roar vinadya having
sounded $dankham : conch dadhmau : blew L

12. Cheering him up, the valiant grandfather Bhisma, the
oldest of the Kurus, sounded a lion roar loudly and blew his
conch-shell horn. ' '

r

qa: UETH WA quETAEREEr: |
 SERareIE | wEEgswE i 13 )

Tatah Sankhas ca bherya$ ca pariav’dnaka-gomukhah |
sahas’aiv’abhyahanyanta sa Sabdas tumulo’ bhavat ) 13

Tatah : Thereupon sahasa eva : suddenly $asikkah : conchs bheryah:
kettle-drums panavanaka gomukhah ca: and tabors, military dru;ns
and cowhorns abhyahanyania ca : blared forth sap : that sabdah :
sound tumulah : tremendous abhavat : was. '

13.  Thereupon, conchs, kettle-drums, tabors,:military.drums{, and
cowhorns all blared out suddenly, causing a tremenddus sound.
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qq: TAAeds® Ak =g Radt
ATE: qrveEEd BEa wg sgeRg: ) 140

T atah Svetair hayair yukte mahati syandane sthitau |
Madhavah Pandava$ ¢’aiva divyau Sankhau

pradadhmatuh \| 14 1

Tatah : Then svetaih : with white hayaih : horses yukte : yoked
mahati : in the great syandane : chariot sthitau : seated
Madhavah : Sri Krsna Pandavah ca eva : also the son of Pandu
(Arjuna) divyau : celestial $ankhau : conchs pradadhmatuh : blew.

14. Then Sri Krsna ~.d Arjuna, seated in a great chariot

with white horses yokew. o it, blew their celestial conch-shell
horns.

TR THEFM g ga=aT: |
os’ 7od wETwg AwwAt g 150
Paricajanyam HrsikeSo Devadattarn Dhanatijayah |
Paundrar dadhmau maha-Sankharm bhima-karma
Vrk’odarah 1\ 15 1|
Hrsikesah : Sri Krsna Pancajanyam : Pancajanya Dhanafijayah:

Arjuna Devadattam Devadatta bhkima-karma : one of terrible

deeds Vrkodarah:Bhimasena mahasankham - great conch Paundram:
Paundra dadhmau : blew.

15. Sri Krsna blew his conch PaRcajanya, Arjuna blew

Devadatta, and Bhima of terrible deeds sounded his great conch
Paundra.

FRFAEST AT Fedgen gfafe |
AT dEdas FaTATgETR 1 16 1
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Anantavijayam raja Kunti-putro Yudhisihirah
Nakulah Sahadevas$ ca Sughosa- Manipuspakau 16 1

Kuntiputrah raja Yudhisthirap : King Yudhisthira, the son of
. Kunti Anantavijayam : Anantavijaya Nakulah Nakula
Sahadevah ca: and Sahadeva Sughogsa-Manipugpakau: Sughosa
and Manipuspaka. ’ -

16. Raja Yudhisthira, the son of Kunti, blew his conch Anan-
tavijaya, and Nakula and Sahadeva, Sughosa and Manipus-
paka respectively. '

HTIAA wﬁmﬁr@vaﬁa AERG: |
gegetl Froeer etk 1170

Kasyas wa param’e._s'vdsab Sikhandi ca maha-rathah |
Dhrstadyumno Viraia$ ca Satyakis ¢’aparajitah y 17

. Paramegvasah : Great archer Kafyah ca: and the king of Kasi

- mahdrathah : mighty car-warrior Sikhandi ca: and Sikhandi
Dhrstadyumnal: Dhrstadyumna Virgtah ca: and Virita apar.d-
Jitah : invincible Satyakih ca : and Satyaki. .

17. The great archer, king of Kasi, the mighty car-warrior
Sikhandi and Dhrstadyumna and invincible Satyaki,

g Dadars gdw: gk |
QT ALETg: WETL A5 TR qaw ) 18 1

Drupado Draupadeyas ca sarvasSah prtlzivi‘-pate \
Saubhadras ca maha-bahuh Sankhan dadhmuh prthak-
. E prthak 118 y

Drupadal: The king of Drupada draupadeyah ca : and the sons
of Draupadi mahabihuh : strong armed Saubhadrah ca : and the

H
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son of Subhadra sarvasah: on all sides prthivipate ; O King
prthak prihak : again and again $arkhan: conches dadhmup: blew.

18. The King of Drupada, the sons of Draupadi, the mighty-
armed son of Subhadra—all these, O king, sounded their conch-
shell horns again and again everywhere.

T S ATAET gFATN SR, |
awr ORIt =9 gaet sagagaal 19 1

Sa ghoso Dhartarastranam hrdayan: vyadarayat \
nabha$ ca prthivim ¢’aiva tumulo vyanunadayan it 19 I

Tumulah : Tumultuous sah : that ghosah : uproar nabhal ¢a :
and sky prthivim ca : and earth eva vyanunadayan : resounding
dhartarastranam : of the followers of Dhrtarastra hrdayani : hearts
vyadirayat : pierced.

19. That tumultuous uproar, resounding in the sky and over the
land, pierced the hearts of the followers of Dhrtarasira.

w4 AT AL, FITET: |
TN e ageaed aoe: 1 20 0

e a%7 arFatazaTe g0 |

Atha vyavasthitin dr. — Dhdartarasiran kapi-dhvajah
pravrite Sastra-sampdte dhanur udyamya Pandavah |

HystkeSam tada vakyam idam Gha makipate W 20-21

x

;l‘ Mahipate ©+ O King atha : then Kapidhvajah : one with the
’ monkey as the crest of his banner (Arjuna) Papdaval : the son of
‘ Pandu Dhartarastran: the army of Dhrtarastra yyavasthitan :
drawn up in battle drgtod : seeing Sastrasampate pravrite : as the
clash of weapons began dhanuh : bow udyamya : holding tada :
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then Hrgikesam : Sri Krsna idam ovakyam : following words
. @ha : said.

20-21. O King! Arjuna, the Pandava-leader with' the banner .
crest of a monkey, on seeing the followers of Dhrtarasira arrayed

" for battle and the clash of weapons about to start, held up his
bow and said the following words to Sri Krsna;

AYA 331'5—> |
AarewaisY T TaTew Assga 1210
TEAIAIRSE. AggFATAEregar |
Pl W AEsr-aRe g 122 1

- Arjuna uvdca: |

Senayor ubhayor madhye rathar'n}sthd.'pa_ya me’ cyuta
ydvad etdn nirikse’ ham yoddhu-kdman avasthitin

kair maya saha yoddhavyam asmin rana-samudyamen21-22

Acyz.zta: Acyuta! me: my ratham: chariot ubhayoh : of both senayoh :
:atn':lles madhye: in the middle sthdpaya: station. Yoddhukdman:
desirous of fighting avasthitdn: standing etdn: these ydvad: while
aham: 1 nirikge: behold asmin: in this raaasamudyd;ne: eve of
battle mayd : by me kaib saha : with whom yoddhavyam : the
battle should be fought. L o

Arjuna said :

21-22. O Acyutal Please station my chariot between the two
armies, so that I may have a view, on the eve of this battle, of -
all those standing ready to fight, and learn who all are the persons
with whom I have to contend. ' ' '

QCAATAGASE T TAST AT |
graTTE Fasdd Brafasiva: 1 234
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Yotsyamanan avekse’ ham ya ete’tra samagatah |
Dhartarasirasya durbuddher yuddhe priyacikirsavah 1230

Durbuddheh : of the evil-minded Dhartar@strasya: of the son of
Dhrtarastra yuddhe : in war priyacikirsavah : desirous of favour-
ing ye ete: all those atra : here samagatah : have arrived ¢@n : them
yotsyamanan : ready to fight akam: I avekse: let me see.

23. Let me see all those who have arrived to favour the evil-
minded son of Dhrtardstra in war and are standing ready to
join battle.

TP SATT—

aEgwm! SRl ASTHFAA A |
AAEHAREY eqIiGear Tawg | 24 1

ACH-ZN-SgE@a: TG0 = AEIan |
I I qTIAATE. AHAAT, FEEATT I 25 1)

Safijaya uvdca:

Evam ukto HrsikeSo GudakeSena Bharata
senayor ubhayor madhye sthapayitoa rath’ ottamam n 24

Bhisma-Drona pramukhatah sarvesam ca mah;- ksitam
uvdca Partha paSy’aitan samavetan Kuriin iti | 25

Bharata : O Bharata (O King Dhrtarastra) Gudakesena : by
Gudakesa, conqueror of sloth (Arjuna) evam : thus uktah : told
Hyrgikesah : Hrsikeda, the conqueror of the senses (Krsna)
ubhayoh : of both senayoh : armies madhye in the middle Bhisma-
Drona-pramukhatah : in front of Bhisma and Drona sarvesam
of all mahiksitam ca : kings rathottamam : the best of chariots
sthapayitoa : having stationed iti : thus uvdca : spoke Partha : O
Arjuna samavetan : assembled etan : these Kurin: Kurus pasya

see.
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Sanjaya said :

24-25. O King Dhrtarastral Sri Krspa, to v»tho'm Arj.una
addressed these words, stationed that most splendid of chariots

, armies, C ing Bhisma, Drona
.at a place between the two armies, confronting sma, na
and all those chiefs, and said:. ‘“O Arjunal Sec these men of the
Kuru horde assembled for battle.”

aaavakegareTrd: fgaa fraraarT)
AT, ATFA, FET g, QAT edfeaar i 26 1

ST, GEota AT | |
AT, FHET @ RAT: qaF, aegeEegar il 270

TatrapaSyat sthitan Parthah pityn atha pitamahan
dcdrydn matulan bhratrn putrdn pautran sakhimstatha 26).

Svasuvan suhydas caiva senayor ubkayor api .
tan samiksya sa Kaunteyah sarvan bandhiin avasthitian 127y

krpaya paray@’visio visidann idam abravit

Taira : there ubhayol : of both senayoh : armies api : also sthitan :
stationed pitrn atha : and fathers pitamahan : grandfathers.acaryan :
teachers matulan : uncles bhratrn : brothers putran : sons Dautr@n ;
- grandsons sakhin : comrades tathg : and $vasur@n : fathers-in-law.
suhrdah : friends, ca iva : and Parthah : Atjuna apasyat : saw avasth-
itan : stationed; sarvdz : all bandhgn : relatives samikgya : having
seen sa3 that Kaunteyah: son of Kunti paraya - supreme krpaya: pity
avigtal : filled vigidan : sorrowing idam : thus abravit : said.

26-27. There he saw standing in both the armies— fathers, grand-
fathers, uncles, brothers, sons, grandsons, comrades, fathers-in-
law and bosom friends. Seeing all these kinsmen arrayed, Arjuna
was overcome with great pity, and said sorrowing:
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F9jd Jard
TUAR & T gged @gaieaa Il 28 0

HEfa aw e ge = afcgsafa
AT TR A Qe s 29 0

Arjuna uvaca:
Drstvemarns svajanam Krsna yuyutsurn samupasthitam

sidanti mama gatrani mukham ca pariSusyati
vepathus$ ca Sarire me roma-harsas ca jayate 128-291

Krsna : O Krsna yuyutsum : eager to fight samupasthitam : stand
ing ¢mam : this svajanam : groups of relatives drstva : seeing mami
-my gatrani: limbs sidanti . give way ca: and mukhar : mouth
parisusyati :is parching, mesmy darire: in the body vepathuh: trem-
bling ca : and romaharsah : horripilation ca : and jayate : arises.

Arjuna said:

28-29 Seeing these relatives standing eager to join battle my
limbs are giving way, my mouth is parching.
of the body and horripilations.

MU SEY ST TRIE |
T T TFAITEAS qHATT = W 7w ) 30 )

Gandivam sramsate hast@t tvak caiva paridahyare
na ca Saknomy avasthatum bhramati’ va ca me manan

n 30

/Gandivam : the bow Gandiva hastat : from the hand srassate : is
slipping #vak ca eva : skin too paridahyate : is burning avasthatum :
to stand firm na $aknomi ca : not possible me : my manah : mind
bhramati iva ca is reeling as it were.

I get trembling

30. My bow Gandiva is slipping from my hand. My skin too is

burning. I find it impossible to stand firm, and my mind is,
as it were, reeling.
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- ffraf = arfr fedeft e
aam‘(sgwwrﬁ AT @wAATEd I 311

Nimitiani ca paSyami viparitani KeSava
na ca $reyo’ nupaSyami hatv@ svajanam Ghave Il 31

Kesava : O Kcéava!’ viparitani : adverse nimitt@nica : omens
pasyami : I see @have :in the war svajanam : one’s own men
(relatives) hatvd : having killed anu : afterwards $reyal : good na
pasyami : I do not see.

31. O Kesaval I see adverse omens. I do not feel that any good
will come by killing all one’s kinsmen in battle.

7 wred Pred g = o arhy =)
& A ool dfteg & AR arns2n

Na kankse vijayarh Krsna na ca m]yam sukhani ca
kim no rajyena Gavzna’a kith bhogazr Jivitena va 0320

Krsna : O Krsna! vijagam : victory na kdrnkge : I do not desire
rajyam ca : neither the kingdom sukhani ¢a : nor the enjoyments.
Govinda : O Govinda nah : for us r@jyena : with the kingdom kim

what (is to be achieved)? bhogaih : by enjoyments Jwttena va : by
even life kim : what (accrues)?

32. O Krsna!l I do not long for v1ctory, or kingdom, or

enjoyments. O Govindal .Of what use is kingdom, enjoyments or
even life itself ?

Juorad wrefed A o A gEh 71
a gasafeaar gﬁmiﬁmamﬁanssu

araral: e gneads « Ramer)
ATgar: saya: Nv: @ mFummnMn
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Yesam arthe kanksitam no rajyam bhogah sukhdani ca
ta tme’ vasthita yuddhe pranams tyaktva dhanani ca
33

Acaryah pitarah putrah tathaiva ca pitamahdah
matulah SvaSurah pautrah syalah sambandhinas tatha
340

Yesam arthe : For whose sake nah : by us ra@jyam : kingdom bhogih :
enjoyments sukhani ca : and pleasures k@ikgitam : are desired, te :
those @caryth : teachers pitarah : fathers putrih : sons tatha eva ca :
and also pitamahah : grandfathers matulah : uncles svasurih :
fathers-in-law pautrgh : grandchildren spalzh : brothers-in-law
tatha sambandhinah : as well as relatives ime © these pranan : life

dhanani ca : and wealth tyaktod : abandoning yuddhe : in battle
avasthitah : are stationed.

33-34. Those for whose sake kingdoms, enjoyments, and pleasures
are desired,— those very teachers, fathers and sons, as also grand-
fath.CPS, uncles, fathers-in-law and other relatives are here
stationed in battle ready to give up their lives and possessions.

TR gegfaeotr ash agaaa
ald Sarer-TeTer B4 & g adme 135 1

Etan na hantum icchami ghnatopi Madhusiidana
apu trailokya-rajyasya hetoh ki nu mahi-krte 1 35

Madhusiidana : O Madhusudana ghnatah api : even if killed (by

them) etan : them trailokyarajyasya : for the three worlds hetoh api:
even for the sake of hanturn to kill na icchami

o] do not desire mahi-
krte kim nu : much less for this earth.

35. Even for the sovereignty of the three worlds, I do not desire

to kill them, though myself killed — how much less then for this
earthly kingdom !
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fraeq ardagren w1 Al et |
- kT

'Nikatya Dhartardsirén nah k@ pritih sydj Fanardana
papam ev’GSrayed asma hatv’aitdn aGtatdyinah || 361 -

Fanidrdana: O Janardana (Krsna) Dhartargstran: the sons of
Dhrtardstra nikatya : having killed nah : for us k2.: what pritis:
joy syat : there would be? Atatdyinah : murderous felons hatvd

by killing asman: for us papam : sineva: only dsrayet : w1ll
accrue.

36. What joy can there be for us by killing these sons of Dhrta-
rastra? Though they are murderous villains, only sin will accrue
to us by killing them.

mr{?au TV WU, @t
W&mmgﬁﬂ.mmufﬂn

Tasman n’Grha vayam hanturn Dhartardsirdn

svabandhavin
svajanarit hi kathar hatva sukhmah syama Madhava

W37

Tasmat : Therefore Madhava : O Miadhava (Krsna)l vayam : we.
svabandhavan : own relations Dhartardgtran : sons of Dhrtarastra
hantum : to kill na arh@h : not justified : svajanam : relations hatva:

having killed katham ki : how sukhinah syama : could we be happy
persons.

37. Therefore, O Madhaval it is not befitting that we kill our

relations, the sons of Dhrtarasira. How could one be happy by
the slaughter of one’s own kinsmen?

gAY T qTARa  AAYTANed:
goyasd oW R = qrawg i 38
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FA T [ITHRCT: qmrf%aﬁgx(l_
FTAATEG AT qTTIE ST I 39 1

Yady apy ete na paSyanti lobk’opahata-cetasah
kula-ksaya-krtam dosam mitra-drohe ca patakam

katham na jiieyam asmabhih papad asman nivartitum
kula-ksaya-kvtam dosam prapasyadbhir Fandrdana
n38-39 1

Janardana: O  Janardana lobhopahata  cetasah :  with the
understanding destroyed by greed ete : these people kulaksa-
yakrtam : due to the decay of families dosam evil mitradrohe : in
the persecution of friends patakam ca : sin also yadyapi : though
na pasyanti: do not see, kulakgayakrtam : done by the decay of
families dogam : evil prapasyadbhili : seeing well asmabhih : by us

asmat papat: from this sin nivartitum : to abstain from katham: why
na jneyam: not learn,

38-39. O Janardana! Even if these people, with their intelligence
OVCYPOWCI:ed. by greed, do not see any evil in the decay of families
and any sin in the persecution of friends, why should not we, who

are aware of the evil of such decay of families, learn to desist
from that sin?

T smyafa Fagaat: geErEE: |
9% TR TI gemmunishEmega | 40 |

Aula-ksaye pranaSyant: kula-dharmah sandtandh
dharme naste kulam krtsnam adharmo’ bhibhavatyuta
n 40 n

Kulaksaye : By the decay of clans sanatandh : ancient kuladharmah
traditions of the clan prenasyanti : perish; dharme naste : when tra-
dition perishes Krtsnam : entire kulam clan adharmah : lawless-
ness abhibhavati : overcomes uta: indeed.

NER———



39-42]} ARJUﬁA’S SPIRITUAL comnsron L 31"

40. When a clan becomes decadent, its ancient traditions (laws)
perish. When traditions pemsh thc entire clan is indeed over-
come by lawlessness.

st g wgwafa gk
mmmmmu‘ﬂn

Adharmabhibhavat Krsna pradusyantz kula-strz_yah
strisu dustasu Varsne_ya Jayate varna- sanlcarah ||4In'

Krspa: O Krsna adharmabhibhavat : by the prevalence of law-
Iessness kulastriyah - the women of the clans pradugyanti : become
corrupt Varsneya : O scion of the Vrsnis! strxsu dustdsu when
women become corrupt varjia sarikaralh : mixture ‘of classes (pro-
mISCU.lty) J@yate : arises. ‘

- 41, O Krsnal When lawleséfxés's ﬁrevails the women of the clans ‘
become corrupt. O Scion of the Vrsnis! When -women ‘are
corrupted mixture of classes (promlsculty) prevalls

agr&mﬁasaﬂmi'mal
ot frad ant geafosewbear: 1 424 -

Sankaro -narakdy’aiva kula-ghnandr kulasya ca
patanti pitaro Izy esam lupta-pmd odaka-kriydh W42y .

Sankarah : Admlxture of classes (promlscmty) kulaglmanam of the
destroyers of the clan kulasya ca : also of clans narakiiya eva : for
hell only. Hi: For egim : of these pitarah : ancestors luptapmdodaka—

kriyah : being deprived of Pindas or oﬂ'emngs of rice balls and
water patantt : fall. _ 7

42, Prom;scmty results only in hell to those destroyers. of the
clans, as also to the members of the clan. For (being without
legitimate progeny to perform obsequies), “the spirits of their an-
cestors fall, deprived of the offerings of rice ball and water.



————
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ZIALA: FAHTAT ATEFTRITH: |
ST ANQEAT FAAATE qrsaar: | 43 1

Dosair etaih kula-ghnanam varna-sankara-karakaih
utsadyante jdti-dharmah kula-dharmas$ ca Sasvatah
W 430

Kulaghnanam : Of the ruiners of clans varnasankarakarakaih : caus-
Ing promw :uity etaip dosaih : by these misdeeds ¢a@svatah : im-
memorial jatidharmah : laws or traditions of communities kuladha-
rmah laws of the clans ca : and utsadyante : are destroyed.

43. By the misdeeds of these ruiners of clans and promoters of

promiscuity, the immemorial traditions of the communities and
clans are uprooted.

SEAFIAGANT ALATUT FATIA |
A faad are sadragnsa n 44 )

Utsanna-kula- dharmanam manusyanam Fanardana
narake niyatam vdso bhavati'ty anususruma n 44

Janardana : O Janardana! utsannakuladharmanam manugyanam: for
men who have lost all their family traditions (ancestral xzcligion)
narake : in hell vasah : residence niyatam : sure bhavati - is iti : thus
anususruma : we have heard.

44. O Janardanal We have heard that residence in heil awaits
men, the religious traditions of whose clans have been destroyed.

WE a9 AeeqTd &d, sAataan o33y, |
AZEAGEANA T=g @sgaarn: | 45
Aho bata mahat papam kartum yyavasitd vayam

yad rijya-sukha-lobhena hanium svajanam udyatih
n45
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Aho : Alas! vayam : we  mahat : great - papam : sin  Kartum :
to commit yavasitah : resolved yat : that rijyasukha lobhena :
by greed for the pleasures of kingdom svajanam . kinsmen
hantum : to destroy udyatdh : prepared bata : also.

45. Alas! What great sin have we resolved to commit when we
prepared ourselves to destroy our kinsmen out of greed for the
pleasures of a kingdom! '

qff ATATAFRC-HIEN TEAE: |
FTEUET T TFgeae Ara< w3e I 461

Yadi mam apratzka,ram aSastram Sastra- -panayah
Dhartarasira rane hanyus tan me ksematararh bhavet

Asastram . Without arms apratikdram : unresisting mam : me
s$astrapanayah : armed with weapons dhartaragtrah : the sons of
Dhrtarastra rape : it battle hanyup yadi if thcy kill ¢at: that -
ksemataram : far better bhavet would be me : for me.

46. Far better would it be for me 1f the sons of Dhrtarastra.
with weapons in hand, kill me in battle, unarmed and unresist-
ing !

g FNI—
TREFRIS M GEd TG awﬁrmu
forgsa @ a9 Mw-sfamame 1 470

Satijaya uvdca:

Evam uktvarjunah samkhye rathopastha updvisat
visrjya saSaram capam Soka-samvigna-mdnasah 147

Evam uktod : So -saying .(okasammgnamanasah with mind over-
whelmed by grzef Atjunah : Arjuna sataram cdpam bow along
with arrows visriya: abandomng rathopasthah: in the car seat upg-
visat : sat down
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Sanjaya said:

47. So saying, Arjuna, with his mind overwhelmed with sorrow,
abandoned his bow and arrows and sat down on the chariot
seat.

R HgrEdarauATey ARfaETdl ERTE
HFsonAgaE AGARANEAT TH
qATSEAT: |

Iti Srimad bhagavdgitas dpanisaisu brahma-vidyayam
vogasastre Sri Krsna'rjuna-samvade
Arjuna-visada-yogo ndma prathamo’dhyayah

In the Bhagavad Gita, which is an Upanisad, a texton
Brahman-knowledge, a scripture of spiritual communion, and 2
dialogue between Sri Krsna and Arjuna, here ends the first
chapter named Arjunavisadayoga (Arjuna’s spiritual conversion
through sorrow).

NOTES

All the great Indian commentators of the past have taken
the background events of the Gita and the personalities involved
in it as historical. The Kuruksetra war is supposed to have been
fought in about 1400 B.C. according to the laiest archaelogical
evidence as against the traditional date ascribing it to a time
just before the beginning of Kali Era in 3102 B.C.

In modern times, however, there is a swing towards a sym-
bolical interpretation of the background events. The most note-
worthy among the modern upholders of this view is Mahatma
Gandhi who opines: ““The Gitd is not a historical discourse. A
physical illustration is often needed to drive home a spiritual
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truth. It is the description not of war between cousins but between
two natures in us— the good and the evil.””

The Mahatma could not but take this view, as he was a total
pacifist, and believed that love and suffering undergone by oneself
- should be the only means of converting the. enemy, - and never
violence. However noble this “view might ‘be, there will dlways
be anotheér section of thinkers who will hold that a'surgical treat- |
ment is necessary where medical therapy is found ineffective, that
there are cancerous developments in the body politic which will
carry the disease all over the organism unless removed: from the
system by radical measures. Sri Krsna, and in fact most of the -
Divine Incarnations of the Hindus, are on the side of this view.
From the practical point of view also Krsna was not a war-
monger. He tried to settle the dispute between the two factions
through the arts of diplomacy and conciliation, ‘to the best of his
abilities, and only when' the doors of justice were ‘comipletely
. closed, did he allow the issue to be settled by the might of arms.

The symbolical interpretation is ‘not, however, in any way
opposed or contradictory to the acceptance of historical validity.
If we accept a Divine mind behind the great developments of
history, there is no harm in reading divine purposes into the great
incidents of life. When the events are gone with the ebbing away
of time, it is only the-lessons learnt from them and the interpret-
ed understanding of these events that last in the mind of man.
These surviving ideological contents of events alone belong to the
realm of -eternal values, while the events themselves are their
temporal and fleeting forms. So the Mahabhirata war of history
may very well be interpreted as the illustration in space and time
of the eternal idea of a struggle between the . Good and the Evil,
which the Cesmic Mind conceives as the pattern of human evolu-

tion. Symbolism and history can therefore be complementary
and not conflicting. ‘

There have been other symbolical explanantions of the context
of the Gitd. One popular explanation is that it is an extension
of the symbolism of the chariot described in the Kathopanigad.
‘The human body is compared to the chariot, in which the soul of
man is seated as the master of the chariot with the Buddhi as the
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charioteer. The mind constitutes the reins, and the senses, the
horses. The chariot is coursing through the battle-field of life,
the Kuruksetra. Stationed in that battle-field, the bewildered
spirit of man represented by Arjuna occupying the chariot of the
body, looks to the charioteer, the higher mind or the Buddhi,here
represented by Krsna, for advice, guidance and inspiration. The
Gita is the eternal dialogue going on between the ego and the
higher mind in the personality of man struggling on the battle-
field of life. There have been scholastic interpreters who give
symbolic meaning to many of the principal interlocutors like
Sanjaya, Dhrtarastra, Duryodhana etc.

The significance of the chapter: from the Vedantic point of
view, namely,that a thorough disillusionment with life as constitu-
ted in Nature is necessary for spiritual instruction to take effect,
has been discussed in the summary at the beginning of the next
chapter and in the general introduction.



Chapiég II -

. o
COMMUNION THROUGH KNOWLEDGE - .

: SUMMARY‘

Ar_;una Seelcmg Refuge in K'rsna Q- 16) - To Arjuna thus
overcome with pity for his doomed kith and kin, Sri Krsna
administers a strong dose of reprimand, saying that his attitude
Befits only a eunuch and not a hero. But Arjuna’s sorrow and
confusion are so. deep-rootedthat the reprimand has no effect on
him, and he continues in his attitude of sclf-plty, and ﬁnally
takes refuge in Krsna asa dxscxple, seeking solace and instruc-
tion. ' '

S

The Immortal Atman: (17-25): Sri Krsna recognises that
Arjuna’s recoiling from his duty of leading his forces stems from
two presumptions in his mind. First, the people threatened with
destruction are his own nearest kith and kin. This in turn ‘has
its basis in his blindness to the essential spiritual nature of man.
Ignorance makes him equate man with his visible body, which
in turn makes h;m think. of death as total destrucuon. But the
truth is that man’s spirit is indestructible. Until man lives by
this truth, there can be no abldmg virtue in him. In order to
bring this home to Arjuna, Krsna, at the very start of his dis-
- course, expounds the high phllosophy of Atman in the followmg
words : You pretend. to .be a wise man in speech, but your
behaviour is like that of the most 1gnorant. Your sorrow is for
persons who are not in need of it. A wise man takes death as a
trifie. For, he knows that the Essence in man is the Atman, the
birthless, the deathless, the eternal Spirit; whom weapons cannot
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cleave, fire burn, or air dry. Birth and death are only of the
body and not of the Atman, and the body in relation to the
Atman is like clothes one puts on and throws away; or like the
passing stages of life like childhood, boyhood, youth and old age.
Pleasant and painful experiences of life are passing episodes. A
man who knows this and is never moved by pleasure and pain,
by life and death, is alone wise and fit for spiritual freedom.

Death from the worldly Point of View: (26-39) :- Even from the
point of view of a worldly wise man, you need not feel sorry for
these men. Death is natural to all embodied beings, and there
1s no use in sorrowing for this. unavoidable occurrence. From
the Unknown, life comes; for a short time it remains in the field
of the known; and to the Unknown it goes back again. Of what
use is man’s wailing over this eternal process? On the other hand,
if you avoid your responsibilities in this righteous war—a verit-
able portal to heaven for the valiant Ksatriyas—every one will
say that you have tucked tail for fear of death and fled away for
life like a coward. To survive with the stigma of cowardice is
worse than a hundred deaths. Dead in the field of battle, you
will attain heaven; victorious, you will enjoy the earth. So arise
and fight! ~ And if you can practise even-mindedness in pain and

pleasure, in success and failure, you shall not incur any sin by
slaughter in battle.

. The Gospel of Dedicated Work : (40-53) : Having reminded
Arjuna of the real nature of man as the cternal Spirit, Sri Krsna
now proceeds to declare the disciplines by which one could
gradually realise this Divinity inherent in oneself. For, it isa
matter of realisation, and not mere talk. Sri Krsna therefore
teaches further as follows: “T taught you till now about the
philosophy of the Atman. Now hear from me about the doctrine
of communion through work. This path is free from dangers
and is easy to perform. It seeks to secure the one-pointedness of
mind through detachment in work. Man is generally after many
worldly enjoyments and ambitions, and, hearing that they could
be secured through Vedic ritualism, he performs various ritua-
listic works, one after another, hoping for success. Though they
may look like acts of piety, they are only expressions of ‘pure
worldliness. They make the mind restless and scattered. But if
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you can work without an eye on their fruits, your mind will get

more and more ingathered and concentrated gradually. The more

we are motivated by selfish gains in our work,” the more we get
steeped in worldliness; and the more we work in a spirit of duty

without caring for gains, the more shall we get spiritually-oriented.

" You have therefore got the right only to work -as a matter of
duty, and not to expect any selfish gain from it, if you want to

evolve spiritually. But lack of interest in selfish returns should

never make you lethargic or slipshod in work. For, communion
through work .(Karma Yoga) consists in maximum efficiency -
combined with detachment. It is for this reason that Karma
Yoga is described as ‘skill in action.” A man who discharges
his duty in the manner .described, acquires neither merit nor
demerit, but evolves spiritually and becomes fit to realise his
real nature as the immortal and impervious Atman. He attains
to liberation from the trammels of ignorance. When_ oné 1s free
from longings for worldly enjoyments, one gains spiritdal convic-
tion and one’s intelligence is established in steadiness.”

The Man of Steady Wisdom: (54-72)': Arjuna the\reupon asks
Krsna how he could recognise a man who has attained to the
state of ‘steadiness of intelligence.” Krsna replies: ‘‘Such a
person, having abandoned all desires from his heart, is ever satis-
fied with the bliss that is in his higher self. Nothing external
attracts him: He is unperturbed in misery and- happiness alike.
He is free from all attachments, fear and anger. He has such
control over his senses that he can withdraw them inward in the
presence of the objects that excite them, as a tortoise withdraws
its limbs into its shell. The hold of the senses on an ordinary man
is very powerful. As a ship on the high'.seas is at the mercy of
the winds, so is the inttlligence of man at the mercy of sense
objects. One who thinks longingly of sense objects develops
attachment for them. Attachments, in turn, grow into strong
desires and infatuation. Infatuation effaces man’s sense of distinc-
tion between the proper and the improper, and he becomes a
‘slave of his animal instincts—in fact he loses his rationality. So
the control of the senses is the pathway to spiritual advancement,
and the lack of it, to spiritual ruin. And he who is the absolute
master of the senses—into whom the stimuli from sense.objects
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can enter without causing any perturbation, as rivers into the
brimming ocean— he attains to the peace that passeth understand-
.ing. This is what is meant by being established in Brahman-
consciousness. Attaining to it a man is never reborn.”’
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Safijaya uvdca

Tam tatha krpaya’vistam aSru-piirnakul’ eksanam
visidantam idam vakyam uvdca Madhusitdanah 111

Tatha : Thus Krpaya : by pity @vigtam : one overcome with asru-
purnakuleksanam : with eyes full of tears and with a bewildered

look wisiduntam : sorrowing tam: him Madhusiudanah : Sri Krsna
idam : this - vakyam : word wvdca : said.

Safljaya said:
1. To him who was thus overcome with pity and whose eyes

were full of tears and bore a bewildered look, Sri Krsna spoke as
follows:

St ArETgaTT—
Faear wyAa-fig B agaferag )
AAALE-AETE AR AFT-ASAA 0 21
Sri Bhagavan uvdca

Kutas tvd kaSmalam idamn visame samupasthitam
andrya-jusiam asvargyam akirtikaram Aijuna 12 Nl

Arjuna: O Arjuna! andryajustam: entertained by worthless men

| asvargyam : a bar to heaven akirtikaram : bringing disrepute
¢dam : this kasmalam : loathsome stupidity vigame : in this crisis
tod : you kutah samupasthitam : whence come upon.
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The Blessed Lord said

2. O Arjuna ! Whence has this loathsome stupidity come upon
you in this crisis? It (this attitude) is unworthy of a noble per-
sonage; it is a bar to heaven and a cause of much disrepute. -

T W @ T e g
% TRENAeT Ay qoaT 30

Klaibyah ma sma gamah Partha naitat tvayy
upapadyate |

ksudram krdaya-daurbalyam t_yaktv ottistha
' paramtapa || 3

Partha : O Arjunal klazbyam state of impotency, unmanlmcss
md sma gamah : do not attain to. Eta: This tvayi: in thee na upapa-
dyate : is not fitting. Ksudram : Base hrdayadaurbalyam : faintness of

heart tyaktsa : abandoning parahitapa : O dreaded. hero utti§rha ;
rise up. :

3. O Pirtha! Yield ot to unmanlmess' It beﬁts thee not

Abandoning this base famt—heartedness, rise up, 0 dreaded
hero! ' |

arraa sqTg—
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Arjuna uvdca:

Kathatn Bhismam qharh samkhye Dronat ¢

Madhusiidana \
isubhih pratiyotsyami puj’arhap ansﬁdana - h4n

Madhusadana: O Madhusiidana Bhigmar Dronarh ca : Bhisma
and Drona samkhye : in battle aham : 1 i3ubhip : with arrows
katham pratiyotsyami : how shall attack, fau: they two pujarhau :’
are worthy of worship arisgdana : O destroyer of foes!
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Arjuna said

4. O Krsna! How can I attack Bhisma and Drona in battle

with my arrows? They are, indeed, worthy of worship, O des-
troyer of foes!

gawean, f& aErgsET
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Gurin ahatva hi maha nubhavan Sreyo bhokturn

bhaiksyam api’ ha loke
hatv@’rtha kamams tu guriin ik’aiva bhufijiya

bhogan rudhira-pradigdhan 151

Mahanubhzvan : Venerable guriin : teachers ahatva: without killing
tha loke : in this world bhaiksyam : food got by begging api : even:
bhoktum : to eat $reyah : leading to one’s good. Guryn : Teachers
hatva tu : if killing iha eva : here itself rudhirapradigdhan : blood-

smeared arthakaman : power and pleasure bhogan : enjoyments eva:
even bhuiijiya : enjoy (will have to enjoy).

5. Itisindeed better to live here in this world on a beggar’s
fare than to prosper by killing these venerable teachers. The
enjoyment of pleasure and power obtained through the slaugher
of these teachers and elders will surely be bloodstained.

q Az FaTA T

gy SO9w A ar @ JA: |
e gear a fSehfEam-

g safeqan sg@ araare: I 6 )

Na c'aitad vidmah kataran no gariyo yad v jayema
yadi v@ no jayeyuh |

yan eva hatva na jijivisamas te’ vasthitah pramukhe
Dhartarastrah 1 6 1|
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Yad va : Whether jayema : we should conquer yads v3: or‘tl}at nah :
. us jayeyuh : they should conquer katarat : which of the two milx :
for us gariyah : better etat : this na vidmah: we do nqt knqw. Yan :
whom hatod : having killed na jijivis@mah eva: we shall not "care
to live at all te dhartaragtrah : these men on the side of Drtardstra -
pramukhe : in front (arrayed against) avasthitgh: stand.

6. Wedo not know which of the two (alternatives) will be the
better — the one that we should conquer them or the otl.lgr that
they should conquer us. ‘The men on the side of Dhrltré.sg'ra.
standing arrayed against us, are the very people after killing

- whom we should not care to live.

Teothr @ aderagan |
o8 a: enfalad afE & '
- freawsg wmifn wf @t e 70

kd”ﬁ“'.’)’a-do.}"apahata-sva‘bhdvab prechami todnk
' dharma-sarmmitdha-cetdh
yac chreyah syan niscitarn brihi tan me Sigyas te’
\ ham $adhi mam todm prapannam 3 7 ||
: kdfpa(ljadosopahata-svabhdvalt : One whose ' natural disposition has
been 'vitiated by the sense’ of pity | dharmasammiudhacetdh : one
with a mind in utter confusion regarding one’s duty (akam : I) -
t%am : you prcchami: ask. ZYat: whatever me imy $reyah ;
good syt :is tat: that nifcitam : for certainty brghi : tell.
Aham : I te: thy Sigyah : disciple, toam : Thee, grapannam :
taken sheltter mam : me  $adhi : instruct. o

7. My natural disposition is vitiated by a sense of pity, and my
mind is in utter confusion regarding my ‘duty. Lord, I beg

Thee: tell me with' certainty what will lead to my good: I am
* Thy disciple. Instruct me,-who have taken refuge in Theé,
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a & aavnhr AATIFATG, T=BIF-Goolau- gy, |
AATST qEEATARE Ted GUUUAT SriETag 18 0

na hi prapaSyami mam’apanudyad yac chokam
ucchosanam indriyanam

avapya bhumau asapatnam rddham rajyam suranam
apr ¢’adhipatyam 11 8 Il

Bhumau : In the world asapainam : without enemies  rddham
prosperous r@jyam : kingdom suranam : of the Devas
adhipatyam : overlordship avapya api: even attaining indriyanam
senses  ucchosanam : drying up mama : my $okam : grief  yat:
what  apanudyit : can  remove tat:that na hi:do not
prapasyami : 1 see.

8. Ido not find anything that can assuage this grief which
numbs my senses. Neither the unchallenged lordship over a pros-

perous kingdom, nor even the overlordship of all the Devas can
do so.

A9 IJqrE—

TFEAT ZUEHT ETRY: T |
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Safijaya uvaca

Evam uktva hrSikeSam gudakeSah paramtapah
na yotsya iti Govindam uktva tusnim babhitva ha W9

Gudakesah : Arjuna the conqueror of sleep  paramtapah : the
scorcher of foes hrsikesam govindam : Krsna the master of the
senses evam : thus uktog : having said, na yotsye : I will not fight
iti thus tusnim :silent babhyva ha : became.

IR—
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Sanjaya said

9. Addressmg Sri Krsna, the master of the senses, Arjuna,
though valorous and V1g11ant said, ‘I will not fight’, and sat
silent. .

agaT R mﬁrér qrea |
%aﬁ’rm—mi’t Rrfrgea-fird a=: 1 10 1

Tam uvdca hrsikeSah prahasann iva’ Bharata
senayor ublzayor madlz_ye visidantam zdam vacah 100

Bhirata: O Dhntarastra. | ubhayoh : of both sana_yolp : armies
madhye : middle vigidanigm : sox;rowmg tam : him hrgikesah :

Krsna  prahatan iva :as if ridiculing idam vacah : this word '
uniicag : said.

10. O King! To him who was thus sitting grief-stricken between

the two armies (instead of ﬁghtmg), Sr1 Krsna said as if by way
. of ridicule.

thmmaara_
> > . vt TR
AT ATAT e mgaﬁaf:-d qitgar: 0 114
S'ré Bhagavén uvdca

aSocydn anvaSocas tvam  pra jiG-vadams ca bhasase
gabt’dsun agat’asums ca n’anuocanti pamlttah 0 11y

A.foqyan Those who should not be moaned for tvam : you anva-
focah : are moaning Prajiavadan : words worthy of wise men
bha,va.rc ca : you speak too. Panditdh : wise men gatdsin : the
dead aqgatdsin : living ca: and na anusocanti : bewail not.

The Blessed Lord said

11. Youare moaning for those who should not be mpaned for.

Yet you speak like a wise man. The truly wise never weep either
for the dead or for the living.
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Na tvevaham jatu ndasam na tvam n’eme jan’aGdhipih
nac’aiva na bhavisyamah sarve vayam atah param

eham : 1 jatu : at any time na tu asam : did not even exist (iti:
this) na eva : not indeed; ¢vam: you na (asih iti) did not exist
na : not; ime janadhipah na (asan iti) na: it is not that these kings
ever did not exist; atahparam : hereafter sarve vayam : all of us
na bhavigyamah : shall not exist (it ca na eva : it is not at all S0.)

12. Never was there a time when I did not exist, nor you, nor
these rulers of men. Nor shall all of us cease to be hereafter.

*RAtsRer ooy 32 fvwd e w9
qAT TFTFACHTRT- ST @ garrr 1 13 1)

Dehino’ smin yatha dehe kaumdaram Jauvanam jard
tatha dehd'ntara praptir dhiras tatra na muhyati w130

Dehinap : To the embodied soul asmin dehe : in this body

kaum&}ram : childhood  yauvanam : youth = jara : old age tatha:
in the same way dehantarapriaptih change to another body.
Dhirah : A wise man fatra : by this na muhyati : is not deluded.

13.

Even as the attainment of childhood, youth and old age is

to one in this physical life, so is the change to another body (at
death) for the embodied soul. Wise men are not deluded by this.

ATATETIET ﬁ%@ YA - GEZEET: |
arraETITEAA S Fearaifateaa aa 1 140

Matra-sparSas tu Kaunteya S$it’osna-sukha-
duhkhadah

dagam’apayino’nityas tams titiksasva Bharata | 14
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Kaunteya : O son of Kunti (Arjuna)! -matraspar$@h tu : contact of
the senses with their objects fitosna sukka dubkkadah : producing

cold and heat, pleasure and pain @gamapayinah : now coming and
now going anitydh : are impermanent. Bharata : O Scion of the
Bharata race!. {@n : them tztzk,sasva bear panently

14. Contact of the senses with their objects generates cold and
heat; pleasure and pain. They come and go, being imperman-
ent. Bear with them patiently, O scion of the Bharata racel

4 & 7 ored ged gewwl
U EgE N ASTIAT ar‘ﬁ'll 151

Yam ki na yyathayanty ete purusam purus arsabha '

sama-duhkha-sukham dhiram so’mrtatvaya

) kalpate n 15 3
Purugarsabha : O leader of men] efe : these ' samadubkhasukham :
unperturbed alike in pleasure and pain dhiram yam purugam : the
enlightened one whom na vyathayanti : do not distress sap : he

amftatvaya : for immortality : kalpate hi : is fit indeed. '

" 15. O leader of menl| That enlightened one who is unpertubed
alike in pleasure and pain, whom these dO not distress — he
indeed is worthy of 1mmortahtv

- e e A R wa
IRy e@sﬁw&}-ﬁlﬁqﬁiﬁ: 16

N’dasato vidyate bh@vo n’abhavo vidyate satah
ubhayor api drsio’ntas tv anayos tattva darSibkih 11 16 y

Asatah: of thé unreal bhdvap: existence na vidyate : is not satah : of
the real abhavah : non-existence na vidyate : is not. Anayoh
ubkayop : of these two api antah tu the final end, (truth) fattvg.
darsibhip by philosophers d;atab seen.
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16. The unreal can never come into' existence, and the real can
never cease to be. The wise philosophers have known the truth
about these categories (of the real and the unreal). 2

atyifn g aftfx = autE @@
far-weagEE @ Wi wgwek i 170

Avinasi tu tad viddhi yena sarvam idam tatam
vinGSam avyayasy’asya na kaScit kartum arhati a 17 n

Yena : By what sarvam idam : all this tatam : pervaded tat tu :
that avinasi : indestructible viddhi : know. Avyayasya asya : of

 this immutable vinzéam : destruction kartum : to effect kascit
na arhati : no one is able.

17. Know that Reality, by which everything is 'pervadcd, to be
indestructible. No one can cause the destruction of this immu-
ble Being.

FFATFT T AET FIRART: WORT: |
AT A STRATE qEeTE Wil 18 )

Antavanta ime dehd nityasyo’ktih Saririnal,
andSino’ prameyasya tasmad yudhyasua Bhirata n 181

Nityasya : Eternal ana¢inah : indestructible aprameyasya : imme-
surable, unlimited $aririnah : of the indweller of the body, spirit
ime dehah : these bodies antavantah : with end, perishable
uktah : are said to be. Tasmat : therefore Bharata : scion of the
Bharata race yudhyasva : do you fight.

18. What is said to perish are these bodies, in which the imperi-
shable and unlimited Spirit is embodied. Therefore fight, O scion
of the Bharata race !
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. Ya enam vetti hantdram yafc ainar manyate hatam |
‘ubhau tau na vzjamto nayam hantt na kan_yate . w19 n

Yah : Who enam : him hantdram -vetti : know as the killer “yah
enam : who hun hatam : -killed manyate knows as fau ubhau.
both of them na vydmtah do not know the real truth. Ayam : Hc
" na hanti : does not kill na hanyale : is not killed. )

- 19. He who thinks him (the Self) to be the killer, and who ex-
periences him (the Self Jas the killed — both of them know not.

He (the Self) neither kills nor is killed.

& S &ﬁmwhﬁ'@sﬁmm#w-rf'-
.mﬁﬁw mmﬁmgmﬁafﬁmﬁmﬁin%n

Na jayate mrzyate va@ kaddcin- nayam bhiitvd bhavita va

na bhityah
ajo mt_yah Sasvato’ _yam _purano na Izan_yate Izanyamane

. Sarire | 20 n

Ayam : He, this Self kadacit : at any time na jayate is not born
na mriyate : does not die. Ayam : he, the Self, bhitvd : once coming ’
into existence bk’ iyah : again na bhavitd o3 na : does not after-
words cease to be. 4jah : Unborn nityah : eternal fdsvatahp per-
manent purdnas : primeval sarire : body hanyamane : when
killed na hanyate : is not killed.

20. " He (this Seif) has neither birth nor death. Nor does he
" cease to be, having been in existence before; unborn, eternal,
Permanent and primeval, he is never killed when the body is
killed.
ﬁmﬁm&m f-’rar q ml C .
emaqm & "’amﬁrzFaliu
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Ved’ avinaSinam nityam ya enam ajam avyayam
katham sa purusah Partha kam ghatayati hanti kam 1211

Partha : O Arjuna! enram : this (Self) nityam : eternal avyayam :
undecaying; ajam : birthless avin@séinam : indestructible yah :
who veda : knows, sah purugah : that person Fkatham : how kam
whom hanti : kills kam : whom ghdtayati 1 causes to slay.

21. O Arjuna! know this self to be eternal, undecaying, birth-
less and indestructible. A person who knows him to be so — how
and whom can he kill, how and whom can he cause to be killed?

ar|itE st o e aah gl sk
o waan ferr stotesath @l sk 3502210

Vasamst jirnani yathd vikaya navani grhnati naro’ parani
tatha Sarirani mhaya jirnanyanyani samyati navani deh?

Narah : Man yatha : as Jirnani : old vdsarmss - garments vthZya
abandoniqg navani : new apardni : other (clothes) grhnati :
takes, tathd : in the same way dehi : the embodied self _] Trnani :
decrepit $arirani : bodies vihaya : abandoning navani :. new
anyani : other bodies saryati enters, assumes.

22. Justas a man gives up old garments and puts on new ones,

so the embodied self abandons decrepit bodies and assumes new
ones.

a4 fomfa wenf & 2=fy aras: |
T T FORTATN 7 el area 10230

Nainam chindanti Sastrani nainam dahati pavakah
na ¢’ainam kledayanty apo na Sosayati marutah 0 23 I

Enam : Him $astrani :weapons na chindanti ; cut not; enam :

Him  pavakah : fire na dahati : burns not; enam : Him apah :
waters na kledayanti : wet not;

marutah y wind na Sosayti :
dries not, by -
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23. Him the weapons cleave not; Him the fire burns not; Him
" the waters wet not; Him the wind dries not.

AT ST AT ST-AFIRSIMT 0T |
frea: v sag-E@isd aaran: 1 2410

Acched.yo'yam addhyo’yam akledyo’ $osya eva ca
nityah sarvagatah sthanuh acalo’yam sandtanah |l 24 I

Ayam : He acchedyah : is uncleavable; ayam : He adghyah is
. unburnable; ayam : He akledyah :is unwettable; asogyah -eva
¢a :and also undriable; ayam:He (is) nityah: everlasting,
- Sarvagatah : all-prevading, :ihagzulz : immovable, acalah motion-
less, sanatanah : eternal.

24. He cannot be cut or burnt. He can neither be wetted nor
dried. Eternal, all-pervading, immovable and motionless, He is
the same for ever.

Wﬁm-ﬂméhmiﬁﬁ%ﬁsq—gwﬁl |
aened ffedd agmfagagn 25

Avyakto’yam acintyo’yam avikdryo’yam ucyate
tasthid evam vidity’ainam n’@nuSocitum arhasi 1 25 )

Ayam avyaktah : He isunmanifest (to the senses), ayam aciniyal :
He is inconceivable, ayam avikdryah : He cannot be subjected to
change | iti ucyate :'so it is said; tasmat : therefore enam : Him
‘evam : in this way viditod : having known anusocitum : to mourn
for na arhasi : you are not fit (should not)

25. Knowing Him (the. Self) to be unmamfest inconceivable, and
unmodifiable, it is improper to mourn for Him.

| méaﬁmm & Fred mmﬁmt g
Tt & wgraEl A4 fegadfea 260 -
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Atha ¢« ‘nam nitya-jaram nityam vi manyase mrtam
tathapi ivam maha-baho n’ainam Socitum arhast n 26

Athava : In the alternative enam : Him (Self) nityajatam : fre-
quently born  nityam mrtam ca : and frequently dying fvam : you
~ manyase : think, tatha api : even then mahdbaho : O mighty
armed! tvam:you evam : like this $ocitum : to mourn na arhast.
not proper.

26. In the alternative, even if you hold him (the Self)to be
subject to constant births and deaths, there is no justification,
O mighty armed, for your mourning for him. ®

Stam & war geged S0 gae T
TR-ZIREEST ¥ o3 Wifwrg-azfa u 27 »

Jatasya hi dhruvo mrtyuh dhruvain janma mrtasya ca
tasmad apariharye’rthe na tvam Socitum arhasi 27

Jatasya : For the born mytyuh : death dhruvah hi : sure indeed,
mrtasya : for the dead janma ca: birth too dhruvam : sure; tasmat

thercfore  aparikarye arthe : in the inevitable matter or situation

tvam : you Socitum : to sorrow for na arhasi - do not deserve.
(should not).

27. For theborn, death is unavoidable, and for the dead birth is |

sure to take place. Therefore in a situation that is inevitable,
there is no justification for you to grieve.

AT AT qw-wearta .
sEgw-Maaeaa a5 T qa"ar i 28 10

Avyakt’adini bhutani vyakta-madhyiani Bharata
avyakta-nidhandny eva tatra kd paridevand n 28 u

Bharata : O Arjuna!- bhjtani : beings  avyaktadini : mysterious
in their origin, wvyakta madhyani : clear in their middle, avyakta
nidhanani eva : mysterious or unmanifested again in the end
tatra : in this k3 ; what paridevana : grief.

A
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28.. Mystery surrounds the origin of beings. Mysterious:too is
thelr end. Only in the interim between birth and death are they_.
mamfeSth clearly. Such being the case, what is there to grieve
. about? ¢’ _ o

AR yaky mf”a%a arardagah aai‘ar [l
Arardada-neg: gk arawﬁw WS m&all29|l

A.s‘car;yavat pa&_yatz kascit enam a.fcar_yavad vadatz tatlz aiva

- c'dnyah
a.&ca(yavad ¢ aznam anyah .s‘rnotz Srutod by enari pada na
catva kaScit || 29 n

KRascit - Some one enam : Him a;fcar_yavat Tasa marvel pa;yatg‘: .
8ees, tathd eva ca : in the same way anyah : another afcaf_yaaaf_ tas
a marvel oadati : speaks anyah ca: still another enam : Him

@fcaryavat : as a marvel srnots : hears. Srutvd api ca : Even-on hea-

. Ting ng kaiazd no one veda eva : knows at all.

29. Some have a ghmpse of Him as a marvel, some speak of
Him as a marvel, and yet others hear of Him as a marvel. Yet
none understands Him in truth in spite. of (seeinig, speaking and)
heanng about Him.

i’éﬁwmx&}mﬁmmu
g @it qark @ o i!\ﬁl‘gﬂﬁﬁ‘rll 301

Dehi nitpam avadhyo’yarn dehe sarvasya Bkérata |
tasmat sarvdm bkutam na tvam .s‘oczlum arhast = 30

Sarvasya dahc In the bodlm of all ajam dehi : thzs embodied
'~ 8pirit (the soul) nityam : always avadhyah : indestructible. Tasmas:
" Therefore saroani bhatani : all beings tpam : you focitum : to mourn
na arhasi : does not befit.

30. At no time can the Spirit embodied in a!l bemgsl be slam.
Therefome there is no reason for you to grieve for any one.
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eraaafy =aed A Gekug-asa
T the gEealstaq AtEs 7 frem 0 310

Svadharmam api ¢ Gveksya na vikampitum arhast
dharmyad dhi yuddhdac chreyo’'nyat ksatriyasya na
vidyate 11311

Svadharmam : One’s own Dharma (duty) api ca : further aveksya :
considering vikarmpitum : to falter na arhasi :ought not Ksatriyasya:
for the Ksatriya dharmyat yuddhat : than a righteous war S$reyalh :
good anyat : any other na vidyate hi : does not exist.

31. Further, even from the point of view of one’s own duty,
you ought not to falter. There is no greater good for a Ksatriya
than what a righteous war offers.

FEZEEAT ANTTF SETETCATTRT,
gem: 2afam: v awea ge-den 1 3210
Yadrechaya ¢’opapannam svarga-dvdaram apavrtam
sukhinah ksatriyah Partha labhante yuddham
idrsSam 1 321"

Partha: O Arjunal Yadrechaya : by chance upapannam ;. come
apavrtam . opened svargadvdram ca : gate of heaven idrsam
yuddham : a battle like this ( ye) Kgsatriyah : whichever Ksatriyas
labhante : obtain (te : they) sukhinah happy.

32. O Arjuna! That Ksatriya must indeed be a happy man to

whom comes unsought a war like this, which is an open gate tO
heaven.

w1 St avr durw @ wleaRy |
qq: Eud T e qro-swEreeta 1 33 0

Atha cet tvam imarn dharmyarn sarhgramarn na karisyasi
. tatah svadharmam Kirtim ca hitoa papam avapsyasi i 33 |

a
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Atha » But dharmyam : righteous imam : this sangrémam : war tvam :
you na karigyasi : do not engage in, tatah by that svadharmam :
one’s own duty Kirtim: reputation ca: and -hitod : abandomng '
papam : sin avdpsyass : shall incur. '

33. If you do not take parf in this righteous war, you will incur
~_ sin, besides failing in your duty and forfeiting your reputation.

s wanh wafrafa Asswmg) - |
- wmaﬁﬁmqﬁ&ﬁn&ln

Akirtim ¢’api bhiitani kathayisyanti te’ vyayam _
sambkavztasya c’akzrtlr marandd atiricyate W34

Api ca : Besides bhitani : bemgs te: your aqyayam everlasting
akirtim : dishonour kathayigyanii : proclaim. Sambhavitasya : for
one honoured akirtih: dishonour maranat : than death atiricyate
ca: exceeds. | C '

34. Besides, every one will speak ill of you for all time. More
poignant than death is disrepute to a man accustomed to be
honoured by all.

TSN FUCH HET cerf T |
vt 7 o agwa e areatd qra il B0

Bhayad randd uparatar marmsyante toam maha-rathh
yesam ca tvam bahu-mato bhittvd yasyasi laghavam n35 ||

Maharathah : Great -car-warriors fo@m : you bhayﬂt: out of fear
randt : from battle uparatam : turned back marmsyante ;. will
regard. Tvam : you yes@m : whose bahumatah bhutvd : having been
the object of Yespect l@ghavam : lightness, ‘yasyasi : will receive.

35. The great car-warriors will consider you as having fled
from battle out of fear, and you who have been the ob_lect of
their respect, will be desplsed by them hereafter.
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JATSA-ATZ A T, Afha qanfear: |
frrama wwer aar grEac g B 360

Avdacya-vadams ca bahin vadisyant: tav’ ahitih
nindantas tava samarthyam tato duhkhataram nu kim\ 36

Tava : Your ahitah: enemies tava: your samarthyam : ability,
prowess nindantah : slandering bakun: many avacyavadan :

improper words vadisyanti : will speak; fatah : than that duh-
khatararm kim nu : -what is more painful?

36. Your enemies will indulge in derogatory speeches against
you, belittling your prowess. What is more painful than that?

T AT Aol Tt Rear av Mea aEe )
TW-ziE fT geTa makea: 1037 )

Hato va prapsyasi svargam jitod v@ bhoksyase mahim
tasmad uttisthe Kaunteya yuddhaya krta-niscayan 1 371

Kaunteya : O son of Kunti! hatah va : if killed svargam prapsyasi

Y?u will attain heaven, Jitvd »3: if victorious mahim : the
kingdom bhokgyase : you will enjoy. Tasmat : therefore yuddhaya
for battle krtaniscayah : having resolved uttigtha : arise.

37. O son of Kunti! If killed in battle you will attain heaven;

if victorious you will enjoy the kingdom. Therefore arise, re-
solved to fight.

GEZW qY Fear ArATATHl FATHAY |
a9 T FoaeT A4 qra-warceta 1138 0

sukha-duhkhe same krtva labh’alabhau Jjay'djayau
tato yuddhaya yujyasva n’aivam papam avipsyasi W 38

Sukhaduhkhe :  Pleasure and pain same krtvd : considering alike
labhalabhau : gain and loss jaydjayau: victory and defeat
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(same krtvi : considering alike) tatah : afterwards yuddhdya for
_battle yujyasva: be ready. Evam : Thus papam : sm na av@ﬁ‘)’““
shall not incur. ‘

38. Treating alike pleasure and pain, gain- and 10ss; fﬁictbrY‘A
and defeat, be ready for battle. - Thus you will not incur any

sin.
{

Ty %rsFaFaaT qrt'v} g&ﬁﬁ‘ feermt g |
| g gt 9T ard waed sEreae 139 1

Esg te’bhihita samkhye buddhir yoge tvzmam Srnu |
buddhya yukto yaya Partha karma-bandlzam pralza.gyasz

Partha: O Parthal fe: to you abkihitd :. dcclared, 1mnarted‘
esq : thls s@rnkhye buddhih : Truth according to the path of know- _
ledge Yoge tu:according to Yoga (the path of. selfless actlon) imam

this $ynu: hear. Yaya: By which-buddhyd yuktab endowed with
conviction karmabandham: bondage of works prahasyasz abandon

39. O Arjuna! ‘What has been declared to - you is the. Truth

accordmg to the Samkhya (the path of knowledge) Listen now to
the teaching of Yoga (the path of selfless action ‘combined with

devotion)s by practising whlch the bondage of Karma 1s over-
come -

%aﬁmnﬂu?rs&a m&l a ﬁ%ﬁr |
| EEUACEET HHeT AW wEa w400

-n’ek’db)z‘ik(ama-n_ciSo’sti frdtyavciyd na vidyét'e‘
svalpam apy asya dharmasya trayate mahato bhayat 1t 40 1

Tha : Here, in this path of Yog’é; abhikramanasah : loss due to
incomplete effort na asti : does not exist. Pratyavayah : sin dire |
to failure na vidyate : * does not accrue. Asya dharmasya of this
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Dharma szalpam api : even a little mahatah : from great bhaydt :
fear trayate : rescues.

'40. In this path of Yoga — the path of selfless action combined
with devotion — no effort is lost due to incompleteness and no
contrary effect of an adverse nature is produced due to failures.
Even a little observance of this discipline saves one from great
fear.

AAQTATIATT TlE-THE FTATA |
TEATET TA-AT TSI 1 41 0

Vyavasay’atmika buddhir ek’eha Kuru-nandana
bahu-Sakha hy anantas-ca buddhayo’vyavasayinam 1\ 41 1l

Kurunandana : O Arjuna : tha: in this (path of selfless action) oyava-
sayaatmikd buddhih : the understanding or determinative faculty
which produces conviction eka : restsin a single objective. Avysva-
sayinam : In men without conviction (in the spiritual verity)

buddhayah : intelligence bahusakhih : many-branched anantdh ca:
and endless.

41. O Arjunal In those following this path, the Buddhi (the
understanding) that has the nature of producing conviction, 18
directed towards a single - objective. In those without any spiri-

tual conviction, the understanding gets scattered and pursues
countless ends. °

artaat gitvat arst Tagsafafa: |
AZATZTAT: AT ATeaZETa-ariga: I 42 |

FIHTCHTA: EFAY FAARH-FANZT, |

Pt agat SWsadwiy afx u 43 0

ARBAT-TGFH AT AT - TG |
sqaEraTicasT gig: aaray a1 fadma 0 44 0
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Yam imam puspitdm vacam pravadanty avipaScitah

 vedavida-ratdh Pdrtha ninyad astiti vadinah - n4zn

Kam’itmanah svarga-'para:'l; janmdQI;arma-phalap'i'adtim -
kriya-viSesa-bahulam bhog'aiSvarya-gatim prati ~ - | 430

Bhog’aiSvarya-prasaktanim ta]ﬁ’pathG-Cétﬂsdm

" vyavasay’tmika buddhih samadhau na vidhiyate 1 44N

o Pdrihd : O Arjunal I}cdavddaratd{;'f those who delight in' the

eulogistic statements of the Vedas na anyat asti’: there is nothing
but that iti vidinah ; who argue like this, k@maémdnal : ‘who have
their mind full of desires, svargapardh : who look upon heaven as the

* highest end, avipascitah : (those) foolish men, bhogaisvarya gatim

prati * which are directed towards the attainment of enjoyments
‘and ‘power, janmakarma phalapradam : which yield rebirth as the
fruit of actions, Kriyd visesa bahuldm: which are full of descriptions

of ritualistic works pugpitém yam imam vécam : whichever florid
texts pravadanti : expatiate upon tayd : by them apahrta-cetasam:
with their minds stolen away bhogaisvarya-prasaktanam; those who
are full of cravings for enjoyments and power samddhau 3 in the
- mind vyavasdydtmika buddhip : steadfast wisdom ‘na vidhiyate : is
not established.

42-44. O Arjuna! There are people who delight in the eulogistic -

statements of the Vedas and argue that’ the purpoit of the Vedas
consists in these and nothing else. They are full of worldly desires;
paradise is their highest goal; and they are totally blind in a spiri-
tual sense. They expatiate upon those florid Vedic texts which
describe the means for the attainment of pleasure and power,
which provide attractive embodiments as the fruits of actions,
and . which are full of descriptions of rites and rituals (through
which these fulfilments are obtained). In the minds of these vota-

ries of pleasure and izower, addicted to enjoyments of the above -

description, steadfast wisdom (capable of revealing the Truth) is
never generated, ? Co .

-
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Fapuar-frra 3zr FEgeal werEa |
fazea Frea-aaen Fakean srerar 10 4510

Traigunya visaya veda nistraigunyo bhavarjuna
nirdvandvo nitya-sattvastho niryogaksema aimavan |\ 45 I

Arjuna : O Arjuna! ved@h : the Vedas traigunya visayah : deal with
the three dispositions (Gunas) of Nature—Sattva, Rajas and
Tamas, Tvam : you nistraigunyah : beyond the influence of the
three Gunas nirdvandvah:beyond the pair of opposites (like pain and
pleasure, heat and cold etc). nityasattvasthah : ever steady in purity
niryogaksemah : unmindful of acquiring and preserving @tmavan :
established in the spirit.

45. ‘O Arjuna! The Vedas deal with material ends. But you be
established in the Spirit, in the immutable purity of it, having
abandoned all material values, attachment to possessions and
concern with the contraries of life like pleasure and pain, heat and

* cold.*®

A ITATN FAT: Wogaigs |
araTE, |Ag A9y araeren fasea: 1046 )

Yavan artha udapane sarvatah samplut’ odake
tavan sarvesu vedesu brahmanasya vijanatah |1 46 1l

Sarvatah : Everywhere samplutodake : flooded with water udapine :
In a small water receptacle (pond) yavan : as much arthah:
use vzjanatah : of the knowing br@hmanasya : for a Brahmana sar-
veSu Vedesu : in all Vedas t@van : that much.

46. What use a pond has got when a whole country is flooded,

that much use only the Veda has got to a Brahmana who is full
of wisdom. ° '

FHIGATIIRITER AT qr%g FATAT |
AT FARAEGH-AT & aFISEITHANT N 47 1
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k Ifarmany ev'adhikaras te ma p/zalesu kadacana <
“mad karma-phala hetur bhur md te sango’stv akarmam ll47ll' |

Te : Your adhzkdrah competence karmani eva : in action only

kaddcana : ever phalesu ma : should not be in fruits. Karma phdla~ e
" hetuh : with fruits of action as- the motive force m3 bluh .should
-not be. Akarmani : in inaction fe : your .rangalz attachment mﬂi

astu' : let not be.

4-7 To work alone you have competence, and not to claiim

'then' fruits.  Let not the longing for fruits be the motive force of

your action. At the same time let not this attltude conﬁrm you
in 1ndolent inaction. !° - ’

ﬁmﬁmﬁﬁlwcumml -
- faeatazan am{mm ﬁnw%rnamn ‘

_ e ogastlzah kuru karmam sangam tyaktm dhanalijayd |
- siddhy-asiddhyoh samo bhittod samatvam yoga ucyate ||48u

Dhamm jaya: O Ar_]una! tvam : you _yogasthah with mmd steadfast
in Yoga sasigam : attachment tyaktod . abandoning. siddhyasiddh=
Joh :in success and failure samah bhutod : bcmg alike karmans kura

do actions. Samatoam : ever;ness of »mm.d yogah (iti) ucyate : is
Calléd Yoga< : ‘ ..

48. Engage yourself in actlon w1th the mind stea.dfast in Yoga.
Abandon attachments, O Atjuna, and be unperturbed in
success and faxlure. - This unperturbed sameness in all conditions
is Yoga ' :

TR m:rﬁéras TTUT: Faga: I 491

Diirena ‘hy avaram karma buda'lu -yogad dhanafijaya |
buddlzau Saranam anviccha krpanah phala lzetavah W49
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Dhanafijaya : O Arjuna! buddhiyogit : than action done with the

Buddhi (intellect, mind) held in Yoga (evenness) karma : mere
action durena : far avaram hi : inferior indeed. Buddhau : In un-
perturbed sameness of mind $aranam : refuge anviccha : seek.
Phalahetavah : One whose motive is the fruits of one’s action krpa-
pah : pitiable.

49, O Arjuna, mere action (with ‘attachment) is far inferior

_to action done with the mind poised in evenness. Seek shelter in
this state of unperturbed ‘evenness (which can arise only in a
desireless mind in communion with the Divine). Those who
work for selfish gains are indeed pitiable.

gfegsl SETdE SN gFagwEd |
SETARTE gE ant wHg mmas ) 50 0

Buddhiyukto jahatvha ubhe sukrta-duskrte
tasmad yogaya yujyasva yogah karmasu kauSalam 1 50 I

Buddhiyukiah : One endowed with unperturbed evenness of mind
ubhe : both sukrtaduskrte : good and bad actions iha here jahati :
abandons. Tasmat : Therefore yogdya : for this state of Yoga

Jujyasva : strive. Yogah : Yoga karmasu : in action kausalam : skill.

50. One endowed with this unperturbed evenness of mind aban-
dons the effects of both good and bad actions even here itself.
Therefore strive for this state of Yoga. Yoga is skill in action.

FHA IEAHT & FE erger w=iaon |
senaea-fafag @ g s=oeegaragy 1 51 10

Karmajam buddhi-yukta hi phalam tyaktv@ manisSinah
Janma-bandha-vinirmuktah padam gacchanty andm-
ayam Il 51 11

Buddhiyukiah : Those endowed with unpertured evenness of mind
maniginah : wise men karmajam : born of action phalam fruits

— e B e it Bl i R i Bl SHTYR e i s B U
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tyaktvd having abandoned janma bandha mmrmuktdll free from
entanglement in the cycle of births and deaths anﬁmajam : free
‘from sorrow padam : state gacchanti atta.m to.

-

51. Wise men, established thus in the unperﬁxrbed evenness of
mind, abandon the fruits of action, free themselves fromentangle-

‘ment in the cycle of births and deaths, and attain to the state
of freedom from all sorrow (hberauon\ -

W%tﬁ@%ﬁg&aﬁaﬁwﬁn .
wm%ﬁﬁéaﬁawwmwnsn

Yada te moha-kalilar buddhir’ qyatztansyats |
tadd gantd’si mrvedam .frotavja;_ya .s‘r.utqsya cand2n

Yada : When : te your buddhih : understanding mokakalilam : evil of

delusion oyatitarigyati : crosses beyond, tada : then sratazyasya : what

has yet to be heard (i. €. experiences yet to be had) $rutasya ca %
“what has already been heard (i.e. experiences already undergone)
mirvedam : mdlﬁ‘erence ganiasi : will ‘attain to

52.  When you have overcome the delusions of your understand-
. ing sprung from self -centred attachments, then you will attaia to
a state of indifference towards. all the past expenenccs aud for the
others yet to be had. !t :

stfr-RaRrosr & agr eareafy Fragar)
anraTa=raT g ATt il 53 1 \

Srufi-vipratipannd te yada .s:thd'.sya;i niscal@
sam@dhav acal@ buddhih tadd yogam avdpsyasi 1) 53

: Srutivipmtipannd : Distracted by various scriptural doctrines fe :
-your buddhih : intellect yada : when niscala ; sieady, firm samadhau:

m Samadhi (introspection; Atman) gcala: unwavering ,g;}myag; will
remain fads : then jogam true Yoga avapsyass ; will attain,
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53. When your intellect, fed up with the bewildering scrip-
tural doctrines and their interpretations, settles (finally) in

steady and unwavering introspection (in the spirit), then you will
attain to real Yoga.12

ST AT

Raauaer &1 A SETREaET Fua |
Raadr: & wwria FeateEiE asa G 540

Arjuna uvdca

Sthita-prajiiasya ka bhasa samdadhi-sthasya KeSava
sthita-dhih kim prabhaseta kim asita vrajeta kim ) 54

Arjuna said:

Kesava : O Kesava! sthitaprajriasya : of a man of steady wisdom
samadhisthasya : of one of deep introspection bkzsa ka :what is the
description.Sthitadhih : A man of steady wisdom kim prabhaseta -
how does he speak? Kim asita : how does he sit? Kim vrajeta : how
does he walk? .

54. O Kesava! What is the description of a person who has attained

to_steady wisdom and deep introspection? How does he speak?
How does he sit? How does he walk? (How does he behave in life
* in general ?) :

SSETf AZT HTATE SEE 9T AARTET

AreH=AATAAT g [Eaanm-sag=aa Il 55

Sri Bhagavan uvaca

Prajahat: yada kaman sarvan Partha mano-gatan
atmany evitmand tusiah sthita-prajiias tado’cyate 1 93 |l
| The Blessed Lord Said

Partha : O Son of Pritha! yada : when manogatan : contained in the .
mind sarovan kaman : all desires prajahati : abandons yada : when



~
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tmang : by the Atman atmani eva 1 in the Atman only tugtah
satxsﬁed tada : then sthitaprajiiah : a-man “of steady wisdom ucyate:
- oneis spoken of as. :

85. O Son of Pntha! ‘When all the desires of the heart have been
abandoned, and the Spirit finds joyous satisfaction in Ttself (with- .
vut dependence on any external factor) — then is one 3P°ken
of as a person of steady wisdom.

.sﬁm@am
géwg&'ﬂw gégﬁwml -
m&aaérﬁﬁsw%n%w

Dupkhesu anudvigna-manah  sukhesu mgata-sprhah
vlta—rd’ga-bhayakrodha[s sthita-dhir munir ucyate 156

Du[akhe;u In suffering armdmgnamanalx with mind not agxtated :
sukhedu : in pleasure vigatasprhah : without desire, vitaraga bhaya-
lcrodhah devoid of attachment, fear and anger, munil : a sage _
sthitadhip steady-mmded ucyatc is called

56. Whose mind is not agatated in adversxty, who is free from,
. desire, and who is devoid of attachments, fear and anget—mCh a.
person is called a sage of steady wisdom.

T: FAATAVEAG-EAANST YWIINHI
mfm%aa&awmwfa&mn 570

T ah sarvatr’Gnabhisnehas tat-tat prapya Subk’ a.fubhain
| n'a'bhinandati na dvespi tasya prajhid prat’istlzit’d 07

Yah : Who sarvatra : everywhere mblumelwh wathm}t self-centred
affections fat tat : whatever fubhasubham : ‘good and 'evil (favoura- -
ble and unfavourable situations) na abkinandati : re;oxces not na .

duegti : hates not tasya : his praji#a : wisdom pratigthita : is firmly
set. : ‘ - :

57. - Whoever is without self-centred affection for aaythmg, who
rejoices not in favourable situations and hates not in unfavourable

ones — such a person 8 wigdom is firmly set.
. 5 ‘
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AT WETS AT HAISFEAIT AT |
Tegaifzarasg-se aar sfafgar 1 58 1

Yada samharate cayam karmo’rngani’va sarvasah
indriyani’ndriy’ arthebhyas  tasya prajia pratisthita |1 58 ||

Kurmah : Tortoise sarvasah : on all sides angani iva : like its limbs
ayam : he indriyarthebhyah : from objects of senses indriyani : organs
yadd : when samharate ca : withdraws tasya : his prajna : wisdom
pratisthita : 1s firmly set.

58. When a person can withdraw his senses from their objects
just like the tortoise its limbs on all sides, his wisdom is firmly set.

T EfFEas Ao 2k=
THIS THISAE 9¢ 22 fqaaa | 59

Visaya vinivartante nirahdarasya dehinah
rasa-varjam raso’ py asya param drsivd nivartate 1 59 U

Nirahirasya : Of the abstinent dehinah : embodied soul (Jiva)
rasavarjam : barring the taste : vinivartante : fall away. Adsya: His
rasah api : even taste param : the Supreme Truth drstva : having
seen (known) nivartate : falls away. i

59. From the abstinent soul sense objects fall away, but not the

taste for them. When the Supreme Truth is realised, even the
taste departs,'?

Faar aft fte gaver Rafa: |
ghraarfor swrsfifr zxfa aas @=: 1 60 |

| Yatato hy api Kaunteya purusasya vipaScitah
indriyani pramdathini haranti prasabham manah 1 601

Hi : Indeed! Kaunteya: O Son of Kunti yatatah: the striving
vipascitah : the discerning purusasya : of the man manah : mind aps:
even pramathini : turbulent indriy@ni : senses prasabham : violently
harantt . draw away.

I .
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60. O son of Kunti! The turbulent senses do violently draw away
the mind of even a discerning person who is earnestly stnvmg in
the spiritual path. !

mﬁraaiﬁrﬁwargmami’mmﬁt:l |
T3 & geafraarior aer war affgar u 61 0

Tani sarvani samyamya yukta asita mat-parab. | E
vaSe hi yas’yendriyani tasya prajiia pratisthita 1611,

Zani sarogni : All of them sariyamya : having controlled vuktah
steadfast matparah : wholly devoted to Me dsita : should remain
yasya : whose indrip@ni : senses vase hi : are under control tasya :
his p(a_]nd wisdom pratzsthztd is firmly set.

61. Having coptrolled them all, one should become entlrely de-
voted to Me. He whose senses are under control, his wisdom is
firmly set.

szmrzhﬁﬂmw I |
mmﬁm msﬁsﬁsﬁmu 62 Il

Drhygyato visapan pumsab sangas tesit’pajayate
sangat samjayate kamah kamat krodho’ bhijayate ( 62 1

Vigayin : Sense objects dhydyatah : dwelling lbngmgly in ‘the mind
pumsah of one tesu : for them. sargah : attachment, mclmatmn
. towards upajdyate : arises, sargat : out of inclination| kamah :
desire samjdyate : is born, kﬁmﬂt out of desire krodhalh : anger
abhijayate : - grows.

62. In one who dwells longmgly on senise objects, an inclination |

towards '}hem 1s generated. This inclination develops into desire;
and desire begets anger,

argEafa @ «ﬁmwﬁr&w 0
wrgferstarmy afeema gl s 0 63 1

| Krodhad bhavati sammohah sammohdt smyli- mblzramah
smyti-bhramsad buddhi-nago buddhi- na.fat prana.fyatz ||63l|



68 SRIMAD-BHAGAVAD-GITA [Ch. 2
Krodhdt : Out of anger sammohah : delusion, sarhmo{zat : out of
delusion: smrti-vibhramah : loss of memory, sm[t:-bhran{.fat : from
loss of memory buddhi ndsah : ruin of the discriminative power:

understanding buddhind$at : from ruin of understanding pranas-
Jyati : one is destroyed.

' 63. Anger generates delusion, and delusion results in loss o_f me-
mory. Loss of memory brings about the destruction of discrimin-

ative intelligence, and . loss of discriminative intelligence spells
ruin to a man. '

weT-fagneg Raarfedere )

ACHATT-oATeHT TEE-aR=shy || 64 |

Raga-dvesa-viyuktais tu visayan indrivai$ caran
atma-vaSyair vidhey’atma prasidam adhigacchati 1 64 1l

Tu: But vidheyatma-
devoid of attachme
senses under one
objects prasadam q

one with a disciplined mind rdgadveﬁa‘fiy uktqll’:
nt and aversion atmavasyaih indriyaih : with

’s control visayan caran - approaching sense
dhigacchati : attains serenity, tranquillity.

64. A man of disciplined mind, who has his senses under con-
trol and who has ne

; ither attraction nor aversion for sense objects,
attains tranquillity, though he may be moving amidst objects of
the senses.

TETE FATEET S-SRI |
THA-ITEN ary 3 TR 1 65 )

Prasdde sarva-duhkhanam hanir asyo’ pajayate ;
prasanna-cetaso hy Gsu buddhih paryavatisihate o651

Praside : On attaining tranquillity (serenity) asya : his sarvaduhkh-

anam : of all sorrows hinih : end, destruction upajayate : takes

place. hi : for prasannacetasah : of the man of tranquillity bud-
dhih :

: intellect @su : quickly paryavatisthate : remains steady.
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65. On attaining tranquillity all one’s sorrows come.to an end.
For soon does the intellect of a tranquil person become steady.

arfer ghcgwer T aTgeer AraET |
* SrAEAa: WFa-Taae $a: gaq 1l 66 1

Nasti buddhir ayuktasya na ¢’ yuktasya bhivand
na ca bha‘vayatah Santir as‘dntasya kutah suk/zam - 1661

Ayuktasya : Of the uncontrolled buddlnh na asti : faith or spxntual
comprehension does not exist, ayuktasya of the uncontrolled
bh@vani ca na : there is no meditation also, abkﬁvayatalx‘: for the
unmeditative $@ntih ca na : there is no peace, asd@ntasya: of the one

without peace kutah : wherefrom sukham : happiness.- '

'66. A man of uncontrolled senses has no spiritual comprehen-'
- sion. He has no capacity for meditation either. For the unme«
ditative theére is no peace. And where is happmess for one ‘with-
out peace of mind? * :

Fgamt & awai u*nﬁsaf&a’iu%rl
aqer e st argeatafieinRe 0 671

Indriyandr ki caratam yan mano’nuvidhiyate
tad asya harati prajiiém vayur ndvim tvambhasi 1167
Caratam : Moving, wandering indriyanam ; émbhg the serses yat :

whichever- manah : mind .anuvidhiyate : follows, tat : that asya : of |
that ‘mind prajfid@m : discriminative power ambhasi': upon the .

*. waters nZvam : ship .vdyuh iva : like wind harati hi : carries off.

67. The senses are naturally disposed to move towards their
~objects. Whichever of these senses the mind pursues, that sense
carries away that mind as a gale does a ship on the high seas.

duNTE AT fodarht gm0
l‘rmwﬂﬁmmmmnﬁ&mlman

- Tasmad. Jyasya mahd-baho nigrhitdni ‘sarvagah . C
r‘ndrzyani'ndny drthebhyas tasya praﬁifa pratzst.lnta ||681I_
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Mahabaho : O mighty Arjuna! tasmdt : therefore yasya : whose
indriydni : senses sarvasah : completely indripirthebhyah : from

all sense objects nigrhitani : are . restrained tasya : his prajad :
wisdom pratisthita : is firmly set.

68. Therefore, O mighty Arjuna, he who could completely re-

strain his senses from pursuing their objects, has his wisdom
firmly set.

a1 o sdsamt awrt Sl S
TEAT At sl a@r fmr aygE gae 69 o

Ya mis$a sarva-bhittanam tasyiam Jagarti samyamsi |
Jyasyam jagrati bhittani sa nisa paSyato muneh n69 i

Sarvabhiutanam : OF all beings 37 ni¢d : what is night tasyam : in
that samyami : the self-controlled one Jagarti : is awake. ZYasyam

In what bhatani : all beings jagrati - are awake sa : that pasyatah
enlightened munep : of the sage ni$@ : night.

69. What is like night to all ignorant beings, to that Atman-

consciousness the self-controlled sage is awake; and the sensate

life fo Wh.iCh all ignorant beings are awake, that is like
night to this illumined sage.

WT&“TW'WH”%E'-HWTW: ataafa aga)
TEHH 7 alimfa @ @ wka-amfy 7 sras

Apiiryamanam acala-pratistham samudram apah

praviSanti _yadvat
tadvat kama Yam pravi§anti sarve sa $antim apnoti na

kama-kami n70 1

Apuiryamanam : Ever being filled, acalapratistham : immobile and
steady samudram : sea @pah : waters yadoat : in what way pravi-
Santi : enter tadvat : in that way sarve kamah : all desires yam : in
whom pravisanti : enter sah : he $antim : peace @pnoti : attains, na:
not kamakami : one who longs for objects of desire.
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70. He into whom all objects of desire enter (unsought and
causing no perturbatlon) even like the ocean that is ever being
filled by the rivers but still remains steady within . its bounds —
such a person attains to peace, not he who runs madly after
objects of desire. - : : ' '

frera st T |at getach Fer: )
f Frege @ mfFaakrssfaa 7l

Vikdaya kaman yah sarvdan pumdms carati nihsprhah
nirmamo nirahamkarah sa $antim adhigacchati W 71\

Yah : Whichever pumdn : man sarvdn : all k@mdn : desires vikdya:
abandoning nifsprhah : without longing nirmamah : without the
feeling of ‘mine’ nirahankarah : without the sense of ‘I’ carati.:
goes about sah : he $a@ntim : peace adhigacchati : attains,

/1. Whoever has abandoned desires, and moves -about without.
attachments and the sense of ‘I’ and ‘mine’ — he attains to peace.

oy sl Reafe: qred & srer Rgafy
Reaeareat wramrastt sabaingssfa 1 720

Esa brahmsi sthitih Partha n’aindm pfa‘p_ya vimuhyali
sthitva’syam antalcale bt brahma-h:rvanam vechati W 72 |

Partha : O son of Prithal brahmi sthmh state of dwelhng in Brah-
man egd : thisis. Enam prapya : Attaining to this state na vimuhyati;
is not deluded; antakale api : even at the end of one’s life asyam
therein sthitvd : abiding brakmanirvdnam : oneness with Brahman
rechats : attains |

72. ‘This, O son of Prithﬁ, is the state of dwelling in Brahman
Having attained it, one is no more deluded. By abiding in that
state even by the time of death, one is united with Brahman.

R siagwradargativeg st Soams -
HITISHAETE QRETq N AR
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NOTES

1. Vr. 3: This is an exhortation following the Gospel of
Spiritual Strength based on the philosophy of the immortal Atman
as the Essence in man. So long as man feels he is the body and
nothing but the body, helives in fear and sorrow. He stands up
in real strength, shaking off all fear and sorrow, when his sense of
individuality is shifted from the body to the Spirit. This verse
expresses concisely the practical consequences of accepting the

doctrine of the Atman expounded in the succeeding verses of the
chapter.

2. Vr. 16: This and the verses preceding it up to the 12th
and those succeeding up to the 25th, deal with the topic of the
immortality of the Atman, the Essence in man. A general princi-
Ple in support of the doctrine is laid down in this verse. If we
take the words Sat and Asat as real and unreal, and Bhava and
Ab.hiva as existence and non-existence literally as logical contradic-
tories, the sentence will only involve repetition, adding nothing to
the problem posed. The Asat or the unrea] cannot be totally
non-existent like the horn of a hare whic

: h is only a wordy fig-
ment incapable of being ex

e perienced and there is no meaning in
¢ denial of the ‘coming into being’ of such an entity. So the

;::::;g) fltnht'o being of A‘sat Or non-entity, means the changing

.~ ngswe experience. These forms are experienced but
ey filsappear immediately and give place to new forms, which
f°° disappear. These changing forms are called Asat, non-existent,
'n the sense that they have no ultimacy in themselves. They come
and go, and if all the forms cease, they leave no residue, except

Sat or Essence, the changeless Being, the substratum on which all

forms' appear. The Sat or Essence is Changeless Being, Awareness
or Witness of change.

Now while a general philosophy of Being and Becoming can
be spun out of the verse, the context limits the meaning of the
term Sat to the Atman in the human personality and Asat to the
body-mind. The former is the changeless Awareness or Witness,
the Essence in man, while the latter is the changeful body which



COMMUNION THROUGH KNOWLEDGE 73

the Atman assumes when He is embodied. Now in the embodied
state the Atman appears to be one' with ' the body, just as the
light within several coloured glasses seem to be one with the glas-
ses in spite of its distinct identity, or just as electricity appears as -
one with the field in which it manifests for the time being, in spite
of its distinction from the field. After all man, when he thinks of ‘
himself, can do so only as a body-mmd and nothing more. This "
is the state of ignorance, when man is not aware of his real nature
as the Sat, the Atman, but feels his self-hood entirely i in the Asat,
the body-mind. The Tattvadarsi (Truth-seer or philosopher)
‘spoken of in the verse is the man of enlightenment who has’
succeeded in distinguishing between these and recognising his true
1dent1ty with the immortal Atman whose nature is graphically
described in several passages as ‘Him the weapons cleave not’
etc. What is required of a Tattvadarsi is not a mere intellectual
understanding but an intuitive conviction which is.expressed. in
life as the capacity for detachment that is described in the section/
on Sthit’é.-praj'ﬂ'a or man of steady intelligence.

On the subject of the Asat or the body, one has to keep in
mind the distinction between the Stiksma-garira (subtle body) and
the Sthuladarira (the gross body). The gross body is the one that.
changes from birth to birth. So it is compared to changing of
dress. The analogy is used to show the absolute discontinuity, the
catastrophic break that marks _physical death. But the other
body, the subtle body or Stiksma-garira in which the Pranas (vital
forces), mind, intellect, and the" eéd are integrated, survives,
carrying all -the Karma-efficiencies created in one life to the
nmext. It is because of the Stksma-darira that re-embodiment
becomes possible. So in respect of Suksma-sarira there is  conti-
nuity from birth to birth. But when the enlightenment comes and
. the Jiva realises his real idehtity as the Atman, the Suksma-garira
also perishes. This marks the real Death which is the door to
Immortality. Death in this sense is also catasfrophic in that it
brings enlightenment, whereas in physical death it is catastrophic
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at the physical level only; what follows is only another embodi-
ment.

In these .verses the Immortal Self and the Suksma-darira
continuing from body to body are indiscriminately alluded to, as
they go together in the Jiva, the embodied being.  Reference to
this Immortal Self will be seen in verses such as 12, 19, 20, 21,

24, 25 etc., and the references to the continuing Suksma-sarira
in verses such as 13 and 292.

In this context, the analysis of the human personality accord-
ing to the Vedanta may be stated. The human personality has
three bodies consisting of five sheaths oy Kosas. These Kosas are:
Annamaya-ko$a or Gross body; Pranamaya-koga o1 Vitalistic
sheath; Manomaya-kosa or mental sheath; Vijianamaya-kosa or
intellectual sheath; and Anandamaya-kosa, or the sheath of bliss.

The Atman, the spiritual Self, which is by nature Existence
ciousness-Bliss, is clothed in these sheaths.

endows the sheaths with the light of conscioy
sheaths are organised into two bodjes — the
gr?ss physical body, and the subtle body also
8arira. . All the sheaths except the Annama
the Atman, constitute the Suksma-Sarira,

gross body at death, carrying along with

-Cons-
It is the Atman that
sness. Now these five
Sthula-Sarira, or the
known as the Linga-
ya-koda, ensouled by
which parts from the
it all the tendencies
and the merits and demerits acquired in life until it gets another
emi)odimcnt in this earth-sphere or in any of the higher or
lower spheres according te the Karma of the Jiva. The Jiva

¢an enjoy the fruits of his Karma only with a gross body pertain-

g to this or any other sphere. Initselfit is a carrier of the tenden-

cies and merits and demerit

When enlightenment comes
nature as

8 acquired in previous embodiments.
and the Atman realises his spiritual
EXiStence-Knowledge-Bliss, he is freed from the union
with the Suksma-garira, and the latter is dissolved into its ele-
ments. This is emancipation or Mukti.
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3. V. 2627: In these verses, the reference seems to be to
‘some systems of philosophy like the Purva-mimathsd which
accepted an undying soul, the Atman, but did not accept an
ultimate Mukti or liberation for him. .The Jiva acquires merits
or demerits in this world, goes to heavenly or nether regions to
enjoy their fruits and on the exhaustion of the merits or demerits
‘comes again to the earth to acquire merits through Karma. He
is never liberated. Enjoyment of heavenly felicities as a result of
ritualistic and ethical actions done in life is the highest destiny of
the Jiva. The continuity of the Jiva'is accepted, as without it
there will be nothing to tonserve and enjoy the values generated
by work. Arjuna is told that even if such a view of man different
from that of the Vedantins is held, there is no cause for sorrow at
death, as it will surely be followed by birth.

" 4. V.28: This and the succeeding verse seem to refer to
some school of naturalism, which accepts no immortal spirit.
Death becomes a natural and no doubt a mysterious and up_avoi-
dable phenomenon. :

5. V.39. Samkhya and Yoga are known in Indian philo-
sophy as two allied systems having the same metaphysics but
different methods of practice. Samkhya is the intellectual analysis
of the material categories, and the separating of Prakrti from the
Purusga, the spiritual monad. The system does not accept a God,

a universal Being, who is the master of all spiritual ‘'monads, and
material categories. Salvation consists in the monad or Purusa
getting isolation from the material categories with which itis
integrated in the state of bondage. Intellectual analysis and
reflection form ‘the .means for this. See Appendix for more

information. , :
The Yoga has no metaphysics of its own but generally accepts

the Sarmkhya theory. But it concerns itself with various ways of
inward concentration by which the ingathered mind ‘can be made
subtle enough to pierce the coverings of the spirit, and become
aware of the spirit as distinct from its material vestments. Thus
practically the Sathkhya, though having an identity of its own, is
a metaphysics including the discipline of reflection ez =slf-
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analysis leading to realisation. Yoga is the systematic practice of

concentration by which the realisation of that metaphysical truth
is attained.

In the Gita passage under discussion, though this Samkhya

and Yoga nomenclatures are used, the words practically mean
what in modern Vedandic parlance we call Jiana-Yoga and
Bhakti-mixed-Karma Yoga. So the verse has to be understood
as meaning: I have given you the understanding, the conviction,

which enlightenment (Jh@na or Samkhya) gives of the real nature

of man — of his Essence, the Atman. Now I shall declare to you

- another way of attaining it, the Yoga or Karma-mixed Bhakti,

which consists in performing all .actions without attachments |

as devoted offering to the Divine, and in practising love of Him
and getting one’s mind absorbed in Him through concentration

(Samadhi). The idea is to cultivate devotion to God and dedicate
oneself and all one’s actions to Him,

If one practises this discipline in life,
the knowledge of the devotee’s true r

awareness of being part and parcel of the Sat-chidananda. Sri
Ramakrishna illustrates this by an analogy. A very faithful ser-
vant serves his Master for long and pleases him immensely by his
l?ve and loyalty. The master, out of intense love and considera-
tfon fo.r him, puts him on his own seat, saying ‘You are myself;
sit on 1t." Just like that, supreme knowledge of one’s spiritual
’c_kntlt}’ (or intimacy) is what comes out of the Lord’s grace for a
Jiva who serves and surrenders to Him through love and service.

as His servant and devotee.

elation with His being—the

This surrender in early stages consists in cultivating the feel-
hat one is the servant of God and that everything one does is
on His behalf and what accrues from it is His. Thus the-purely
self-centred motivation in life is changed with the aid of devotion.
In the maturity of spiritual understanding even the sense of
agency is given up and one is established in the conviction that
one is a mere instrument and He is the real agent too. When
surrender is complete, the Supreme Being bestows that illumina-
tion which makes the Samkhya or Jidna doctrine of man’s spirit-

ing t

the Supreme Being bestows -

s i T i sl i, S i e ok
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ual identity as the Atman, a real experience that one is the

. Spirit and not the body, and that death and all the infirmities of
the body do not affect the Self. This experience may- be inter-

préted as oneness with Him, or intimate: kins}iip with Him.

5. V. 40: Spiritual practices may take a whole life-time
or several lives to fructify as realisation. But an aspirant need
not feel that the efforts he has put in this field are ever lost, unlike
. in agriculture and other such enterprises where one loses evey-
thing if failure occurs due to drought -or other causes. In the
- spiritual field the competence that one has acquired remains as
. tendencies in the.subtle body, and in the next life one begms from
where one left in the previous hfe |

, There is another kind of defect in fruit-oriented action, .
- especially of a ritualistic nature for the attainment of earthly or
heavenly felicities. If they are done wrongly, one not only loses
the fruits, but sufférs adverse consequences, which are referred to
in the text as pratyavzya. In the path of devotion, there L\no such’
adverse effects for mistakes; for there are no. mlstakes or spiritual
offences at all except want of faith. So Srimad BhAgavata speaks

. of this path of devotion as a well-paved high road along which
one can even run blindfolded without any fear of fall.

6. V. 41: This gives the contrast between one who whole-
heartedly follows the spiritual path and & wordly minded man
who follows wealth, sensual satisfaction and ambition. A man
who has a spiritual world-view, a firm faith' in a Divine Intelli-
gence based on the instruction of the scripture and the Guru, bas
got a fixed goal that does not vary. He is like a man who has a
correct idea of the destination and has selected the correct road to
it. He is therefore at peace, knowing, that he is on the right road.

- A worldly-minded man, on the other hand, may not often have a
fixed world-view. He ‘cares -only for gains, enjoyments, and
pursult of ambitions. So without any conviction about the
nature of the universe-and hisown destiny in it, he pursuses these
diverse satisfactions,: the objects,of which change from mme to
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time. Hence the understanding of such a person gets’ many-
branched, being engaged in the pursuit of several ends. His
mental energies are thus dissipated, and he loses control of the
mind and becomes a salve of the senses and their objects.

7. V. A42-44: The criticism offered here is intended to
draw the distinction between the outlook of the new Gospel of
Bhagavata Dharma which Krsaa preached and the outlook of

the Vedic fundamentalists who followed the philosophy of Vedic

ritualism, which is known as the Purvamimamsa system of thought.
These ritualistic philosophers held that the purpose of the Veda is
to induce man to perform rituals and fire sacrifices, which will
gain him heavenly felicity. After death the Jiva will go to those
heavenly regions where they will have the enjoyments of the fruits
of the sacrifices they have performed. After the fruit-bearing
effects of Karma are exhausted, the Jiva comes back to the earth
to do more Karma enabling him to enjoy heavenly felicities again.
'.I“hus according to them, there is no salvation for the soul or gett-
Ing out of Samsara. The soul goes from embodiment to embodi-
rTn;;nt on earth and other spheres enjoying the fruits of his actions.
e o o S O
nhature of things, their mind b . o Orllty. divided

e on ' ' becomes ‘many branched’ or divide
> Passing desires.  They have no conviction about

the ultimate destiny of man beyond what has been stated. They

;}cJust like wanderers and vagabonds in the expansive field of
1i€.

; ~-view and a conviction regarding the ultimate
destiny of man. They are free from desires. Their mind there-
fore gets unified following a single goal, unlike that of the ritualists
whose mind becomes ‘many-branched’ because of their changing
desires and objectives. That ‘single goal’ of the Samkhyas and the
Yogins is the realisation of one’s spiritual nature as the Atman
and one’s integral relation with the Supreme Being. The realisa-
tion of the truth puts an end to the transmigration of the Jiva
and he becomes united with the Divine.




COMMUNION THROUGH ENOWLEDGE 79 .

In this path of salvation also work as duty has a place. But

all work, sacred or secular, has to be done as an offering to the

Divine, and not for the attainment of heavenly felicities or any
other type of enjoyments. The only result of it is pui'iﬁcatioxi of
the mind and the dawn of the grace of God on the Jiva, by
‘which he obtains illumination.

‘8. V. 45: In continuation of the thought of the previous:
verse the limitation of the philosophy of Vedic fundamentalists is

again stated in the expression ¢raigunya vz;ayah — connected thh. -

the thrée Gunas of Prakrti or Root-matter. Sattva, Rajas, and
Tamas constitute Prakrti or Root-matter. So the Veda as under-
stood by the fundamentalists, deals only with matters material
i.e. the life of the body, on earth and in heaven, as explamed
already. Arjuna is asked to accept the spiritual outlook nistrai-
gunya, which sees in matter or Prakrti, only the shadow of the
Spirit. The implication of accepting the primacy of the Spmt is
given in the second line of the verse.

It must be understood that ’these and similar verses are nota
condemnation of the Veda but a criticism of it as understood and
interpreted by the fundamentalists. . Really the Bhigavata
Dharma which Krsna teaches is included in the Vedanta, or the
Upanisads, which teach the nature of Jiva and Brahman and the
way for realising the Brahman and attaining release from,
Samsara, which is identical with the teachings of Krsna. But the
fundamentalists reject the Upanisads or interpret them as subsi-
diary to the ritualistic philosophy. So Krsna’s criticism is directed
against that way of thought, and his Bhdgavata Dharma is the
correct re-statement of the Upanisadic thought with an
emphasis on the practice of devotion and dedicated work as the
royal road to God’s grace and salvation.

9. V.46: This a continuation of the criticism of Vedic
fundamentalism. The bliss of Brahman attained through Jiana
and Bhakti, for which the Upanisads and the Bhagavata Dharma
stand, includes in itself all other fufilments like those that Vedic
fundamentalism has in view, just as the lights of a few candles are
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all included in the sun’s light, or the waters of all the tanks in a
place are merged in the water of a flood. Both candles and tank-
water lose their significance in such situations.

10. V.47-52: In these verses theideal of Yoga as contrasted
with the Samkhya and the Vedic fundamentalism is stated.
Samkhya eschews work, Vedic fundamentalism advocates work
for selfish purposes — the attainment of heavenly felicities. From
here till the verse 52 is discussed the fundamental doctrine of the
Bhagavata Dharma, namely that of taking part in activities of life:

that form one’s duty without desiring their fruits. This is unlike
the attitude of Vedic fundamentalists and worldly minded people
towards work. At the lowest level of the animal and the slave,
work is the result of force or compulsion. At the higher level of

~ a free man, it springs from profit motive — profit here or in other
spheres in the hereafter.,

When man grows out of his self-centred outlook, he gets astill

hi.ghcr motivation in-occupations involving work for the commus
nity, country or humanity. But those who have a devotional out-
look and want higher evolution, will find a satisfactory scheme of
work only when work is dedicated to God, whether its immediate
Inducement is an individual or social concern. From the beginning
to. the end the Gita teaches this scheme of devotion-oriented-work
without desire for fruits. The fruits of work are offered to the

Divine in the first instance and the sense of agency too at the
maturity of spiritual life. : :

In reading this and the succeeding verses of the Gita, it should
| bc.: remembered that the even-sightedness or unperturbed state of
l mind is not to be had for the mere asking or wishing. Itis the result
of prolonged discipline and maturity of mind. It is an ideal state
towards which we have to strive in our own imperfect way. Like
an infant learning to walk, we may fail in our effort, but one has
to persist in it in spite of such failure. Success will depend on the
genuineness of our desirelessness, our discriminative endeavours,
our earnestness to find a spiritual sanction for life, and our devo-
tional fervour. As no hard and fast distinction can be made in

i T MR
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spmtua] life between the ideal and the actual the end and the
mieans, the ideal of Karma Yoga itself is stated at'the beginning:
' The ideal of Yoga or absolutely unpétturbed condition of mind
can be actualised only when one has the realisation that one is the
Atman. This state and the: state described by the. Samkhya —of
being established in the Atman that is not aﬂ'ected by any mate-
rial change or impact — are 1dcntxcal Thus itis seen how the
Yoga shades off into the Samkhya. Hence though they can be .

analysed into two disciplines, they are basmally one. Thelr rela-
tion of mutual dependence is dlscussed in the 3rd chapter '

ll V. 52 This is the state of Vau'agya, the capacxty to
view objects of sense without any self-centred’ motwes - capacxty
to view such objects suited for food, scx-enjoyment possessmn etc.,
as they arein themselves, and not as objects ‘catering to our
" needs. Unless we have this capacny to some extent at Ieast, _we

shall be entirely under the grip of instinctive drives — a state of

mind which is described here as deluswn To the extent we
" are free from this delusion or mfatuatwn, to that extent our mind
is fit for spiritual perceptions.

12. V.53: Just as we should be free from the hold of the .
senses, we should be free from intellectual doubts of a dilettante
nature, which result from casual readinig and lack of a positive
and serious intellectual attitude towards spiritual problems and
scriptural study. Thus a moral and intellectual earnestness is
the prime requisite for attaining that state of spiritual reahsatmn ‘
described as the state of the Sthitaprajfia or the perfect sage of
steady understanding, described from verse 54 onwards.

13. V. 59: Keeping aloof scrupulously from objects of
enjoyment is no ultimate remedy for the thirst for sensuous enjoy+
ments. These instinctive urges and subtle hankerings continue
to be in our mind and draw us away when they get the upper
hand at some time or other. Only spiritual realisation, the |
experience that one is the Spirit and not the body, can uproot
them completely. The word Ahira also means food, and the

passage can be interpreted to mcan that a imnan who fasts may be
6. . . .
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able to abstain from objects as the body becomes weak, but he
cannot conquer the hankering for sense objects by such physical
means. Spiritual enlightenment alone can do this.

y 14. V.63: In this and the previous verses the cause of
man’s all-round degradation is pointed out. Giving oneself up to
the cravings of the senses, without any effort to regulate, control
and sublimate them, is that cause. Such a life reduces him to

the level of animality, which is the meaning of Buddhin@sa or loss
of discriminative intelligence. '

15. V. 66: Contrary to the popular view, sense control, and
not sense indulgence, is the way to happiness. For, true happiness
can be had only on a basis of peace, which one can have only
?hrough meditation on God or the Atman. But meditation is
impossible without control of the senses. For, sense indulgence
strengthens the outvard-going tendencies of the mind and prevents

ﬁle mind from getting in-gathered and concentrated on the
Atman, who is the source of all joy.
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SUMMARY

Conﬂct between work and Contemplatwn (1-2): Hearmg the'
discourse on ‘The Ideal of the man of steady w1sdom Aquna s
-confusxon only increases. If that state of mwardness and serenity
‘depicted in the above ideal is the end for man to seek, how could
its Pursuit be reconciled with the life of actlon to whlch Krsna
has been simultaneously exhorting hxm,‘especxally when that action
is participation in a terrible holocaust like a fratricidal war? He
therefore poses ‘this questlon before Krsna, ' and the rest of the
chaPter is Krsna’s answer to it.

The two paths : (3-8) Sri Krsna - said: Two ways of splntual
fulfilment have been revealed by Me — the Path of Knowledge
(the Samkhya) and the Path of ‘Devotion-cum-Action (Yoga)-
They appear different, but as will be shown later, the difference
is only apparent and they can be reconciled. But it is the Path .
of Action that now forms the subject of discourse.

By merely abstaining from actions, man does not gain that
serenity of spirit, the unperturbed state of the Sthztaprajna. He
will only be relapsing i into idleness thereby. For one thmg, it.is
impossible for any man to live for even a minute without any
acuqn for, man is physically a part of Nature, and Nature is ever
active. He is therefore compelled to act. So sitting quiet and
thinking that one has attained to that unperturbed state of the
spirit, will be rank hypocrisy. For, such a person’s mind will be
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very busy thinking of the objects to which he is attached: So the
way of spiritual development for him lies not in abstinence from
action but only in action performed without attachments and
under proper regulation of the senses.

The law of yajiia: (9-18): God created man with the law of
Yajfia as the means for his worldly prosperity and for his higher
spiritual evolution. Yajila means self-sacrifice — the offering of
what one considers precious, for the service of God and one’s
fellow beings. If our fellow beings can be looked upon as the
very tabernacle of the Divine — for God indwells everything and
everything is, in that sense, the body of God — this service itself
becomes the highest form of worship too. Yajiia, at the lower
levels, is one of give and take. Man lives in a community which
can thrive only by the exchange of commodities and services
among its members. Each gets certain services from others and
gives back certain other services in return. One who fails to do
his part of the work but insists on his getting his share of the good
things of social life, is an exploiter and a thief. He violates the
law of Yajila and gets morally degraded. Rights and duties
therefore go together, and to claim the former without due insist-
ence on the latter, begets corruption and decadence and leads to
ruin “ultimately. The Vedic fire sacrifice, where thanks-giving
offerings are made to the Devas for the benefits that they have
bestowed on man through Nature, is symbolic of this great law
of life. Both the ritual Yajiia, and Yajila in a social sense con-
sisting in the discharge of one’s duties to the body politic, are
based on action. And one who gives up action will be abandoning
Yajfia too and thus violating the basic commandment of the
Creator — the ethical law of a life of non-exploitation.

Enlightened Ones too should work: (19-26): There may, however,
be some rare individuals who have risen above all personal wants.
They may be able to withdraw themselves from society, and live
a life of self-contentment without depending on the services of
others. Even they should work without attachment or desire
for the fruits of work. For, by so doing, one progresses spiritu-
ally and attains the Supreme Being. Just as socially-oriented
work makes man ethical, work done without any thought of
selfish gain, as an act of pure service of God and man, raises him

I
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to spiritual heights. Purely unselfish action without any tho lfght
of returns or obligations, is the higher aspect of the lau{ of Yajua.
So Janaka and other great Rajarsis. .cqn_tinued to be ‘.171-1"the field
of action and attained “perfection through a life of disinterested
action, g ot S
“There is also another reason why all, including.men of higher
_ spiritual attainment, should work; for, otherwise they wxll be sett-
- ing a bad example for unenlightened men, who, ,_‘f";l‘t-l.,-“’_‘.‘t 2,
proper understanding of their mental state, would surely '1_mxt,afe
their external behaviour, and relapse into abandonment of their
duties, ending in pure.idleness. = A leader has always to b? care-
ful about the example he sets. Again “look at Isvara meself
He has no wants, but He is ever engaged in works for ;he,salgfz 08'
the Jivas in Samséra. . So an enlightended man, though he might
have risen above all considerations of self-interest, should w.Q!fk
unattached and without any return in view, but at the same time
‘evincing just the same zeal and energy with whicha man desirous
of selfish returns works. Otherwise he will be creating conflict of
ideas and ideals among common people. =~ |

Wisdom is not to be confused with Inactivity: (27-35): The diffe-
‘fence between the wise man and the ignorant man consists in this;
the former is established in the experience that all actions that are
~ supposed to be his, are only the movements of Prakrti and that
the ‘real he’, the Self, is only the uninvolved witness: The ignor,apt
. man, on the other hand, being absolutely involved in, and identifi-
ed with, the movements of Prakrti, feels that ke is acting and enjoy-
ing. ~ The way to attain detachment is not by keeping quiet with-
out doing anything, but by discharging all one’s duties, surrend-
ering their fruits and the sense of agency to the Supreme Divine,
Non-attached work (Karma Yoga) and discriminative understand-
ing of one’s basic nature as the ‘unattached self’ (Jiiana Yoga) are
not contradictory but complementary. For, non-attachment in
work is impossible unless one practises simultaneously the under-
standing that one is basically the ‘unattached self.’ "And, except
in the case of a few rare aspirarnits, the ‘practice. of such, discrimi-
native understanding about the Self, without the support of un-
selfish work, will end only in pure idléness and. failure t6. do one’s -
duty,- One who fails to do his duty and runs a'ft,gr ways of life
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that are alien to his inherent nature and aptitude, only incurs

sin. For, to do what one ought to do, is virtue, and :avoiding it
out of idleness, or cupidity, or base passions, is sin.

What is Sin: (36-48) Arjuna thereupon asks the "question
why man commits sins, even though he may not want to. And
Sri Krsna answers: It is desire (lust) and anger that appear as
sin and compel man to undesirable action. The seats of these:
passions are the senses, mind and intellect. So to avoid sin man
must learn to control the senses first, but this cannot be achlcvcd
merely by suppression. One has to bring to bear the hght of the
Self, the Divine spark in one, on the intellect, mind and senses.

Thus should one conquer man's great enemy sin, the combination
of lust and anger.

YT IATT—

TATAET AeHAIER RAT The-SAT3 |
AqH AT N A Frnsata Fugnl o

Arjuna uvaca;
JYa@yasi cet karmanas te matd buddhir, jandrdana
tat kim karmani ghore mam niyojayasi, keSava w1l

Janardana : O Krsna! karmanah than action buddhih : discrimina-

tive insight jpayasi : superior te : by you mata : considered cet if,
tat kim then why Kedava: O Kedava ghore karmansi : in this terrible
action (like war) m@m : me niyojayasi engage.

Arjuna said :

1. O Janardana, if, according to Thee, discriminative insightis

superior to action, why dost Thou enjoin on me this terrible action
{of engagement in war)? !

ST arHe I AeadE )
AT a7 ffvees A= S sgareganL i 2 1

Vyfiiniém ‘aiva vikyena buddhim mohayasiva me
tad ekam vada niScitya yena Sreyo’ham apnuyam w2n



* o

-4] COMMUNION ‘THROUGH -ACTION o 87

Vyamisrena : By conflicting iva -seemingly "o&kyena :'by words: e *
my* buddhim : intellect. mohayasi : you confuse. Yena : by what
aham : 1 éreyah : the highest good @pnuydm : attain - to - tat that '
¢kam alone niscitya : definitely vada : tell. -

2. ' By seemingly conﬂlctmg words, Thou art confusmg my un--
derstanding. Speak to me only about that whlch will deﬁmtely ‘
léad to my highest good. : .

T — » .
Anskafaiar et gtr !'hﬁt T |
| FTAENE Qg SAAN z?tﬁms{ w3

Srr Bhagavan uvdca :

Loke’ smin dvividha nistha pura proktd maya naglza

ifiana-yogena samkhydndnv krama-yogena yoginam I 3 1
Anagha : O sinless one! asmin loke : in-this world sdmkhyﬂnﬂm ¢ fd?
the samkhyas(asceticcontemplatives) jH@nayogena : by the path of

knowledge yoginam: for Yogis (aspirants of an active nature) karma-
Jogena : by the path of action dvividh3'. nistha : twofold: ‘spiritual

Path pur@ : of yore may3 : by Me prokld taught

The Blessed Lord Said :

3. In times of yore a twofold spmtual path was taught by me,
O sinless one — that of knowledge for Sarmkhyas (who are pure

, contemplatives), and that of action for Yogns (who combme detac- .
hed work with devotion).

ammﬁmgﬁs@l
aamﬁaﬁ%m&w—aﬁu}tn‘_ |

Na karmanam andgrambhan naiskarmyarn puruso’Snuté
na ca samn_yasandd eva siddlzin'*t samadhigacchati ] '4 i

Purugah :Man karmandm : of actions andrambhay : by non=perfoi-
mance naigkarmyam : state of egoless actionlessness (spxmtual

}
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passivity) na asnute . reaches not. Samnyasandd eva : by mere ex-
ternal abandonment (by merely putting on the garb of renunciar
tion) siddhim : spiritual perfection na ca samadhigacchati : does
not attain. | .

4. By non-performance of action a man does not gain the state
of spiritual passivity (or the state of egoless actionlessness

called Naiskarmya). By mere external abandonment (Sarnnyasa), he does
not attain to perfection.

= f& wivaq wumiy sg fecawawa |
WAQ G TH T THiASEE: 050

Na hi kaScit ksanam api jatu tisthaty akarma-krt
karyate hy ava$ah karma sarvah prakrtijair gunaih 19 U

Fatu : Ever ksanam: a moment api : even akarmakrt : one with-
out any action na ki tigthati : does not indeed remain A for pra-
krtijaih born of Nature gunaih : by Gunas (impulses) avasah de-
prived of freedom sarvah : all karma : action karyate , are made to
perform.

5. No man can ever remain even for a moment without perfor-

ming any action. The impulses of nature deprive him of freedom
in this respect and compel him to act.

wHRETRT S T ST AT S|
ghzaraiFraqerar e @ ssaa 1 6 1

Karm’endriyani samyamya ya dste manas@ smaran
indriy’ arthan vimidhatma mithy’acarah sa ucyate W 6 1l

Karmendriyani : Organs of action samyamya : restraining yah : who
manasa : by mind indriyarthin : objects of senses smaran : thinking

of aste : sits vimudhatma : deluded person sah : he mithydcarah :
hyprocrite ucyate : is called.

6. He who restrains the organs of action but continues to brood
in his mind over the objects of sensual desire (enjoyed through
them) — such a deluded person is called a hypocrite.
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| ik whivmem g R 070

" Yas tv indriyani manasé niyamy'rabhate’rjuna. g
karm, endriyaih karma yogam asaktal sa visifyate .. I

Yap tu : But who indripapi : sense organs manasd : by the’ mind
niyamya : controlling asaktah : unattached” karmeridriyaib : by
organs of action Karma yogam-: communion through WQI'k
drabhate : begins, Arjuna : O Arjuna sap :such a man visigyate: -
excels. - S

7. But he who, éon'trolling‘all' sense Organs. (by the- power " .
of his will) and becoming non-attached, lives a life of com-
munion through dedicated action—such a person eacels.

Tl F ¥ a afegdgeiom 180 -

Niyatan, kuru karma tvari karma jyayo hy akarmavah’ |
$arira-yatra’pi ca te na prasiddhyed akarmanah /1811
- Tvam > You niyatam : prescribed karma : actions kuru . perform;
hi : for akarmagpah : to -inaction karma : action jydyal : suprHor,
Akarmanah : Of the inactive te: your dariraydtra api ca-: survival of
the body even na prasiddhyet : would not be possible.

[

8. Perform your prescribed duties. For, action -is superior

to inaction. If you are totally inactive, even the survival of
‘the body would become impossible.

SO ¥ U VU S
agd W KT FEoEwE FRET) 9 -

. Yaji’ arthat karmépo’nyatra loko’yari karma-bandhanah |
tad-artham karma Kaunteya mukta-saigalh samdcara  [{9)/

'Kaunteya : O son of Kunti! ayam : this lokah : woild yqjidrthdt
for the sake of Yajia (God) karmauah ; of action anyatrd ; in
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respect of others karmébandhana[z : are bound by action. Tadar-
tham : for the sake of God muktasangah : without attachment
karma:work samacara : perform.

9. O son of Kunti! In this world all actions, unless they
are done as an offering to God (or as Yajiia), become causes of
bondage. Therefore, work for the sake of God without
personal attachments.

TEAW: TAT: FTRAT AT T |
v SEireAsaRY A stEasemmgs | 10 )

Saha yajiiah prajah srstva puro’vaca Prajapatih |
anena prasavisSyadhvam esa vo’stv ista-kamadhuk //10//

Pura : In the beginning prajapatih : the creator (Brahma) sahaya-
JRah : together with Yajtia prajah : beings srstva : having created
uvdca : said, anena : by this prasavisyadhvam : shall you multiply
esah : this vah : to you istakamadhuk :a cow yielding all your
wants astu : let be.

10. In the beginning Prajapati, having created men together
with Yajia (selfless work dedicated to God or Vedic sacrifice)
as their duty, declared: “By this shall you multiply. May this
be to you the Cow of Plenty yielding all your wants!”4

T & XA S A |

qLEIT ST ST qTaaTeere || 11 )

Devan bhavayat’anena te deva bhavayantu vah |
parasparam bhavatyantah sreyah param avapsyatha //11/]

Anena : With this devan : the Devas bhavayatu : cherish, te : those
devan : Devas vah : you bhdvayantu : may cherish. Parasparam :
Mutually bhavayantah : cherishing param : highest $revah : good
avapsyatha : shall attain to.

I1. *You cherish the Devas with Yajiia, and may the Dévas
in turn bless you (with rain and other desired gifts)!

S P R ©
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Thus, mutually cherishing, you shall attain the hlghest.

good it ‘a -

S~ N
mﬁta‘imﬁammnun o

- Istan bhogan hi vo deva dasyante. yajna-bhavztah / C
tair dattan apraddy’aibhyo yo bhuikte stena eva sak - [112/]

Yaﬂiabhavztab Cherished by Yajna ‘devap. : the Devas vall to you
igtan bhogan : desired enjoyments ddsyanyte : will bestow. hi:
Therefore taip : by them dattdn : gifts given ebhyah :to thém
apraddya : without giving yalx who bhunkte : enjoys, sab :he
Stena : thief eva : venly

.12, Worshlpped by sacnﬁoes, ‘the  Devas.. will glve you the
desired objects of enjoyment They are verily thicves who
enjoy their gifts without giving their share in return.

g5Ad & 6 AT § qEegqreRwTng i 13 1)

Yajfia-$ist’ asinah santo mucyante sarva-kilbisaih | o
bhunjate te tv agharn pdpa ye, pacanty atma karapat . [[13/]

Yajadistasinah : Those who eat what is left after sacrifice santab :
virtuous men sarvakilbisaih : from all sins mucyante : are released.

Ye tu : Whoever dtmakdrapdt : for one's sake only pacqnti. : cook

te : those pdpdh : degraded persons agham :sin bhuRjate : eat.
13. Those persons who eat what is left after sacnﬁce,

released from all sin. But those who cook food for the seif

alone (without sharmg it with others), such degraded men
eat sin. .

mﬁwwﬁw’wwml |
QTR TeiRa qw: e 1 14 0

Anndd bhavanti bhitani parjanydd anna-sasibhavah |
yajitad bhavati parjanyo yajiiah karma-samudbhavah  [[14]/
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Annat : From food bhutani : creatures bhavanti : are born, par-
janyat : from rain anna-sambhavah : the origin of food takes place
yajnat : from yajiia parjanyal : rain, yajfiah : Yajiia karmassamud-
bhavah :is born of Karma.

14. From food (i.e., from reproductive power sustained by
food) creatures are born. Food is produced by rain. Rain
is born of sacrifice, and sacrifice originates from action.

w4 sz Al semercaggyE |
AT o e g sfafssasg 1015 0

Karma brahm’odbhavam viddhi brahma’ksara-samudbhavam |
tasmat sarvagatam, brahma nityar yajiie pratisthitam [[15/]

Karma : Acts of sacrifice brahmodbhavam : originate from Veda
brahma : Veda aksara-samudbhavam : arises from the Imperishable
Being; tasmar : thus sarvagatam : all-comprehending brahma :

Veda nityam : eternally yajfie : in sacrifice pratisthitam : is establi-
shed.

15. Works of sacrifice have their authority in the Veda.
Veda has been revealed by the Supreme Being. Therefore
the all-comprehending Veda is established in sacrifice (that is,
has performance of sacrifice as its fundamental teaching).

a5 gafid T AEIATAE 4 |
wargRFaaraa dv ard & shakvn 16

Evanm pravartitam cakraw n’@nuvartayati’ha yah |
aghayur indriy’ aramo moghai Partha sa Jivati //16]]

Partha : O son of Prtha! evam : thus pravartitam : set in motion
" cakram : wheel, cycle (i.e. the arrangement of mutual dependence
and service) yak : whoever na anuvartayati : does not follow
aghayuh :living in sin indriyaramah : delighting in the senses
sah :that man mogham jivati : lives in vain.

16. Vain is the life of that sinful and sense-indulgent person
who fails to fulfil his obligations in this cycle of mutual
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inter-dependence and service (whxch the law. of sacrlﬁce |

implies).

mﬁhmml -
wmﬁaammaﬁu&ulﬂl

Yas tv atma-ratir eva syad-atma-typta$ ca manavalh /
atmany eva ca samtustas tasya karyam ha wdyate e // l7//

_ Tu : But yah : whichever mdnavab ‘man atmaratir eva: del;ghts

in the self alone dtmatrptah ca :and satisfied in the self atmani "

evg :in the Atman alone santugtah : is content fasya : his kar}’amr
what ought to be done na vidyate does not exist. - ‘

17 But whoever delights in the Self (Spirit). alone, and. is
content and satisfied in the Self, for such a person there is no

obligatory duty to dlscharge.

3 arer GAATA] AT | : o
amm@gm&wwwlmu SR
N aiva tasya krten’drtho nakyten’ eha ka&caua |
na c’dsya sarva-bhuteSu kaéczd artha-vyapaérayah N/i 13//

Tasya : For him iha : here in’ thns world krtena by actlons
- done arthap : object na eva : does not exist " at all' akptena : by
what is not done kadcana na : there is nothing to come by. Asya
For him sarvabhiitegu : among all created belngs kadcit any
artha-vyapddrayah : dependence for any object na :is not.

18. He has no object to gain here in this world by action.
Nor does he lose anything by abstaining from action.. For
him, there is no dependence on any created belng for any
object of his.

TN TATATHRH AT qEw 0190

Tasmdd asaktah satatan kdryar karma samécare . |
asakto hy dcaran karma. param dpnoti parusah - [{19//

K2
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Tasmat : Therefore asaktah : without attachment satatam : al-
ways karyam karma : work that has to be done samacara : perform;
hi : for asaktah : without attachment karma : works dcaran:
performing p#rusah : man param : the Supreme dpnoti attains to,

19. Therefore perform action always without attachment. For,
by working without attachment a man attains the Supreme.6

Fuig & afafzmftaar sewED: |
TSR SuggeRdEEta 1120 | |

Karman’aiva hi samsiddhim asthita Janakadayah |
loka-sarngraham eva’pi sampaSyan kartum arhasi //20/]

Janakadayah :Men like Janaka Karmapa eva : by work alone
samsiddhim : perfection asthitah : attained ki : verily. Loka-sant-
graham : Good of society sampasyan : having in view- kartum:
to work arhasi : you should.

20. Men like Janaka verily attained to perfection by work

alone. You ought to work for the good of the world (having
their example in view).7

TERTEa o SEaiaay J: |
| FATO Fod AmERgaad || 21 |

Yad-yad acarati Sresthas tat-tad evetaro janah |
sa yat pramanam kurute lokas tad anuvartate /121/]

Sres{hag; : A noble person yat yat : whatever dcarati : does
fat tat ; that eva : only itarah : other janah : men. Yat: What

sah : he pramapam : standard kurute : sets, lokah : the world,
ordinary men tat : that anuvartate : follows.

21. Whatever the noblest persons do, the ordinary man
imitates. The standard they set, the ordinary men follow.

7 A qraifa wasy By g e
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" Na me Partha’sti kar tavyam tnSu lokesu kimcana [ -
ndnavaptam avaptavyan. varta eva ca karmam . //22//

-

b.

Partha : O Son of Pritha! me : for me kartavyam : duty na asti:
does not exist. Trisu lokegu : In the three worlds avdptavyam : to be
attained ndnavdptam : impossible to atfain kimcana : anything
na :does not exist. Ca : Still' -karmani *in ~-a‘6“tion varte : am
engaged eva : vernly

Al

22. In all the three worlds. there is nothmg,. 0 son of P;tha,
that is binding on Me as duty. Neither is there anythlng
that I have to gain, nor anything that I cannot gam. Still
I am al»\ays engaged in work. Y -

u&mammm |
ma-u'igaaﬁm ared & 1 23 0

Yadt Izy aham na varteyam jatu karmapy atandntah /- :
mama vartni’@nuvartante manusyal.z__Partha sarvasah.  .[[23]}

"Pdrtha : O son of Prtha! aham : 1. jitu : glways atandrital
unwearied karmapi : in action na varteyam did not continue yadi :
if, manugydh : men sarvasah : all around mania : my vartma :

way anuvartante would follow.
. . }

BT T
23. O son of Prtha! If I did not ever continue in action
unwearied, men all arnund would have followed My way.

aﬂﬂig&ﬁ@iﬂrﬂwﬁm' .
TR T FA| TGIEFATIHAT: St i 2410

- Utsideyur ime loka na kuryan, karma ced aham |
samkarasya ca kartd syam upahanyam imdah prajah - [[24]]

Aham : 1  karma : action na kuryam do not work ecet: if,
ime : these lokdah : worlds utsideyup : would perish; samkarasya:
of confusion kartd : author syam : would be ; imah : these prtydlt
beings upahanydm ca : destroy  also. '
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24. 1If T were not to work, all these worlds would have peri-

shed. I would have been the cause of confusion among men
and of their ultimate destruction.

Saktah karmany avidvamso yatha kurvanti Bharata |
kuryad vidvams tatha’saktas cikirsur loka-samgraham 125/

Bharata : O scion of the Bharata race! Karmani :to action
saktah :attached avidvamsah : ignorant people yatha : as kurvanti:
act, tatha : in the same way vidvan : the enlightened man asaktah :
without attachment lokasamgraham : good of the world cikirsub :
desirous of kuryat : should act.

25-. O scion of the Bharata race! Just as ignorant men do
action out of attachment, so let enlightened ones perform the
same unattached, with-the good of the world in view.8

7 gfaNg STz HHEET |
Sedeaawat fHgrge: = | 26 |

Na buddhi-bhedam janayed ajiiananm karma-sanginam |
Josayet sarva-karmani vidvan yuktah samacaran //261]

' V:id‘_’dn : Enlightened man karmasaiginam : attached to action
a;ﬂanaﬁz : of the ignorant na : not buddhibhedam : unsettlement of
the mind janayet : should create; yuktah : with equanimity samad-

caran : doing everything sarvakarmapi : all actions josayet :
should make them interested in.

ZQ. An e:nlightened man should not cause confusion in the
minds of 1gnorant people (by his conduct). Himself working
| with equanimity, he should make them interested in all activities.

| srr: Brerarontir ageh: i ety |
| wEETIHETAT Fatehita = | 27 |
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‘Prakrt‘ch kriyamanani gtmaih karmani sarvasal _'] -
ahamkara—wmudh’atma karta’ham iti: manyate - 2T

Prakrteh : Of Prakrti.gunaih : by Gunas (dlhpOSlthﬂS) sarvasal:
-everywhere karmani : actions krivamanani : are performed. Ahar-
kara-vimi@dhatma : man deluded by egoism ahaii : 1 am karta

the doer iti : thus mamate thmks

‘27 Everywhere the dlsposmons (powers) of Nature perform
all works. But deluded by egonsm man thmks ‘I am the doer.’9

aafieg AETaTEl PUGHRHETAEL -
wmmzﬁmaam%u%n

Tattva-vit tu mahd-bého guna-karma-wbh‘a_gayol} /
gund gunesu vartanta iti matva na sajjate I //28/j

. Mahabaho : O -mighty armed gunakarrna-{'zbhdgaydlh,.of the divi- -
“sion of the dispositions of Nature and of actions springing from
‘them tattvavit tu : knower of the real truth about them gupdh :

- dispositions of Nature as organs gumesu : in dlqusmons as objects

* vartante : remain, iti : thus matvd : knowing na sajjate : does

not become attached. |

- 28. But those who know the truth that the dispositions

of Nature and the actions springing froni themm are distinct

from the Self, do not get attached, understanding that it is

not the Self, but the dispositions of Nature as organs that

. settle on the respective. objects, which too are products of the .
same dispositions.

nmmaﬁﬁgmﬁg | -
aTEeatat weqrrmeeTae Rrara e 1 29 1

Prakyter guna-sammadhdh  sajjante guna-karmasu |

tan akrtsna-vido mandan k?'tsna-vin na vicalayet | //29// |

Prakrteh : Of Prakriti (Nature) gunasammidhih : deluded by the
dxsposmons gunakarmas : in works prompted by these dprOSl-

7
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tions sajjante : become attached; akrtsnavidah : who do not know
the whole truth mandan : dull-witted tan : those kritsnavid :
who know the whole -truth na vicalayet : should not shake or
unsettle. '

29. Men, deluded by the dispositions of Nature, get attached
to work prompted by these dispositions. Those who know
the whole Truth should not unsettle these dull-witted men of
imperfect “understanding. ; :

wfy =i FAiT SRR |
Frordirfeat wear gemer fRrase: 0 30 0

Mayi sarvani karmani samnyasy’adhyatma-cetasa |

nirasir nirmamo bhuitva yudhyasva vigata-jvarah /130// |

Sarvapi : All karmani : actions mayi :in Me samnyasya : offering
or sprrendering adhyatma cetasa : with mind in unison with the
SPIIt nirasih : free from desire nirmamah : devoid of egotism
vigatajvarah: with passion spent bhi tva: becoming yudhyasva: fight.

?}?' Offering all your actions to Me, your mind in unison with
the spirit and free from desires and egotism, you fight without
¢ slightest touch of hatred or excitement.10

3 A aafing Frergfrefa awm: |
RIS gy rsfy s 0 31 0

§Y € me matam idam nityar anutisthanti manavah |
raddhavanto’nasayanto mucyante te’pi karmabhih /131]]

Ye : Whichever manavah: men Sraddhavantah : having faith anasi-
yanlagz : free from disparagement me : My idam : this matam :
teaching nityam : always anutisthanti : follow, te : they api : also
karmabhih : by (from) Karma mucyante : are released.

3il; Whoeyer follow this teaching of mine, witl{ their minds
full of faith and free from disparagement, they also are
released from the bondage of Karma.
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q e e Rwe )
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Ye uli’ étad abhyasiiyanto n’dnutiﬁ;/ianti me mmam ) R
* sarva-jiana vimadhans tan viddhi ndstan acetasah - 1132//

Ye tu : But whoevel me : My etat & thlS matam teachmg abhya- .

siiyantah: disparaging na anutisthanti : do not follow acetasah -
senseless sarvajidna-vimidhdn : blind to all wnsdom tan -: them
nagtan viddhi : Know as lost. : L

32, But those who disparage this doctrine of mine and -

discard it, know such senseless. men, blmd to all wnsdom,
as lost

mﬁuﬁwﬁﬁ'ﬁ f%w&mﬁuwn

Sadrsam ceState svasyah prakrter jnanavan api |
prakrtin yanti bhuram nigrahah kim I\(n lsyan ' //33//

JAdnavan api : Even a wise man svasydh : of his own prakrteb

nature sadrsam :in accordance with cestate : acts. Bhitani:"

Beings prakrtim : nature yanti .follow- mgrahah repre‘S‘Si(‘S‘h»
kim What karisyati : will .do. S ,

33. Even a wise man acts in accordance wnth hns nature._

All beings follow their nature. What can repression do?t1

Wtﬂrfﬁmﬁuﬁn
T qeaTTSErE TRafa 1 34 )

Indriyasy endriyasy’ arthe ragadvesau ‘vyavasthitau |

tayor na vasam agacchet tau hy asya paripanthinau, [13411

. Indriyasya : Of the senses indriyasya arthe : in the object of the
senses rdgadvesau : attachment and aversion wvavasthitau : are
naturally established. Tayop : Of them vasam : sway na ﬁgacchet
let not come, 4i : for tau : they asya : his paripanthinau enemies,
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34. It is natural for each organ to feel attraction or aversion
in respect of objects pertaining to each sense. Do not come

under their sway, for they are enemies (of all spiritual
aspirants). !

R a7, @aR] R aRtEgisaT |

- wuH e ot qEmt S 0 35 0

Sreyan svadharmo vigunah para-dharmat svanusthitat |
svadharme nidhanam Sreyah para-dharmo bhay’avahak [/ 35,//

Svanugthitat : Well performed paradharmat -: than the duty of
another vigupah : imperfect, not glamorous svadharmah : One’s
own duty sreyan : leading to the good. Svadharme : in one’s own
duty nidhanam : death Sreyah : leading to one’s good. Paradhar-

mal : Another’s duty (duty alien to one’s growth) bhayavahal :
conveying fear.

35. One’s own Dharma (duty), even though not glamorous,
1S better than duty alien to one’s growth (Para-dharmah),
however well performed. For even death in doing one’s duty
leads to one’s good, while a duty alien to one’s growth is

burdened with the fear of downfall, 12

AT IaT |
A S ISy e =< g |
slrewey areia aarfe frafe: 136 |

Arjuna uvacq :

Atha kena prayukto’yam papan carati parusah |
anicchann api Varspeya balad iva niyojitah /13811

Varspeya : O scion of the Vysni race! atha : then ayar parusab :
man anicchan api : even unwillingly kena : by what prayuktab.:
prompted balad : by force niyojitah : compelled to iva : as if
papam : sin carati : indulges in.

Arjuna said:
36. What is that, O scion of the Vysni race, prompted by

which a man is forced, as it were.to indulge in sineven
against his will?

' e i il
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Sri BhagaVan uvdca: -
Kdma esa krodha esa tajo-guna-sarzmdbhavalj |- |
mah’dsano mahéa-papma viddhy enam iha vairinam 3]

‘Esah : This rajogupa-sainudbhavap : born of Rajogupa kdmal :
. lust esah: this krodhah : anger mahdsanal: insatiable mallapapma

cadse of great sin. Enam : This iha : in this matter (i.e. in man's

spiritual life) vairipam as enemy vzddhz know.

. 'The Blessed Lord said:

37. It is lust, it is anger, born of Rajoguna, insatiable and‘
prompting man to great sin. Know this to be the enemy
(in man’s spiritual life). : |

g afdaral wam
AL ITETAT AT N 381

Dhumen’ avriyate vahnir yathadarso malena ca |- .
yath'olben’avrto garbhas tatha ten’edam avrtum /138/]

Vahnip : Fire diwumena : by smoke ddarsah malena ca: and mirror
by dirt tatha : so avriyate : is enveloped garbhah : embryo ulbena:
by the placenta yatha : as dvptah : covered, tathd :thus idam :
this (knowledge) tena : by that (lust) avrtam : covered.

38. As fire is enveloped by smoke, mirror by dirt, and the
embryo by the placenta, 50 is knowledge overcast by lust.

wmawhaamﬁﬁtﬁaé&mn
mﬁmwgsﬁmwéwmn 90

dvrtaiv jianan etena jRdnino nitya-vairind | _
kama-ripena Kaunteya dusparen’analenu cq /139}}

- e .
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Kaunteya : O son of Kunti jfidninah : of the knowing one nitya--
vairind : by the eternal foe duspurepa : difficult to appease
kamarflpepa : of the nature of lust etena analena : by this fire
jAd@nam : knowledge dvrtam : covered.

39. Knowledge, O Son of -Kﬁnt]', is covered up by. this
eternal foe of the aspirant after knowledge—the insatiable
fire of lust.

tﬁfaﬁnﬁgﬁmﬁmﬁa‘n
TR fEHIETAT T e U 40 1)

Indriyani mano buddhir asy’adhisthanam ucyate |
etair vimohayaty eSa jianam avrtya dehinam //40//

Indriyapi : Senses manah : mind buddhih : intellect asya : of it
adhisthanam : seat ucyate : is spoken of as. Esah : This (lust) etail:
by these (organs) jiidnam : knowledge avrtya : veiling dehinam :
embodied spirit vimohayati : deludes. /

40. The senses, the mind and the Buddhi are said to be its

;ea}t: With these it veils knowledge and deludes. the embodied
pirit, :

T e Sk |
UTSRTH Site &8+ Wty I 41 1

Tasmat tvam indriyany adau niyamya bharatarsabha |
Papmanarn prajahi hy enaiv jiiana-vijiiana-nasanam  [[41/]

Bharatargabha: O scion of the Bharata race! tasmat : therefore
fvam : you dadau :at the very beginning indriyapi : the senses
niyamya : controlling jAdna-vijiana-nasanam : destroyer of know-
ledge and of special knowledge (realisation) p@pmanam enam :
this foul enemy prajahi hi : slay indeed.

41, Therefore, O scion of the Bharata race, controlling the
senses at the beginning itself, slay this foul enemy, the destroyer
of all knowledge and realisation.13
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E&wﬁtwarg&&aw o |
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_ Indnyam parany ahur indriyebliyah -paran manah /

manasas tu para buddhlr yo buddheh paratas tu sah‘ ,//42”

) Indrzyam The senses parapi : great dhub : they say; Indriyebhyah
- param : Superior to the senses manah : 1s.the mind, ma_nasah tu:
thgn even the mind para : superior buddhih : is the intéllect, Yah 3 .

Who tu : even buddheh : than inte!lect‘ paratah : supérior sah :

is He (the Atman).

42, The senses are great, they say. Supernor to the senses is
the mind, and superior even to the mind is the intellect, What
is supenor even to the 1ntellect is He, the Atman. 14 -

= wag@.wwmn
g o= mmmuun

Evaniv buddheh paran buddhva mmstabhy atmanam-atmana /

Jahi Satrum maha-baho kama-rupam durasadam‘ 143/

Mahabdho : O mighty armed! evam : in this way buddheb. param :

what is superior to Buddhi buddhva : having known atmaria: by.
the higher self dtmdnam :-the lower self .samstabhya : controlling;
kamardpam : in the form of lust durasadam : dlﬂicult to ccnqner

- datruns : enemy jahi : kill.

43 Thus knowing Him who is supenor even to the Buddhi'
and controlling the lower self with the higher, kill that »tough
enemy in the form of lust 0 mxghty-armed Arjuna!
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* NOTES

1. V.2: Arjuna’s doubt would probably arise in the mind
of every reader of the Git3 after going through the second chapter.
The Lord is trying to prompt Arjuna to action as against his desire
to give up an active life and become a pacifist and an ascetic. But
beyond mentioning Karma Yoga and offering some criticism of
the Vedic ritualism he gives no exposition of that theme, but
speaks all through about the philosophy of the Atman, about
control of the senses and the self-satisfied state of a man of steady
wisdom (Sthitaprajiia). All this looks irrelevant and confusing,

if the object of the earlier discourse is to prompt Arjuna to action.
Hence Arjuna’s query.

2. V.3: It would appear that the Lord accepts the validity
of the criticism of Arjuna and, though not in so many words, he
seems to suggest that in His first discourse, which is only preli-
minary, He has put all the issues together and that a clarification
is therefore called for. He gives that clarification now in un-
ambiguous language. He has promulgated two paths—the Samkhya
or the way of the contemplative philosophers, and Yoga or the
way of the activists (Karma Yogins) for whom action performed
with the proper attitude is a part of their spiritual discipline.

_Mt}¢h confusing controversy will be found in the writings of
Vedantic Acharyas in the interpretation of this passage because
of the difference in their basic views on the relation between action
and pure contemplation. Two views are held on this question.
?1?:111:8 Yogd—t’hat work a.nd contemplation should be combined
th ough one's spiritual life. The other is Satkhya maintaining

at action-with devotional contemplation is applicable only up to

4 certain stage, i.e. till the aspirant gains Chitta-suddhi or purity

of mind, which in practical life means the capacity to check the

outward going tendency of the mind. Karma Yoga has no relevance

afterwards and one should take to the life of a pure contemplative

philosopher at that stage. The main reason given for this idea is

that works of every kind go to emphasise the reality of multiplicity
and the ego, whereas the pure contemplative’s discipline consists
in the denial of these and so at one stage work has to be abandoned.
There is a clear support for this intérpretation in the Gitd passage:
‘For one desiring to attain to the state of equipoise (Yoga), work
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is the means. But for one who has attained equipoise (Yogari dhahk),
quietude (Sama) is the means™ (6.3). Again: “But the man whose
delight is in the Self alone, who is content with the Self, who is
satisfied with the Self, for him there exists no work that needs be

done as duty”” (3.17).

The Gita is equally clear in the passage under discussion that
these two paths are distinct paths, and each independently takes one
to a goal that is common to both. “The Status which is obtained
by the Samkhyas (contemplatives) is reached also by Yogis who
combine action with contemplation. He who sees that Samkhya
and Yoga are one, he sees truly” (5.5.) It is also said towards the
close of the Gita in favour of Yoga: “Acts of sacrifice, gift, and
austerity " are not to be relinquished but should be performed.
For, sacrifice, gift and austerity are purifiers for the wise. But
even these works ought to be performed giving'up attachment
and: desire for fruits. This, O Partha, is my decided and final
view” (18.6). It is also said: “Though performing all kinds
of action all through, the one who is resigned to Me attains to the

eternal and undecaying state by My grace” (18.58).

Besides, the Gita quotes the examples of royal sages like
Janaka, Asvapati etc., who, even after being enlightened, con-
tinued to work with the attitude characteristic of the enlightened
ones. Arjuna, too, is exhorted to follow their example (3.20).
Those philosophers who hold to the doctrine of incompatibility of
contemplativeness with activistic devotion after a stage, look upon
these royal sages as exceptions to the rule and not as a proof of
the compatibility of the two disciplines. They attribute it to their
Prarabdha or operative Karma. The Gita text, however, does
not say they are exceptions. On the other hand, in Chap. 4. 1-3
the Lord asserts that this tradition of Karma Yoga, was knowr;
to Rajarsis from ancient times, but it has since become extinct
and that He is reviving it through Arjuna.

In the light of the general teaching of the Gita, the followers
of the two ways may be held as two distinct types—the one dis-
carding the combination at a certain stage, and the other continuing
the combination till the end, The former, called in the Gita as
the Sarkhyas, following the path of knowledge, abandon all actions
at the very start itself if they are qualified for it, or at a certain
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later stage, after being purified by Yoga discipline, when t.hey take
to a purely contemplative life. Through that discipline, they
come to the recognition' of all multiplicity as mere appearance and
realise the unity of all existence in Brahman, The latter, called
the Yogins, pursuing the path of combining devotion, contemplation
and dedicated action, surrender the fruits of all their actions in the
first stage of spiritual life and finally surrender their sense of agency
also, to that Universal Will, Tévara, whose expression the world
of multiplicity is. They also attain to the Divine. The former
approach may be described as ontological in setting, and the latter,

volitional. The end is the realisation of the unity of all existence
as Sat-cid-ananda.

3. V.4: Naiskarmya is not mere worklessness—external passi-
vity or idleness. It is the state of establishment in the experience
that one is the Atman, the pure spirit, the uninvolved witness of
passivity as well as of activity of the body-mind. Wilful workless-
ness which is tantamount to idleness is not the aim. ‘True work-
lessness’ has been compared to that of a man sitting in a train.
The train may move or stop but the sitter in the train, being distinct

from the train,is not affected by these states, but none the less
moves with the train.

When one’s ego identifies itself with the
pody and feels ‘I am the body’, he becomes an actor, one involved
n works. When he feels ‘T am the Atman’, he remains as the
SPIMt, the pure witness. That state is called Naiskarmya, or
egoless passivity of the Spirit.  Spiritual perfection is never to be

Identified with self-willed passivity or idleness. So by mere external
a.bandonment and

adoption of the insignia of renunciation, perfec-
tlf)_n ISnot attained. Not only that, absolute passivity is an impossi-
bility for any living being, That way even the process of living
becomes impossible. Onpe attempting it will turn a hypocrite.
ed to do is to work controlling the senses
ng his duty in a dedicated way without

So what one i expect

caring for the fruits,

4. V.10: This and the succeeding verses up to V. ,16
é;re put in the language of the Vedic sacrificial cult in which
aji

a, the fire-sacrifice, is the central ritual. All old commentators

comment on these in a literal sense, as Vedic ritualists conceived
of a Yajia.

Man can have a happy and prosperous life. only
if he lived in harmony with his environment, which consists of
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Nature and the Divine agencies, the Devas, -who control the forces

of Nature. Man gets his progeny and his sustenance as the gifts
of Nature and he has therefore got to be thankful to those Divine -

-agencies ‘whose expression these. forces of Nature are Man is
requlred to make as offering of thanks-glvmg to the Devas,a share
of- the good things of Nature which he gets by their goodwﬂl
This offering is made through fire which is the link between man
*.and the Devas. So this thanks-giving takes the form of ntuahstlc

fire sacrifices with offerings of commodmes and utterarice df Vedlc
'commumtles secures the goodwﬂl of the Devas, and through that,
worthy progeny and plentiful rain, on which man’s survxval and

sustenance in this world depend. To partake of this g:ft of the .

Devas without being thankful to them and without makmg the
offerings .due to them is a form of theft, as the Gita describes
this, and a heinous sin. The relevancy of this in the Gita, context
here is that such an essential duty imposed by the Veda on_man
in society as sacrifice will not be possible for one who -abandons
works and he will therefore be condemning himself to an unethlcal
life, the life of a thief or exploiter. :

While thns simple ntuahstlc conceptlon of Yajﬁa is the plain
meaning of these verses, it may be just a suggestion directed to-
wards higher psychological and spiritual verities. Mahavisgu,
the Supreme Being, Himself is called Yajfia and just as the Cosmos
is His physical expression or body, the whole sacrificial set-up
is considered a ritualistic form of His and the offerings to Devas
_and all adoration done are only the adoration of the One Supreme
Being, whose parts all the Devas worshipped are. There is
also the conception of the whole creative process as a sacrifice
of Himself by the Yajna-purusa.

+ ‘Besides, in Chapter 4 the Gita itself speaks of Yajfias of sevetal

typesyof which fire sacrifice described as Dravya-yajia ot sacrifice
of commodities, is ‘'only one. He describes Brahman-knowledge
itself as Yajfia and speaks of several forms of Yajiia’ like sacrifice
of commodities (Dravya-yajiia), sacrifice of vital breath (Pragay-
ama-yajfia), sacrifice of austerity (Tapo-yajiia), sacrifice of scriptural,
. study (Svadhydya-yajfia), and sacrifice of knowledge (Fiana-yajiia).
Thus fire -sacrifice, a ritual commonly known and practised, becories
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the symbol for all the moral and spiritual effort of man for his
higher evolution.

Taking advantage of the symbolical value attached to the
fire-ritual called Yajfia in the Gita, a modern student of the Gzta,
who is a stranger to the fire-sacrifice as a ritualycan interpret these

passages in terms of relevant factors of social life today. Production -

and distribution of consumable commodities is done through an
exchange of services by capitalists, teachnocrats, labour, the distri-
butor and the consumer. All these factors functioning with the
good of the whole social order in view and contributing their
respective services and receiving their due rewards without any
party trying to take undue advantage of the others—may be called
Yajiia in the social sense. All this is based on work and a person
who secks all the benefits of society but keeps quiet and fails to
contribute his share for social good can be described as an exploiter
and a thief as the Gita does. The difference in this interpretation
is thatyin place of the divine agencies sonly the social environment

is taken for mutual exchange of services and rewards. This explana- |

tion ‘sublimates the ritualistic Yajiia.

3. V.17: 1t is contended that a sage who remains fulfilled in his
own higher Self and does not seek satisfaction from anything out-
side of him, and who has been described as a sthitaprajiia, is free from
the cycle of duties and obligations described earlier. He has no
flebt of any kind to pay to the Devas, as he has no interest even
n thg Sustenance of the body. For he is fully satisfied with the
Self in which he is absorbed. He has thus nothing to do (Kar yam)

pnder moral compulsion. He is a free spirit. This is explained
in the following verse.

6. V.19: The word ‘therefore’ here is very enigmatic, coming

as .it does after the description of a knowing one whose exclusive
delight is in the Self, who is a free man without compulsion from
any quarter to do anything. Therefore i.e. for the above reason,
that he is free from the compulsion of duty, he should out of his
free will work for the good of others, without any attachment
for anything and without any sense of agency. This is the meaning
of ‘therefore’ from the point of view of those who hold that a

kind of Karma-Yoga which combines Bhakti, Karma, and Self-
knowledge is the message of the Gita.

T T e e e e
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- Those who do not accept this ‘combination of - discipliries
would interpret this ‘therefore’ as follows: “As$ you,- Arjuna, is
not endowed with the above-mentioned Self-Knowledge, but are &t a
lower stage of evolution, you have to follow the discipline of Karma
in which alone there can be a combination of action and contem-
plation. After you have evolved into the state in which youare fit for
pure contemplation syou can abandon all work, but not till then.
Therefore you now perform Katma without attachment »Itis
obvious that this is an interpretative- assumptlon unju_st_l,ﬁed by

the context provided by the next verse.

7. V.20—24: The example of sages like Janaka appears'
to be given here to prove the self-sufﬁclency of Karma Yoga -and in
support of combination of the Samkhya and Yoga—-contemp]atxon
and non-attached action—till perfection js reached and thereafter,
But those who oppose such combination describe these exdmples
as exceptlons There is, however, nothing in the Gita text to: prove
them to be so. They may be rare examples of perfectlon through
'Karma Yoga. Butsotoo are perfect ones who follow pure Sathkhya
Both are rarities. The point to be noted here is that Krsha considers
Karma Yoga (which means action, devotion and contemplatwn

“combined) to be a self-sufficient discipline for attaining Spiritual
perfection. Welfare of the world (Iokasamqraha), and fiof any
self-centred objective, becomes the purpose of theaction of such
enlightened ones, M™Much more important than any individual
example, the Gita holds forth {évara Himself as themost conspl- _
cuous example of such disinterested work. Man i§ exhorted to
follow the Divine example. This is a conclusnve ‘argument in

. favour of Karma Yoga.

8. V.25: The distinction between the -work of the worldly-
minded man and the enlightened Karma Yogi is clearly
indicated. The former is self-centred, while the latter has overcome
self-centredness and 'still works for the good of all. If Karma
Yoga can take one to such a state of selflessness, that goal
must be the same universal Self to which the S@mkhya attains
by abandoning all desires -and the ego. The ways of the two
may be different but the ultimate goal is the same. It is the Se]f
which embraces all selves,

The object of such work' is the good of the world, Apatt
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from the good directly proceeding from such work, the example
it sets is itself of immense good. If the best men in society practised
quietism, lesser men may imitate their example and lapse into
idleness. So they too should work but with a different motive.

9. V.27-29 : The distinction between the ignorant man and
the enlightened one, whether he has reached that state through
Yoga or Sarakhya, is stated here. The enlightened man has no
sense of agency and is therefore free from bondage. The ignorant
man thinks he is the agent and he has therefore bondage arising
from the good and bad fruits of his work.

10. ¥.30: Till now Karma Yoga was described as work
without attachment and without desire for the fruits of action.

But a more complete description of Karma Yoga is given here, where

- it is taught that all actions should be resigned to the Lord. This

resignation has two stages. First all the fruits of actions are resigned
to the Lord. The Yogi has still the sense of agency—the feeling
that he is doing the work. At a higher level of perfection, the
sense of agency also is resigned. It has been already stated in
5.27 that a wise man understands that in work, the forces
?f Nature? work on objects that are Nature’s creations. The sense
I am doing’ on the part of the worker is superfluous, having no
foundaﬁlon. It is born of ignorance. But here it is pointed out
that hlgher than Nature even, is the Nature’s Lord, [8vara.
Nature is only His executive force or His will and so His will
1 the only agency that performs all works. The individual will
IS only a distortion of the Divine wil] by man’s egoism. When
this dlstgr.tion Is overcome through devotion and resignation
to the Divine will, complete peace and perfection is attained even
in the: midst of all work. Thus it is
doctrine of dedicated and detached work. The Bhakti element is
.here stressed in the text for the first time. The doctrine of Bhaki
18 elaborated especially from the 7th chapter onwards.

. M. V.33-34: Verse 33 looks like a fatalist’s dictum. But
1t 1s not so when it is read with the next verse 34. Prakrti or Nature
here means the manifestation in the present life of the mental ten-
dencies, the character potential etc. formed by the virtuous and
vicious actions done in past lives, It operates even on the know-
ing one. Prarabdha can include good and bad elements, but

Bhakti that completes the Gita®
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since knowledge can arise only in a pure mind, evil tendencies
in a knowing onc will be very few.and inconsequential. That all
creatures are subject to their nature is a truism which none will
dispute. But the dispute and doubt come when it is said:-. “‘What
can nigraha (control or repression)-do?"’ This questjqn may be
. taken merely as raising an issue and not as a denial of the possi- -
bility of overcoming natural tendencies: Nigraha can be equated -
with  the " modern psychological . concept of - repression. It
means, to forcefully suppress a desire or to try to eliminate it by -
. forgetting in a fit of. violent fear' or shame. In either case the
desire or the tendency- is not eliminated, but only driven under-
ground from where it will work havoc on the body and mind of
man, So the question is asked: to what extent repression can
Succeed in overcoming natute?.The answer is: *Very little’.

. The next verse gives the correct’ way' of controlling nature.
It is by cultivating’ awareness. It is given in 3. 66-68, how man
gets infatuated with sense objects. He dwélls on them lohgingl}é;
that develops attachment; attachment develops into desire; desire
generates- animosities and infatuation; and infatuation makes him
forget his moral and spiritual foundation. So ‘if natural impulses -
" are to be controlled it must be done at the outset, wher they are
- just beginning to hold one’s interest. This is possible only if .one
cultivates awareness of things and moods that entice one’s mind, -
and then overcome them by discrimination and counter-suggestion
at the start itself. So in verse 34 man is asked to remember always
that there is a natural attraction between the senses and their
objects and he is therefore cxhorted to avoid exposure to their
influence. If unavoidably exposed, one should exercise discri-
mination to protect oneself. The best way is to invoke the Divine
aid through prayer and self-syrrender. If this is not done at the A
very early stage and infatuation thus combated, then man becomes
a helpless entity before the pull of the senses like an object that has
been sucked into the vortex of a whirlpool. He could have
avoided getting into it but_having got in, it is difficult for him
to escape. ‘ . T :

. Or the ’tv&}o. verses may be hndefstood as direotly conhectéd
;wnth-- Karma Yoga without drawing any of those psychological
implications elaborated above. It may be thus stated: The
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Prakrti or the nature of man is to engage himself in a.ll forms of
activities with the body and the mind. To resist all this for.cefully
and to sit quiet like a stock or stone without doing al.lythmg as.
Arjuna wanted is an impossibility for any human being. Even
a knowing one i.e. one who has realised his Atman}xood anq thus
got detached from the body has to follow Nature’s nmpulse:c, in the
matter of eating, sleeping, speaking, moving about etc., which are
unavoidable for his physical and social survival. In Vedantic
terminology even a knowing one is subject to his Prarabdha ot
Karmas that have led to the present embodiment until death

destroys the body. That being the case, none, even a knowing
one, can remain workless.

What is possible for an ordinary person is to practise dis?n-
mination, taking into account the fact that there is natural attraction
for the senses to their objects and that these senses, if allowed t0
dominate, will cause the downfall ofa spiritual aspirant. When !
person is thus convinced of the danger posed by this attraction qf
sense objects, he will guard himself against the dominance of their
influence. Non-attached work, and not forced withdrawal frorr} E}"
work, is the way of progress for man. For, to work is implicit 10

the nature of man and suppressing it by forcible means Wil
only have adverse effects on him.

12. V.35: The word Svadharma means, as understood by
medieval Hindus, the duties sacred and social, that devolved on
people according to their hereditary affiliations as Brahmapd,
Ksatriya, Vaiya and Sudra, People’s birth in these different.
Eroups was supposed to be determined by their Karmas of t!'le
past marking the stage of their evolution. Each class had its
own social functions and means of livelihood as laid down in the
Smrtis. That formed the Svadharma or one’s own duty for each

individual of that class or Varna. He was to follow it and not that
of others, Paradharma,

This way of determining Svadharma is possible only in a
society where class has become crystallised into castes based on
birth. Where classes lose all rigidity and tend towards classlessnes's,
determining Svadharma by birth becomes impossible. Svad harrpa V_Vl"
have to be described as work in line with one’s mental c_:on-stltuFIO.ﬂ
and higher development. While as a psychological criterion It 18
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aceeptable it. is not possible to, determme it in actoal life,. and
even if determined, one may.not have the faclhty to. plck and choose
- one’s duty. - In practical life one has to take it’ as the work that
devolves on one as duty. A .

‘But here in this context Svadharma and Paradhatma can-be -
mterpreted in quite a diffefent way also, whnch perhaps is- more
appropriate too. Svadharma for the viist majority of men, is'a
life of ‘action. Arjuna’ is bemg eéxhorted to' adopt Karma Yoga
as-his way of spiritual development, bechuse a life of activity is the
Dharma or way ‘of life ‘born of his own nature. ' Samkhya or
workless contemplatlon will ' be Paradharma, work alien to his
nature, and therefore’ harmful to him. Paradharma may look
attractive and one may, to a cértain extent, succeed in pursuing it,
but in the long run, one is sure to break down: The threat of this
‘break-down will-be always a cause of an obsessive fear within him.
Workless contemplation will easxly degenerate into sheer’ idleness
it unworthy hands, and result in spiritual ruin. Svadharma
or Karma 'Yoga may not be so- glamorous, but it is safe, a.nd will
be found’ contrxbutlve to one’s ultimate good ' . :

13.- V. 41 An aspxrant is again remmded of the 1mportanee
of controlling the senses, especially of tackling passions. like lust,
anger etc., at thexr very outset. If they are allowed to gather force,
man will be at their mercy, and no control will be posslb“le

14, V 42-43 In these twp ‘verses a psycholdgical analys\s
of the human personality is given as an aid to the practxoe of the
control of the senses- spoken of earlier. :

 The senses, the mind, the intellect, and the Spmt (Atman) are
. thé four layers of human personality. The prnt which is the
ultimate foundation of man, is pure. consciousness and the unin-
volved witness of the modlﬁcatmns of these thre¢ layers. He
alone is the conscious entity, and the three layers associated with
Him are inert in themselves, but become living and conscious
when His light of consciousnéss: percolates through them, just as
the dull shades of a lamp are illumined when the rays of the central
light Passes through them.,

Now these appendages of the Atman form the instruments of
perception and the storage space for the mememes of expeﬁences
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So the impressions of the countless experiences of past lives are in
them. The impressions of experiences they contain and convey
are derived from repeated contacts with external objects for the
enhancement of bodily life. These impressions have made the
senses prone to look at these objects, only from the point of view
of instinctive satisfactions. Thus when a man’s eyes see a tasty
food, he can think of it only as something fine to eat; when a person
sees one of the opposite sex, he often thinks of the other as an object
of sensual enjoyment; when he sees a tiger, he looks at it exclusively
as a dangerous creature; when he sees a cow, he sees it as a creature
useful for getting milk. This outlook generated by the senses
colour the mind and intellect too. It is this tendency that is descri-
bed in verse 41 as the foul enemy destroying man’s discrimination
and knowledge. They prevent a dispassionate view of the object:
the view of the witness. On the other hand, they give a biassed
interpretation of them from the point of view of the instinctive
satisfactions they can give. This has been referred to in a less
pointed and indirect way in 2.62 and 2.64. The purification of
Phe intellect and the mind can be achieved only when their attention
is drawn inward towards the Spirit, who is behind the intellect even,
~instead pf being driven to external objects by the force of natural
tendencies, causing attachment and entanglement.

Communion with the Spirit purifies the intellect. mind and
senses. It liberates the senses from the earlier dominance of naturé
over the{h. and puts them in a position to view all sense objects
from an mpersonal point of view and thus gain mastery over them.
That‘ Is why the practice of devotion is absolutely essential for suc-
cessin th_c discipline of Karma Yoga. For, non-attachment can never
arise until the mind is able to hold the attitude of the witness and
not of one seeking enjoyment. This new capacity can develop
only fvhen the bias given to the mind and senses by nature or past
experiences is eliminated. This in turn can be achieved only when
thr.o'ug'h devotion and meditation, the immaculate purity of the
Spirit is brought to bear on the psychic being of man.
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