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PREFACE

Awmong many friends, Indian and English, who
have helped me in this work, a special debt of
gratitude is due to Dr. J. N. Farquhar, who first
encouraged me to study the Bhagavadgita; to
Professor R. L. Turner, who read my manuscript
and improved it; and to Pandit Ambika Datta
Upidhyaya, M.A., and Samkhyayoga$astri of
Benares, with whom 1 read the tika of Sridhara
Svamin, and discussed many ancient interpre-
tations of the Gita text.

W.D. P H
BEe~AREs, 1927,



Tuis famous Gitasdstra is an epitome of the essentials of the
whole Vedic teaching ... A knowledge of its teaching leads to
the realization of all human aspirations, Hence my attempt to
explain it.—SAMKARACARYA (A.D. 788-850).

I FIND a solace in the Bhagavadgita, in the Upanisads, that I miss
even in the Sermon on the Mount. When disappointment stares
me in the face, and all alone I see not one ray of light, I go back
to the Bhagavadgita. I find a verse here and a verse there and
I immediately begin to smile in the midst of overwhelming trage-
dies—and my life has been full of external tragedies—and if they
have left no visible, no indelible scar on me, I owe it all to the
teachings of the Bhagavadgita.—MAHATMA GANDHI (A.D. 1925).
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INTRODUCTION

The cult of Krisna Vasudeva.

1. Problems. The Bhagavadgita presents the doctrine that
Krisna Vasudeva, who helped the Pandava princes at the
battle of Kuruksetra as Arjuna’s charioteer, was Supreme God,
a descent of the Absolute into the world of men. Krisna is
called Bhagavat, and the poem is a product of the Bhagavata
or Vasudeva sect, which at the time of its composition was
beginning to identify Krisna with Visnu.

The origin of the Krisna Vasudeva cult has been discussed
again and again, and eminent scholars, with a single body of
evidence before them, have come to such utterly different con-
clusions that it must now be admitted that no absolutely
certain solution of the problem will ever be reached unless
new and convincing evidence is discovered. The problems
which the question of origin presents may be classified thus:

(@) Was Krisna originally a tribal god-—a solar deity or
a deity of vegetation; or was he some theistic and moral sage,
who gradually attained the rank of deity ?

(b) Is the Krisna Vasudeva of the cult to be identified with
the Krisna Devakiputra of the Chiandogya Upanisad? If so,
does the passage in the Upanisad represent a euhemeristic
treatment of an original deity, or does it introduce us to
a teacher, still in statu pupillari, who later became an object
of worship ? )

{¢) Was Vasudeva not originally a patronymic, but a teacher
of the Satvata, or Vrisni, clan, who was later identified with
a traditional sage Krisna, thenceforward regarded as the son
of Vasudeva ?

Before I proceed to suggest a cautious answer to these ques-
tions, it is necessary to tabulate in chronological sequence the
evidence on which all answers must be based.

2, Bwidence. (#) Krisna is not an uncommon name in the
earliest literature. A Krisna composed RV. viii. 74, and the

3401 B



2 INTRODUCTION

author of the Anukramani calls him an Aﬁgiras&. Krisna
Angirasa is alluded to in Kaud. Br. xxx. 9.1

(b) A well-known passage in the Chandogya Upanisad (iii.
17. 6) speaks of Krisna Devakiputra as the pupil of Ghora
Angirasa, who in Kaué. Br. xxx. 6 is a priest of the Sun. So
much must turn upon the view taken of this passage that
I append a complete translation : 2

1. When one hungers and thirsts and does not enjoy himself—
that is a Preparatory Consecration Ceremony.

2. When one eats and drinks and enjoys himself—then he joins
in the Upasada ceremonies.

3. When one laughs and eats and practises sexual intercourse—
then he joins in the Chant and Recitation.

4. Austerity, almsgiving, uprightness, harmlessness, truthful-
ness (fapo danam darjavawm alimse satyavacanam)—these are one’s
gifts for the priests.

5. Therefore they say: ‘He will procreate! He has procreated!®
—that is his rebirth. Death is an ablution after the ceremony.

6. When Ghora Angirasa explained this to Krisna, the son of
Devaky, he also explained—for he had become free from desire—
‘In the final hour one should take refuge in these three thoughts:
“You are the Indestructible (aksifa); you are the Unshaken
(acyuta) ; you are the very essence of life (prana)”.’ On this point
there are these two Rig verses:

7. Proceeding from primeval seed,
[The early morning light they see,
That gleameth higher than the heaven].

From out of darkness all around,

‘We, gazing on the higher light—

Yea, gazing on the higher light—

To Sarya, god among the gods,

We have attained—the highest light !
—7vea, the highest light!

1VS.iv. § 8.

? From Hume, as also note on iii. 17. 5.

¥ In this exposition of the similarities between man and the sacrifice
these two words (sosyati and asosta) are used in a double signification.
They mean also, in relation to the sacrifice; ‘ He will press out (the Soma
juice) ! He has pressed (it) out !’
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The Chandogya Upanisad may be dated not later than the
seventh century B.¢.!

(¢) The earliest parts of the Mahabharata, which date from
about 400 B.c., and probably contain legends of much earlier
origin, represent Krisna as a hero and not yet divine.?

(d) Panini (about 350 B.c.),” writes of Viisudeva and Arjuna
as objects of worship (iv. 3. 98). Opinions differ as to the
degree of worship implied by the Sitra; it is probable that
Panini regarded them as Ksatriya heroes raised to the rank of
demi-gods.

(¢) Megasthenes, the Macedonian ambassador at the court
of Candragupta Maurya (about 320 B.C.) states that Herakles
was worshipped by the Sourascnoi (Sirasena Ksatriyas) in
whose land are two great cities, Methora (Mathurd) and Kleiso-
bora (? Krisnapura), and through it flows the navigable river
Jobares (Yamuna).

(/) An inscription found at Ghasundi records the building
of a stone wall round the hall of worship of Samnkarsana and
Vasudeva. This inseription must be dated at least 200 B.c.

(9) The Besnagar inscription records the erection of a Garuda-
dhvaja of Vasudeva devadeve by the Bhagavata Heliodoros
of Taxila, an ambassador from king Antialkidas to king Kasi-
puta Bhagabhadra. 'Lhe date of this inseription is probably
about 180 B.c.5

(h) Those parts of the Mahabharata which may be referred
to this period (about 200 B.c.) appear to treat Krisna as some-
thing more than man, but not yet as supreme and only God.

(¢) The Mahabhasya of Patafijali (about 150 B.c.) ¢ mentions
the followers of Vasudeva, and (on Pan. iv. 3. 98) says that Vasu-

! See ORLIL § 54.

* GL., pp. 3897, 398. But Keith holds that the epic ‘never treats
Krispa as o mere ordinary mortal teacher...his divine nature is clearly
known throughout the epic’ (JRAS., 1915, pp. 547-50); and Hopkins
agrees (GE., p. 395 n. 3). This statement cannot, however, be accepted ;
cf. e.g. MBH. v. 79. 5-6 (quoted in EHVS., pp. 34, 85), where Krigna says,
¢ Ahaiiv hi tat karisgyami parai purusa-kdaratah, daivani tu na maya Sakyanm
karma kartur katharcana.'

3 ORLI. § 44. + V8. 1L § 8.

®* V8.ii. § 3. EHVS,, pp. 58-61. ® ORLI. § 50.

B 2



4 INTRODUCTION

deva is the name of Bhagavat, and not of a Ksatriya hero. Pata-
fijali associates Krisna closely with Samkarsana, and speaks of
dramatic representations of the story of Krisna, especially the
Balibandha and the slaying of Karhsa.

(J) An inseription found in the Nanaghat Cave (to be dated
about 100 B.c.)! associates Samkarsana with Vasudeva.

(k) The later parts of the Mahabharata, the Atharvan
Upanigads, and some Purinas agree with the Bhagavadgita in
regarding Krisna Vasudeva as supreme.

We are now in a position to discuss the development of the
Krisna Visudeva cult, and to suggest answers to the questions
asked in the first paragraph.

3. Was Krisna originally god or man ? Barth holds that
Krisna ¢ was probably at, first the kuladevatd, the ethnic god,
of some powerful confederation of Rajput clans’.? Krisna is
“of complex quality, mingling myths of fire, lightning, storm,
heaven, and sun’. His first appearance, like those of other
solar heroes, was beset with perils, His brother, Balarama,
also called Halabhrit, was an ancient deity of agriculture.

Hopkins agrees with Barth. He writes of the  Gangetic
Krisna’ as the ‘ patron-god of the Pandavas’ who *sinks from
god to man, not vice versa—the tribal hero as sun-god became
recognised by the priests ag one with Visnu’.4

Keith, who may stand as a representative of those who see
in the original Krisna a deity of vegetation, rejects the solar
theory. ‘It hardly seems possible’, he writes, ‘to aseribe to
Krisna an original solar character. His name tells seriously
against it; the “dark sun” requires more explanation than it
seems likely to receive.’® Keith bases his own view largely
on his interpretation of the passage in the Mahabhasya, where
he considers that Krisna is represented as contending with
Kamsa for the possession of the sun. ‘It is clear that from
this original divine character of Krisna as the spirit of the
reviving vegetation we can derive his whole character both as

! V8. i, § 8. EHVS., pp. 68-70.
? BRL, p. 168. s BRL, pp. 172, 173.
¢ HRL, pp. 466-468. s JRAS. 1908, p. 171.
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a child and as a hero, for the vegetation spirit has both sides
in the Greek Dionysos who is in this aspect parallel to Krisna,
and the legend of Kamsa is a mythological invention based on
the ritual of () the child-god, and (d) the slaying of a rival—
the old spirit of vegetation or some similar coneeption—by the
new spirit.’?

It will, however, have been observed that there is no direct
and positive evidence to support such theories. Keith’s view
of the implication of the Mahabhasya passage is extremely
doubtful ; and while it is certainly true that the Vasudeva cult
was closely associated with the sun, it is not obvious for that
reason that Krisna himself was a solar deity. The theory, then,
that Krisna was originally some kind of god is simply not
proved; and, as we shall see in the following paragraph, the
mention of Krisna in the Chandogya Upanisad, which such
theorists are compelled to regard as euhemerism, suggests rather
that Krisna was a man who handed on his master’s teaching,
and explains the reverence paid by his followers to the sun.

4. Kyisnu, the son of Devukt. Barth? and Hopkins® con-
sider the Krisna of the Upanisad to be one with the Krisna
of the Epic. Keith isless positive; but it the two are identical,
he holds that the Krisna of the Upanisad is a ‘ reduction to
human rank’ of ‘a tribal god’.* A study of the early history
of the Vaisnava sect, written by Hemchandra Raychaudhuri,?
dwells at some length on the similarities to be found between
the teaching of Ghora Angirasa in the Upanisad and that of
Krisna in the Gita.® Possibly he makes too much of these
resemblances, but they are striking enough to merit attention.
Krisna, the son of Devaki, is said to have learnt from Ghora
Angirasa, a priest of the Sun, (a) that the life of man in its
various states, and his death, may be compared to the various
ceremonies observed in ritual sacrifice; the mystic meaning of
sacrifice is the life of man himself; (4) that the practice of cer-
tain virtues—austerity, liberality, uprightness, harmlessness

! JRAS. 1915, p. 841. * BRI, p. 168.

* HRI., pp. 465, 466, ¢ JRAS. 1915, pp. 547-50.
® Published by the University of Calcuttu, 1920.

¢ EHVS,, pp. 48-50.
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and truthfulness—is as effective as the offering of the customary
gifts to the priests; and (¢) that at the hour of death a man
should think, ¢Thou art the Imperishable, the Never-falling,
and the very Essence of Life’. Ghora Angirasa concludes his
lesson with the recitation of Vedic verses in praise of Siirya,
Lord of the Sun.

(@) In the Gita also sacrifice is interpreted in no narrow
ritualistic sense, but ennobled as a constant, living attitude;
all work for God, rightly performed, is a sacrifice that leads
the worshipper to him; Krisna himself is the Soul of Sacritice;
and every ordinary act of daily life should be an act of sacri-
ficial service.! (0) The virtues mentioned in the Upanisad
occur in the sixteenth Reading of the Gita,? where they find
a place in the list of qualities attributed to the man of ‘ godlike
character’. Harmlessness, moreover,—ahimsd, a word which
does not occur again in the principal Upanisads—Dbecame, and
is to-day, the special virtue of the Vaisnava sects. (¢) The
lesson of the importance of last thoughts is taught in the eighth
Reading of the Gita; remembrance of Krisna leads to the
Home that is ealled Imperishable (aksara);® three timesin the
Gita Krisna is_called * Never-falling” (acyuta)* an epithet that
after the Chandogya Upanisad does not occur again till the
Maitri.

These coineidences are striking ; more especially when we
note later indications that the Vasudeva cult was connected
with the worship of the sun.' The Garudadhvaja of the Bes-
nagar inscription, for example, was a symbol of the Bird of
the Sun; Krisna Vasudeva is readily identified with Visnpu.
While it is, perhaps, too much to say with Raychaudhuri®
that ‘there is no escape from the conclusion that these
doctrines were actually learnt by Krisna from Ghora Angirasa,
and were transmitted by him to his disciples—the Bhagavatas
—and formed the kernel of the poem known as the Bhaga-
vadgita’, it is at least more reasonable to adopt some such
theory than to believe in an original Krisna-god and a euhe-
meristic Upanisad.

! 8ee Gen. Ind. s.v. Sacrifice. % xvi. 1-8.

3 il 11-13. 44,21 xi. 42 ; xviil. 73.

% | have slightly expanded and developed Raychaudhuri’s argument.
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5. Vasudeva. Bhandarkar holds! that Vasudeva was not
originally a patronymic but the name of a member of the
Satvata, or Vrisni, race, who ‘had a religion of their own, in
which Vasudeva was worshipped as the Supreme Being’,
Referring to the early mentions of Krisna, he says, ¢ there was
a tradition about Krisna as a sage from the time of the Rig-
vedic hymns to the time of the Chandogya Upanisad. . . . This
tradition gave rise to the identification of the sage Krisna
with Vasudeva, when he was raised to the rank of the supreme
deity.” He suggests that this identification may have been due
to the fact that Vasudeva belonged to the Karsnayana gotra.

He produces interesting evidence in support of this theory,
and his view has been accepted by Grierson, Winternitz, and
Garbe.” Hopkinsand Keith reject the theory; ‘ the separation
of Vasudeva and Krisna as two entities’, writes Keith, ‘it is
impossible to justify’* Bhandarkar’sargnmentisnotabsolutely
convineing ; his view may be correct, but it is certainly not yet
proved.

6. The ovigin and development of the Krisna Vasudeva cult.
Krisna the man. It is now time to set down in consecutive
form the conclusions to which I have been led by a careful
study of the evidence and of the views of such scholars as
those whose writings I have quoted. But I must once more
sound a note of caution; for the sake of convenience the
following paragraphs are written in dogmatic form; but in
truth the problems raised by the somewhat scanty evidence
before us are so difficult of solution that it is only with the
utmost diffidence that they can he approached.

About one thousand years before the birth of Christ the
Aryans, who had left their unknown home some centuries
betore and erossing the northern ranges had settled in the land
of rivers, travelled eastward towards the great central plain
that lies between the river Sutlej on the west and where the
river Ganges meets the Jumna on the eust, there to make their
new settlement. Midway between these boundaries lies the
sacred land of Kuruksetra ; and on this holy plain took place

! VS, iv. * See ORLL § 50.
* JRAS. 1915, pp. 838-41.
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that famous battle between the neighbouring tribes of Kurus
and Paficalas whose mighty deeds were handed down in song
and story and form the kernel of the Mahabharata.

It is not possible with any certainty to separate the legen-
dary from the historical in that great Epic; but the names of
some of those who are said to have fought in the battle are
found in early literature,! and it is reasonable to suppose that
Krisna, who plays so imp01 tant & part in the story, was in very
truth a Ksa.trlya. warrior who fought at Kurukgetra. If that
be s0, it was in this land and in these times that Krisna was
born. His father’s name was Vasudeva, and his mother’s
Devaki; he had an elder brother named Balarama, or Samkar-
sana; and he sprang from the ancient Vrisni, or Satvata,
branch of the family of Yadu.? Their home, perhaps, was in
the neighbourhood of Mathurs, a ity with which history and
tradition alike connect Krisna’s name.

The Rigveda had been composed ; the Yajurveda was being
compiled. Sacerdotalism was laying its dead hand on the
more simple and joyous faith of early days; religion was in
the grasp of the priests. But the Ksatriyas in those far-off
times seem to have revolted from the priestly dominance; and
in Ksatriya circles there grew up a body of speculative thought
and mystical doctrine which later the more spiritually minded
Brahmans themselves were eager to learn. Ksatriya youths
would learn from some such master as old Dronacarya of the
Epic the use of weapons and the laws of chivalry, but might
also be found sitting at the feet of a religious sage.

It is, perhaps, a summary of the mystical and moral teach-
ing that Krisna received from such a preceptor—Ghora Angi-
rasa—that we find handed down by tradition and incorporated
in the Chandogya Upanisad. There we read of Krisna, son of
Devaki, learning from a priest of the Sun those lessons of the
meaning of sacrifice, the merit of virtue, and the importance
of last thoughts, which reappear in the Bbagavadgita, and
which we may suppose to have been preserved for centuries as
the sacred heritage of the Bhagavata sect.

! e.g. Dhritarastra Vaicitravirya in the Yajurveda.
z Bee V8. iv. § 6.



THE CULT OF KRISNA VASUDEVA 9

We have, then, these dim pictures of Krisna the warrior
helping his friends at Kuruksetra, and of Krisna the student
learning that doctrine so unwelcome to the orthodox priests.
No more is known of him, unless the story of his overthrow
of the tyrant Karmsa has foundation in fact; the later legends
of his childhood are unworthy myth.

7. Vasudeva the demi-god. Krisna Vasudeva, who taught
the Satvatas to worship the Sun, became in the course of cen-
turies the object of their worship. Just as the Buddhists and
the Jains, whose sects no less than that of Vasudeva sprang
from free speculation and restless revolt from sacerdotal
tyranny, could not long rest content with a world made void
of a living God, but set their founders in the empty place, so
too the Satvatas found in the Sun an object of adoration too
remote and too impersonal to sutisfy their peculinr spirit of
devotion. It was not long before they turned their worship
to the person of the Master, tending to inake him one with the
Sun he had taught them to revere. For Vasudeva worship
was still intimately connected with that of the Sun; possibly
the patronymic Vasudeva was preferred in the sect as more
significant of the ‘vadiant Lord of Heaven’ than ever could be
the name of Krisna, ‘ the black’,

In the fourth century before Christ the cult of Vasudeva
was well established; but he is still a demi-god, not yet
supreme; for his name is coupled by Panini with that of
Arjuna as object of devotion—a combination which perhaps
preserves ancient tradition of special friendship, reflected in
the setting of the Gita. The centre of the cult appears to have
been the district of Mathuri, where Vasudeva was revered
much as the Greeks revered their semi-divine hero, Herakles.

8. Vasudeva becomes supreme. With the opening of the
second century before Christ we meet with evidence that the
cult has spread, and that Vasudeva is now regarded in some
quarters as supreme. Heliodoros, the Greek Bhagavata from
Taxila, terms Vasudeva devadeva. The attitude of Patafijali
marks a distinet advance on that of Panini. It is reasonable
to suppose that it was in the course of this century that the
Satvata sect raised Visudeva to supreme rank, with none
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beside him save only sometimes his elder brother, Samkarsana,
who in later doctrine takes his place next to Vasudeva in the
series of vyithas, or forms,

But it is not to be supposed that this supremacy of Krisna
Vasudeva was accepted by all outside the sect without jealousy
or protest. There are indications in the Mahabhirata that
there were some who would subordinate him to Siva and revile
him and cast aspersions on his character. It is possible that
there were many Brahmans who felt that the comprehensive
tolerance of this swiftly rising sect endangered the tradition
of caste and their own proud status; that the Veda was in
peril of neglect, and the doctrine of knowledge overshadowed
by this new insistence on the value of devotion to a per-
sonal God.

9. The doctrine of avutdra. It was probably during this
period that the doctrine of awatdra, or descent, arose; the
completely formulated doctrine makes a first sudden appear-
ance in the fourth Reading of the Bhagavadgita.! There
Krisna declares that he, though in reality God who knows no
birth nor change, has many fimes been born; Lord of all
creatures, he creates himself; not-Self is under his control,
and by that very not-Self, veiling his true being by his power
of delusion, he comes to birth from age to age to re-establish
right when wrong prevails, to save the good and to destroy
the wicked. Once thus declared, the doctrine of awatdra
gathers strength ; as Krisna becomes more definitely identified
with Visnu, avat@ra is referred back to theriomorphic descents
of early legend—not only to the story of the Dwarf, which
alone properly belongs to Visnu, but to those of the Fish, the
Tortoise, and the Boar.

A doctrine of avatd@ra was the necessary corollary to the
identification of Krisna Vasudeva with the Supreme. Here
was Krisna in human form, Arjuna’s charioteer at Kuruksetra ;
if he was at the same time highest God, the paradox could
only be explained by the theory of ¢ descent’. God had taken
earthly forms in earlier days for the benefit of gods and men
Krisna was, then, the last and greatest of a series of descents.

v, 5-8.
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10. Identification with Visnu. Opinions differ as to whether
it was early or late in the development of the Vasudeva cult
that Krisna was identified with Visnu and as to the origin
and purpose of that identification. Visnu is a Vedic deity of
the Sun; with three steps he measures the universe; his first
two steps are known to men, but the third step no man dare
follow ; it is beyond the flight of birds. The highest place of
Visnu is like an eye fixed in the heaven, seen only by the wise.2
The Brahmanas identify him with the sacrifice, and tell of
him the story of the Dwarf, in whose form he cheated the
demons and won earth for the gods.? Later, the Katha Upani-
sad compares the progress of man’s soul to a journey whose
end is called the ‘highest place of Visnu’# Thus gradually
we watch the rise of Visnu to importance until in epic times
he is regarded by many as supreme. Siva, who once was Vedic
Rudra, is his only rival for the throne.

Barth holds that the supremacy of Visnu is nowhere antici-
pated in the Veda, nor very ancient in the Mahabharata, where
the cult of Siva is more widely spread. He considers that
Visnu’s attainment of supremacy was coincident with, and due
to, Krisna’s identification with the god.” Hopkins appears to
credit the ‘ Visnuite rewriter’ of the Gita with the identifica-
tion, and thus to favour a fairly late date. “The Visnu-
worship which grew about Krisna’, he writes, ‘. .. was probably
at first an attempt to foist upon Vedic believers a sectarian
god, by identifying the latter with a Vedic divinity.’¢ Bhan-
darkar points out that the identification had become established
in the Anugita and the Santiparvan of the Epic; but that in
the Gita Krisna is not an incarnation of Visnu; ¢ when his
Viraj or universe-form was shown to Arjuna...he is twice
addressed by the latter as Visnu on account of his dazzling
brilliance which rendered everything hot and filled the whole
universe. Here Vignu is alluded to as the chief of the Adityas,
and not as the supreme being, and Vasudeva was Visnu in this

0

sense . .. because the best thing of a group or class is repre-

' RV. i 22.18; 155, 5. ? RY. i. 22. 20.
* Sat. Br. i. 2. 5, 4 Kath, Up. iii. 9.
5 BRI, pp. 165-67. ¢ HRI, p. 388.
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sented to be his Vibhuti or special manifestation.’! Barnett,
following Bhandarkar’s theory of the distinction between
Krisna and the original Vasudeva, considers it possible that
Vasudeva became identified with Visnu earlier than Krisna.?
Garbe places the identification between the third century B.c.
and the beginning of the Christian era, during which period
he holds that an original, non-Brahmanic Gita was composed.
Keith states that the identification is clearly implied in Tait.
Ar. x, 1, 6, which probably dates from the third century B.c.
at latest, as well as in the Mahabhasya, and urges, with Garbe,
that ‘Megasthenes clearly recognised an avatd@ra of Visnu in
the shape of Krisna in his account of Herakles in India .3
Taking all the evidence into consideration, it seems probable
that it was towards the beginning of the third century B.c.
that the Satvata sect began to identify Vasudeva with Vispu.
The process was gradual, and it was not until about the
beginning of the Christian era that the identification became
complete. I am not inclined to agree with Barth that the
supremacy of Vignu was due to this identification ; he does not
appear to lay sufficient emphasis on certain passages in the
Brahmanas,* where mention of Visnu as the highest god in-
dicates that in quite early times men were beginning to exalt
his worship above that of other Vedic deities. It appears
more probable that the identification was due to a natural
sectarian desire to claim supremacy for the sectarian god by
making him one with a deity already regarded by many as
supreme; and, secondly, to a wish to conciliate the more ortho-
dox Brahmans, who looked with jealousy and distrust upon
the spreading cult. The choice of Visnu rather than Siva may
be explained by the fact that Visnu was the ancient Lord of
the Sun, and though in the course of centuries that special
lordship was being lostin his general predominance, the spiri-
tual descendants of Ghora Angirasa would more naturally
turn to him than to the Lord of Storm. Visnu, again, had
been connected in legend with an act of protection, and was
thus a far more natural saviour than Siva the dread. Ancient

LVS.iv. §9. 2 BHG., p. 51,
3 JRAS. 1915, pp. 547-50. * Ait. Br.i. 1; Sat. Br. xiv. L. 1.
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mystic doctrine had identified Vignu with the sacrifice, and the
Satvatas would associate this teaching with the lesson learnt
by Krisna from his master.

11. Later developments. With developments in the Vasu-
deva cult later than those already mentioned the Bhagavadgita
is not concerned. Three such developments, however, are
deserving of mention in this place, simply because the silence
of the Gita in respect to them indicates that the date of its
composition was earlier than that of the systematization of
these doctrines. If one may thus argue from silence, it must
have been at a date later than that of the final appearance of the
Gita that Krisna Vasudeva was identified with Narayana.l
Narayana, whose name means ‘ resting-place, or goal, of gods
and men’, was an ancient deity of cosmic character. Stories
of him are told in the later Brahmanas and Aranyakas, where
he appears as supreme and all-pervading soul. He represented
the Supreme in his quality of universal immanence ; and while
the identification of Krispa with Visnu satisfied the desire of
the worshipper for a personal Supreme, cosmic Nariyana met
the need of the philosopher who preferred to meditate on
Vasudeva as the immanent principle of life. Secondly, there
is the development of the doctrine of vyihas, or forms. Vasu-
deva was early associated in worship with his elder brother,
Balarama or Samkarsana. This association is later formulated
and extended to Pradyumna and Aniruddha. Samkarsana,
Pradyumna, and Aniruddha are said to have proceeded from
the supreme Vasudeva, and are identified respectively with
Jwa or ksetrajiia, manas, and ahanmkdre.? Thirdly, stories
arise of Krisna’s boyhood among the cowherds of Brindaban—

1 VS, vid,

? It is not known at what date the complete doctrine of the vyithas
arose, Patalijali (on Pan., vi. 3. 6) writes, * Jan@rdana with himself as
fourth’, a phrase which may imply the doctrine; but Bhandarkar con-
siders this doubtful, and says that ‘it may be taken for granted that
the two vyithas, Vasudeva and Sarkarsana, only were known up to the
time of the latest [Nanaghat] inscription, which is to bereferred to about

the beginning of the first century before the Christian era, so that the

system of four vyithas was not fully developed up to that time. VS.
iv £Q
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stories which Bhandarkar attributes to the later identification
of Vasudeva with a cowherd-god, Gopala, belonging to a
nomadic tribe of Abhiras, who migrated into the country in
the first century A.D., bringing with them the worship of the
boy-god, and such legends as that of the massacre of the
innocents.!

The Bhagavadgita.

12. The composition of the Bhagavadgita. There seems to
be a general consensus of opinion among modern scholars
that the Bhagavadgita, as it now appears in the Epie, is not
an original poem composed by a single hand, but an anecient
work, rewritten and enlarged. But all are not agreed as to the
history of the poem’s composition. ~Garbe propounds a very
definite theory ; the Gita, he says, was originally an exponent
of the Samkhya-Yoga philosophy, with which the Krisna
Vasudeva cult was united until the beginning of the third
century B.c. Until that date the cult was outside Brahmanism;
during the last three centuries before Christ Krisna became
identified with Visnu as the religion became Brahmanized,
and it was in this period that the original Gita arose (about
200-150 B.c.). This primitive Gitd was worked over during
the second century A.D. by some Vedéntin, and if the pure
Gita is to be recovered, the definitely Vedantic passages are to
be excised. He then proceeds to show that this can be done.
Hopkins has criticized Garbe’s theory,? and most scholars now
reject it. Hopkins himself regards the Gita as ‘at present
a Krisnaite version of an older Vispuite poem; and this in
tutn’, he says, ‘ was at first an unsectarian work, perhaps a late
Upanigsad’® Farquhar, again, writes of it as ‘an old verse
Upanisad, written rather later than the Svetaévatara, and
worked up into the Gitd in the interests of Krisnaism by a
poet after the [beginning of the] Christian era’.*

The evidence on which such views are based is purely in-
ternal. Hopkins points out ¢ that the heart of the poem differs
in style from its beginning and ending’, and supports his view

1 VS, ix. , 2 JRAS. 1905, pp. 384-9.
s HRL, p. 389. s ORLL & 95.
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that the Gita is not an original unity with considerations of
metrical form.! But for the most part the theory of a recast
document is founded on the fact that the poem attempts to
reconcile so many differing points of view, and appears in
many passages to be inconsistent with itself. Thus Hopkins
writes :

‘It has shared the fate of most Hindu works in being interpolated
injudiciously, so that many of the puzzling anomalies, which
astound no less the reader than the hero to whom it was revealed,
are probably later additions. It is a medley of beliefs as to the
relation between spirit and matter, and other secondary matters ;
it is uncertain in its tone in regard to the comparative efficacy of
action and inaction, and in regard to the practical man’s means
of salvation ; but it is at one with itself in its fundamental thesis,
that all things are each a part of One Lord, that men and gods are
but manifestations of the One Divine Spirit, which, or rather
whom, the Visnuite rewriter identifies with Krispa, or Visnu's
present form.’?

Again, ‘the different meanings given to the same words are
indicative of its patch-work origin, which again would help
to explain its philosophical inconsistencies.” * On such grounds
he stigmatizes the poem as ‘an ill-assorted cabinet of primitive
philosophical opinions ’.*

I have quoted Hopkins's words at some length to prove how
largely the prevalent view of the Gita’s origin depends on an
exaggerated criticism of its contents.> This is not the place
to demonstrate how profoundly the writer has misunderstood
the teaching of the Gita; it is hoped that the pages whith
follow will suffice to refute his wholesale charges, and to prove
that the poem is less a medley than a reconciliation of beliefs,
while many apparent inconsistencies of doctrine are only re-
garded as such owing to a misapprehension of their significance.
It may, however, be noted that Hopkins observes that the
‘anomalies astound no less the reader than the hero to whom

1 GE., pp. 234, 235, ? HRIL., p. 890.
5 ibid., p. 400. + ibid., p. 399.
& cf. also ORLL § 92.
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(the poem) was revealed’. If Arjuna is represented as per-
plexed, is it not reasonable to suppose that the writer (or final
redactor) was as fully aware of these ‘anomalies’ as his
critic? And if Arjuna is ultimately satisfied by Krisna's
explanations, is it not probable that the writer was rather
attempting a reconciliation of beliefs than carelessly throwing
together an inconsistent medley ?

In short, such drastic and superficial criticism leaves the
question of origin undecided. Evidence of style and metre
must be weighed with more respect. Without venturing to
dogmatize on a subject that in the present state of the evidence
admits of no certainty, I would suggest as probable the theory
that at a certain stage in the development of the Krisna
Vasudeva cult some brilliant member of the sect composed the
Gita with a purpose, using, no doubt, a quantity of older
material, but not merely setfing the old side by side with the
new—rather working up the whole into a simple unity to
meet the needs of his time. It is evident, for example, that he
either quoted the Katha and Svetadvatara Upanisads or used
the same ancient material from which some of their verses
may have been derived; but these verses are so aptly used in
the Gita that they appear to be almost more original in their
later setting than in the Upanisads themselves.

What, then, was the purpose with which the Gitd was thus
composed? The sectarian author wished to insist on the
absolute supremacy of Krisna Vasudeva, and at the same time
to conciliate the enemies of his cult. The poem may be called an
uncompromising eirenicon. The poet is determined to appease
thé orthodox ; the Veda and its devas, the Upanisads with the
Vedantic theory of Brahman-Atman, the conceptions of purusa
and 7évara, Samkhya knowledge and Yoga practice—none of
these are neglected ; liberation is won by work, by knowledge,
by devotion—Dby all these three in due proportion; and over
all there broods the grace of God that stirs and meets the love
of man. The performance of easte-duty is taught; religious
privilege is extended beyond the male twice-born to Stdras
and to women.

But never did author compose so widely comprehensive an
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eirenicon in a spirit of less compromise. He will not abate
one jot of Krisna’s claim to be supreme, to be the All. The
Veda is of use; so is a tank; but Krisna’s doectrine is the
widely spreading flood. To worship the devas is to worship
Krisna; for Krisna 4s the devas. It was Krisna who made
the Upanisads, or Vedanta, and he is the Brahman-Atman
they seek. Samkhyan prakriti is his, and he is purusottama ;
he is the Lord of Yoga, and he taught it first in ancient times.
Krisna alone dispenses grace, and is the true object of devotion;
for him must all work be done, and saving knowledge is of
him. He founded caste, and he upholds the moral order. He
is the final goal, whence men do not return.

The purpose of the author finally met with success. There
are indications that the doctrine of the Gita was not at first
accepted by the orthodox ; but it cannot have been very long
before the poem was adopted as part of the prasthanatraya,
or triple canon, of the Vedantic school, and was thenceforward
universally accepted by widely differing schools of thought.

13. The age of the Bhagavadgitd@. It remains to consider
during which period of the development of the Krisna Vasu-
deva cult the Bhagavadgita is most likely to have been com-
posed in its present form. On the one hand, Vasudeva is in
the poem decidedly supreme; on the other, it is clear that the
book was written at a time when the idea of Vasudeva as
supreme was far from meeting with that tolerant acceptance
among the orthodox which it afterwards won. More than once
Krisna speaks to Arjuna of those who have no faith in him
and murmur at his teaching;! Arjuna himself is said, in
contrast, to be a fit recipient of the doctrine because he-is
Krisna’s votary.? The poem was written, too, at a time when
men were afraid of the influence of free speculation on the
restricting power of caste. Religious ideas were filtering
through to lower social levels, and the ¢ natural duties’ of the
various castes were being neglected or interchanged. Krisna
was avatd@re at Kuruksetra, not when the poem was composed,
but it is reasonable to suppose that the fancied conditions of

1 iit, 82; ix. 11; xviii. 67. ?iv.3; ix. L.

3401 (o}
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his time on earth reflect the actual conditions of the Gita age.
Dharma needed re-establishment.

This internal evidence points to the second century B.c. as
the period when the Gita in its present form appeared. The
Besnagar inseription proves that in the early years of that cen-
tury, even in somewhat remote quarters, Vasudeva was wor-
shipped by Bhagavatas as ‘ god of gods’; and there are further
indications of date within the poem which compel us to set it as
early in that century as we reasonably can. In the first place,
while the identification of Krisna Vasudeva with Visnu has
undoubtedly begun, there is not that emphasis on the identifi-
cation which a later date would lead us to expect.! Secondly,
Narayana is not even mentioned. And thirdly, not even Sarn-
karsana (mentioned with Vasudeva in the Ghasundi inserip-
tion)—much less the developed doctrine of the vyiihas—finds
a place in the poem.” 'The argument from silence is precarious;
but it is almost ineredible to suppose that these elements which
play so important a part in Bhagavata belief of a later date
should be entirely absent, from the Gita if the poem had been
composed later than 150 B.c.

The doctrine of the Bhagavadgita.

14. Kyisne is Brahman. Krisna says (vii. 19)3 that the
man of knowledge affirms that Vasudeva is All. This is the
central doctrine of the Bhagavadgita. Krisna Vasudeva is
one with Brahman, the ultimate unity that lies behind this
manifold universe, the changeless truth behind impermanent
appearance.

The Brahman of the Gita is the Brahman of the Upanisads;
the source and resting-place and goal of all that is; the object
of knowledge, not to be defined ; that wherein those who know
it dwell; eternal essence of the transitory ; imperishable reality

! On this point, see also Introd., § 19 (a) infre.

® Much less is there reference to Krisnu as cowherd; he is called
Govinda; but see note on i. 32.

® Occasional references to the Bhagavadgita are given in the text;
for the most part the reader may consult appropriate references in the
Subject Index,
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of the perishable ; transcendent over all, and immanent in all ;
unmanifest ; passionless home, whence men who win release do
not return.

In no place in the Gita does Krigna explicitly claim to be
Brahman. Once (x.12) Arjuna calls him ¢ Brahman Supreme’;
and once (xiv, 27) he speaks of himself as the ‘ground of
Brahman’, an expression which Sarkara explains as ‘the
power of Brahman in manifestation, and therefore Brahman
itself . But throughout the poem the identity of the two is
implied ; Krisna uses, to deseribe his own person, those epithets
that tradition conneets with Brahman; and the doctrine of
Reading ix—the Royal Mystery—amounts to nothing less
than this, that he who comes to Krisna with devotion wins
release no less than he who pursues the toilsome search for
Brahman ; for both are onc.So, also (xii. 1ff), when Arjuna
asks whether it is better to worship Krisna with devotion or
to contemplate the imperishable and ummanifest Brahman,
Krisna answers in effect that those are wisest who worship
him as manifested Lord, with faith and service; but those
who seek the imperishable Brahman no less reach Zim, with
greater toil. By such indirect means does Krisna identify
himself with the Brahman postulated by the Upanisads, the
elusive ohject of their search.

15. Koisna 48 Atmaw. Brahman manifests itsolf as the
universe in two forms; as Self (@tman) and not-Self (prakyiti).
Both forms are equally real in fact, because Brahman is real ;
but not-Self wears a misleading appearance, caused by the
power of delusion (mdya). Thus Self is said to be Brahwnan’s
‘ true nature (svabhdva)’.

Braliman as Self is called adhydtma. This term means
‘relative to self’ or ¢ concerned with self’, where ‘self ’ stands
for the complete separate individual. Thus Brahman as adhy-
datma is that which makes the individual what it is, the
principle of pure consciousness, which is the same in every
separate being.

It is also called paramdtman, a term which implies trans-
cendence ; and jivabhiite, or essential life in all. The name
ksetrajiia is also used—that which knows, or is conscious of,

c2
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the ksetra, or field, which is the not-Self. Other terms are
used implying personality ; these will be considered later.

The conception of Brahman as @man, originally induced
from a consideration of the individual Self, is cosmic. Separate
existence limits, or econditions, cosmic @tman; hence all in-
dividual Selves are one with one another and with Brahman.

Because Krisna is Brahman, he is also essentially dtman.
Manifesting himself as Self and not-Self, he possesses two
natures (vii. 4 ff.), a higher and a lower ( pard and apard pra-
kritd). The higher is essential life ( jzvabhiita) which upholds the
universe ; the lower is all that is not @tman ; and from these
two all separate existences are sprung. So also in another
place (xv. 7) he says that one part of him is ‘essential life
from everlasting in the world of life’, which attracts to itself
the mind and sense-organs, representing his lower nature.

That Krisna is paramaiman is implied at xv. 17, 18, where
he calls himself purusottoma, and uttama purusa is called
paramdtman. At x. 20 he elaims to be dtman ¢ dwelling in
the heart of every being’; he is therefore adhydima, and
just as at vi. 29 we are told that the true Ascetic ‘sees the
Self dwelling in all beings, and all beings in the Self’, so we
learn in the following £loka that Krisna is to be seen in all
things, and all things in him; and (iv. 35) that Arjuna’s
perception of all beings in himself will be followed by the
vision of all beings in Krisna. At xiii. 2 also Krisna claims to
be ksetrajiia in every ksetra.

Hence Krisna is fully identified with @tman, transcendent,
cosmic, and conditioned.

16. Krisna is puruse. Brahman-Atman is also called
purusa. This word simply means Man, or, more generally,
Person. Just as the universe, from the analogy of the in-
dividual, is conceived of as possessing an datman, so also it is
supposed to be personal ; like Brahman-Atman, purusa is both
cosmic and individual; but purusae further suggests personality
within the impersonal.

The purusa idea dates back to an age earlier than that of
the Brahman of the Upanisads. It is found in the Purusasiikta
(RV. x, 90), a hymn undoubtedly late in the Rigveda, but
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earlier than the Brahmanas. In that hymn puruse appears as
universal and all-pervading; yet ‘filling a space ten fingers
wide’ in every heart. This universe is but one-fourth of
him; three-fourths are ‘immortality in heaven’. We read
how the devas held a great sacrifice, with purusa as their
offering ; they divided him into separate parts, and from these
parts there were created sun and moon and wind and every
creature, and the four castes.

The term puruse occurs again and again in the Upanisads;
and the suggestions adumbrated in the Purusasikta are ex-
panded and developed. Puwrusc is primal and eosmie, one with
@tman,' one with Brahman, one with All;? he is immanent
in every separate being;® the cosmic and the individual
purusa are one.* We find an echo of the purusa-sacrifice in
Chand. Up. iii. 16. 1, where (just before the lessons taught by
Ghora Angirasa to Krisna, the son of Devaki) we are told
that < puruge verily is the sacrifice .

But it was especially the idea that the greater part of
puruse was ‘immortality in heaven’, and only one-quarter of
him this created world, that bore fruit in the Upanisads.
Purusa is the devas;® as such he is adhidaiva, or ‘ relative to
the devas’; purusa is men; as such he is adhydlma, or ‘ relative
to self’. This being so, each devw, with the department he
rules in the macrocosm, bears close correspondence to some
allied part in the microcosm that is man. The purusa in the
sun is the puruse in the eye; the puruse in the wind is
the purusa in the breath; the puruse in the moon is the
puruse in the mind, and so forth.* When purusa is deseribed,
he is described as the purusa in the sun— ‘ the golden person,’
like a saffron-coloured robe,? sun-coloured, beyond darkness,?
who looks down upon this earth from his golden place.’ 1°

* Brih. i. 4. 1; Mund. i. 2. 11.

# Brih. ii. 5, 1-15 ; Mund. ii. 1. 10.

® Kath. iv. 12; vi. 17; Svet. iii. 11. 18,

¢ Brih. v.15; Mund. ii. 1. 2. 4; Pr.vi. 1-6; Svet. iii, 7-21 ; Maitsi vi.1.

5 Cf. Brih. i. 4. 6.

¢ Brih. ii. 5. 1-15. See also Brih. ii. 3. 8-5; and Chand. i. 6. 6-7, 6.

7 Chind. i. 6. 6, # Brih. ii. 3. 6.

* Svet, iii. 7. 10 Maitai vi. 1.



22 INTRODUCTION

The dualistic system called Samkhya adopted the term
purusa to express the conscious, inactive principle in every
living being, a number of which principles are set over against
unconscious, active prakyiti.

The doctrine of puruse in the Gita is the doectrine of the
Upanisads, with emphasis on the fact that not-Self proceeds
from, and is one form of, puruse, and with the addition that
puruge is Krisna. The man who seeks release must know
Krisna to be ‘with adhidaive’ (vil. 30), and adhidaiva, or
adhidaivatd, is explained as puruse (viii. 4); this ‘supreme
celestial purusa’ is then deseribed in terms that echo the
Upanisads—<the Ancient Seer, the Director, smaller than the
small, Creator of all, inconceivable of form, sun-coloured,
beyond the darkness’, to whom those come who remember him
at the last hour (viii. 8-10). Hence, in Krisna is that which
makes the devas what they are; Krisna 4s the devas; and it
follows that those who worship the devas rather than Krisna
are in fact worshipping Krisna, though their observance is
‘ not according to rule’ (ix. 23),

Again (xv. 16-18), Krisna speaks of ‘two purusas in the
world, the perishable and the imperishable; the perishable is
all beings’, that is to say, the not-Self in every being, here
unusually called purusa as being in reality one form of him;
‘the imperishable is called immovably exalted ’—the Self,
unmoved by contact, ‘but’, he proceeds, ‘there is another, a
highest purusa ; he is called the Supreme Self, who entering
the threefold world supports it, the Lord immutable '—cosmie
puruse, transcendent and immanent. The three purusas are,
of course, one purusa in three aspects ‘ Because I transcend
the perishable, and am also higherYthan the imperishable,
therefore am I known in the World and in the Veda by the
name of purusottama.

In the thirteenth Reading puruse and prakyiti are opposed
in Samkhya style; but even here we are reminded (xiii. 22)
that each Self is ¢ the Supreme puruse in this body....High-
est Self’,

Hence Krisna is cosmic purusa, Self and not-Self in every
living being; One with two natures; purusottama, who is
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puruge in the hearts of all; primal purusa, ‘from whom
streamed forth the ancient energy’.

17. Kvisna is Lsvara. In the Purusasikta (RV.x. 90. 2)
puruge is called ‘Lord (#8@na) of immortality’; the title
@sa@na is used in the Brihadaranyaka Upanisad! with the
names of other ksulra devas; and again? as identical with
individual @tman or purusa—"in the space within the heart
lies the ruler of all, #éd@na of all, the king of all’. This Upani-
sad is quoted by the Katha ;® but #é@na, with other derivatives
from the same root—i$, #da, and Zévara—does not become
common as a title of God till the Svetadvatara Upanisad,
a sectarian work with Siva-Rudra as one and supreme, There-
after isvara (mahesvara, paramesvara) is used to denote various
chosen gods, and the term approaches most nearly of all terms
to the conception of the personal deity of monotheism ; Hindus
in modern days mean by Zévara very ncarly what Christians
mean by God.

The #vara of Pataiijali’s Yoga system is nothing more than
a special Samkhyan puruse, ‘untouched by affliction, action or
fruition’ and ‘ teacher of the primal sages’; devotion to him is
one means of attainment to concentration,*

In the Gita, as in the Upanisads, #dvara. is both transcendent
Ruler and immanent Lord ; and Zsvare is Krisna. He claims
to be ‘ great Lord of all the worlds’;® 7sa and %svara are com-
mon among the titles Arjuna gives him °®; and the Form and
Power which Krisna reveals in the eleventh Reading are those
of himself as 75vara.’

Tévara, like Krisna, dwells equally in all created beings,?
whirling them round by his power of delusion.” Supreme
puruse in this body is called ‘ the great Lord’®; he enters the
world, and as @évara, supports it.

The Gita, then, looks rather to the Upanisads than to the
Yoga system for its interpretation of #vara. Beside Tsvara

14,11, 2 iv. 4. 22; v. 6. 1,
3 v, 12,13, * Yogasitras 1. 23-26.
5 v, 29; of iv. 6; ix. 11; x. 3. ¢ xi, passim,

T parama aivara ripa xi. 9; aifvara yoga xi. 8; cf. ix. 5.
8 xiii. 27, 28. ® xviil. 61. 10 xili. 22.
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who is Krisna, the 2dvara of Patafijali is but a pale, isolated
abstraction; neither source nor goal, neither transcendent
Ruler nor inner Guide, but only one of many means to an
isolation like his own.

18. Krigna 8 not-Self. Krisna has two natures; his higher
nature appears in his true form as Self; his lower nature,
veiling his true form, appears as all that is not Self. Of these
two natures all separate existences are formed.! Each separate
being thus formed is called bkuta; but the word bhiita is also
used to denote the lower nature in contrast with the higher;
thus, at xv. 16, the perishable purusa (i. e. prakriti) is defined
as sarvani bhatani, that is, the sum of all that is not im-
perishable Self.

While actually the lower nature is no less Krisna than the
higher, it is matural that he should more often identify him-
self with the higher nature—as @tman, jwabhiita, ksetrajiia,
puruse, ivara—in creatures than with the lower, and should
prefer to speak of the lower nature as ‘ belonging to him’ and
‘under his governance ' rather than as himself. Yet in that
passage where he enumerates the topics of knowledge necessary
for those who strive for release he includes the knowledge of
himself as being sadkibhata® and adhibhiita is defined?* as
¢ perishable existence’, equivalent to the ‘perishable purusa’
of xv. 16. Thus not-Self, in perishable form, no less than
imperishable Self, finds its real being in identity with Krisna.

19. Krigsna avaltdra. The doetrine of avatdra, or descent,
appears for the first time in the Bhagavadgita. The fact of
avatdra was a necessary corollary to the identification of
Krisna Vasudeva with the Absolute. We have here an example
of man made God; but his godhead becomes so primary, so
firmly established, that the enlightened can only suppose that
before the dawn of understanding they were deceived by his
power of delusion; he was, in reality, always God made man.
Like Arjuna,® they have called him by his human name and
treated him familiarly as friend and comrade; but now those
who ‘know in verity his birth and work divine’® must revise

! vii. 4-6. iv. 8; ix. 8, 10. $ vii. 30,
¢ viil, 4. 5 x1. 41, 42, ¢ iv. 9.
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their conception of his nature; they must no longer be num-
bered among the fools who scorn him when he dwells in human
form, knowing not his higher being as Great Lord.!

It is in the fourth Reading that Krisna declares to Arjuna
the fact and doctrine of avat@ra. He has been expounding the
theory and practice of Control (yoga), and at the opening of
this Reading makes the astounding claim that it was he
who taught this doctrine to the patriarchs of old. Arjuna
challenges the statement, and Krisna replies 2:—* Many births
of me have passed, and of thee, O Arjuna. I know them all;
thou knowest them not, Paraintapa. Though unborn and
immutable in essence, though Lord of beings, yet governing
Nature which is mine, I come into being by my power of
delusion. For whensoever right declines, O Bharata, and
wrong uprises, then I create myself. To guard the good, and
to destroy the wicked, and to confirm the right, I come into
being in this age and in that.’

Of the many interesting questions suggested by this state-
ment of doctrine some will be noticed in later paragraphs. At
this point it will be enough to observe three facts:

(a) There is no mentionof Visnu, Indeed the name of Visnu
occurs only three times in the Gita, and the name of Hari
twice. Once, at x. 21, Krisna claims to be ‘ Visnu among the
Adityas’, but only as the chief of a certain class, as, soon
afterwards at x. 28, he calls himself ‘Sarmkara among the
Rudras’; and twice in the chapter of the Ecstasy ® he is called
Visnu by Arjuna in contexts where Arjuna may well have
been reminded of the sun. Twice Samjaya speaks of Krisna
as Hari* It is noticeable, then, that while the identification
of Krisna Vasudeva with Visnu had doubtless begun, he him-
self at no point in the Gitd (not even in the awvatdrae passage,
where we should most have expected it) makes any definite
claim to be Visnu. His avat@re is a descent of Brahman,
The point is important as suggesting an early date for the
Gita in the later history of the Vasudeva sect.’

bix, 11, ? iv. 5-8.
3 xi. 24, 30. 4 xi, 9; xviil, 77, 5 See supra, § 18,
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(b) There is repeated avatdra of Krigsna. The application
of the doctrine of repeated awatdra to the ancient stories of
the Fish, the Tortoise, the Boar, and the Dwarf; or again to
such heroes as ParaSurama and Ramacandra, or to Narasithha
and Gautama Buddha, is a later development ; and all these,
with Krisna, finally become avat@ras of Visnu. In the passage
before us the repetition of awatdra is paralleled with the
ordinary cycle of birth and death, and explains Krisna’s state-
ment that having aforetime taught the patriarchs he has now
come to re-establish right by teaching Arjuna that same
doctrine which has vanished with the lapse of years.

It was, perhaps, the success of the Bhagavadgita that led
to the insertion into the Ramayana of a passage (vi. 119)
equating Ramacandra with Visnu and with Brahman ; and to
the composition of the Buddhist Saddharma Pundarika (pro-
bably about A.D. 100-200) which claimed for Gautama that
supremacy which the Gita had claimed for Krisna. From
such sectarian imitations to an established comprehensive
doctrine of the repeated awatdra of Visnu progress was not
difficult.

(¢c) Krisna as awvat@ra has a definite work to do. God
descends with a purpose. From the earliest times sacrifice
(yajiia) had been accounted the most important work, and in
the Gita so imperative a work is sacrifice considered that we
are told that ‘ever on sacrifice firm-founded is Brahman all-
pervading’.! In the Chandogya Upanisad ? we read, ‘Verily,
man is sacrifice’. We have here a reminiscence of the
Purusastikta; but the text is worked out along new lines,
and every period of the life of man from the cradle to the
grave is said to be a Soma libation; this teaching leads up
to the instruction given to Krisna, the son of Devaki, by his
gurw, where the same conception of life as sacrifice is more
fully developed. Hence it is not unnatural to find that Krisna
regards his own life in the body, and his own work here on
earth, as in some sort a sacrifice. The man who seeks release
must know him as s@dhiyajia,? as ¢ adhiyajfie in this body **

1. 15, % 111, 18. 1, puruso vivae yajiah. % vii. 30.

4 viil. 4,
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not merely as the ‘ Lord of sacrifice, whom it affects’)! but as
the very soul of sacrifice itself,

20. Kpisna-Brahman awd the Universe. The universe is
a puppet-show ; Brahman is sole producer, Brahman is scenery
and players, Brahman is sole spectator. The universe is Brah-
man, sportively self-deluded, taking delight in itself. The
means of production is the power of delusion, or mdyd ; scenery
and puppets are Brahman, self-stamped with ‘ name and form’,
its lower nature —prukrili ; as spectator it is purusa, retain-
ing its proper nature. Like every thoroughgoing monistic
system, the system of the Bhagavadgita robs the universe of
meaning ; personality, freewill, good and evil, even awvat@re
itself, are incidents in an idle show. 'The performance is
enewed day by day; with each night the curtain falls?

But to say that the universcis void of meaning is not to say
that the performance is unreal. There are passages in the
Upanisads which justily Sarkara in deriving from them his
theory of complete illusion; but the Gita follows rather that
doctrine which allows to the mmiverse a temporary reality as
such. Brahman really possesses the power of self-manifesta-
tion as the world; it is in truth source and support and place
of dissolution;?* it really exercises its power of delusion, and
manifests itself as Self and not=Self; both these are said to be
eternal, because they both proceed from the eternal One?
But these conceptions of transcendence and immanence which
are everywhere to be found in the Gita belong to a lower
plane of reality; for where there is One, that One cannot
transcend or vest in what is not itself; and for deluded man
the world is but phenomenal, veiling rather than revealing the
true nature of its source. Revelation guides him; reason
concurs ; yet he is compelled to move in his own world of vain
experience, and to make use of delusive things to effect his
Self’s deliverance from their power. It is for the wise man to
study the rules of that dramatic production in which he seems
to be involved, and because Brahman’s play means sorrow and

'y, 29; ix. 24, 2 yiii. 16-19.
3 yii, 6, 12; ix. 5-10; x. 8; xv. 4. 4 xiii. 19.
5 egp. vii, x, and xii.
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pain for him, by that study to endeavour to win a way out of
the coil.

To this end the message of the Gita leads. Brahman descends
as Krisna Vasudeva to play a special part in the drama of life,
and to teach his fellow-players how best they may win through
the ¢ thicket of delusion’ to the ‘calm bliss” of perfect truth
that is himself.

21. Self and not-Self. We have seen that Brahman sends
forth, or manifests itself as, purusa, or Self, and prakriti, or
all that is not Self. The Gita doctrine of purusa differs vitally
from that of the Sarhkhya system, which denies a supreme
purusa, teaches an infinite number of separate purusas, and
aims at complete isolation for each one. But the Gita doctrine
of prakriti is closely allied to that found in the Samkhya
Karikas of Iévara Krisna, who probably lived in the fourth
century A.D.

It is probable that at the time when the Bhagavadgita was
being composed Samkhya notions were afloat but had not yet
been reduced to so dogmatic a scheme as the Karikas present.
One or two passages in the old Brihadaranyaka and Chan-
dogya Upanisads! have been claimed as sources whence certain
conceptions of the later Sarnkhya were derived; but it is not
till the Katha ? and the Praéna,® and especially the Svetava-
tara and the Maitri Upanisads, that any certain Samkhya
teaching is to be found, though even in these allied with a
Supreme.

The term Samkhya first occurs in the Svetadvatara Upanisad
compounded with yogu,* with which it appears to be contrasted
as meditation with practical devotion. The word means
‘enumeration’, and was probably adopted by the school in
view of those enumerations of principles, constituents, and
psychic states which mark the Karikas and Siitras and are
found in metaphorical guise as early as Svetadvatara Upanisad
i. 4. In the Gita Samkhya is contrasted with Yogs, the
former being the theoretical reflection of those who rely on
knowledge alone for release, while the latter is practical en-

! e.g. Brih.i. 4. 8; Chand. vi. 3. 4.
? i1, 10-13; vi. 7-11. 3 v, i vi. 13,
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deavour and the systematic exercise of self-control ;1 the two
are, however, complementary systems and their goal is one.?
Samkhya is becoming more defined as a system,? and it is
probable that Kapila is recognized as its founder.* But there
is no indication that a Supreme purusa has been abandoned ;
and, indeed, if the system had at that time been recognized ag
atheistic, Krisna’s exaltation of Kapila as chief of the perfected
would not bave been consistent with his scorn of those who
deny a Lord.

It is, then, probably less true to say that the author of the
Gita attempts to reconcile Vedanta with Sarakhya than to
say that Vedanta and Samkhya had not yet fallen apart in
distinct opposition to each other. Both systems are ultimately
derived from the Upanisads, and it is to their elements in the
Upanisads that the Gita looks rather than to such absolute
idealism and atheistic dualism as were later associated with the
names of Samkara and Iévara Krisna respectively.

The Gita doctrine of purwsa and prakriti may most con-
veniently be studied in Reading xiii. Krisna opens the Read-
ing with a statement :— This body is called the Field (ksetra):
Him Who knows it knowers of these call Knower of the Field
(ksetrajita)) The metaphor is significant. The Field is the
area of ceaseless activity, of growth and change and death ; the
function of the Knower is nothing but to know. Unconscious
prakrite for ever acts ; inactive puruse experiences her action.

‘Know also me to be in all Fields Knower of the Field.’
The first statement was, then, of cosmic significance—a far
more legitimately cosmic significance than it can possess in
the developed Samhkhya system, where every separate purusa
stands eternally alone. Pralkriti—this Field that is the active
universe—stands over against a cosmic puruse, a world-Self ;
and now we learn that all living creatures, apparently so
distinet from one another, are in fact the single Knower,
Krisna, experiencing the changes of the Field; and when, at
§ll. 12-17, Krisna describes this Knower, it is in terms that

bl 39; il 35 v. 4, 5. il 3;v. 4,5,
3 xviil. 13, 19. * x. 26. 8 xvi. 8.
® iii. 5, 27; xiv. 19; xiii. 20, 22.
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identify him with Brahman, supreme and immanent, world-
Self, ‘undivided, yet in beings seeming to dwell divided—
established in the heart of all’.

In §loka 5 Krisna deseribes the Field. * The Great Elements
(mahabhita), Individuation (ahamkara), Reason (buddhi), and
the Unmanifest (avyakta), the ten Sense-organs (¢ndriya), and
the one (i.e. manas), and the five Realms of sense (indri-
yagocara).! These correspond to the twenty-four principles
of the Samkhya system. In that system awvyakte, the un-
manifest or unevolved, is productive but (there being no
Supreme) uncaused, one, eternal, and all-pervading ; buddhi
is first product of awyalkta—the intellect which formulates
concepts and decides on action, immediately presenting ex-
perience to purusa; from buddii is evolved ahamkara, or
individuation ; this prineiple is, in Upanisad and Gita doctrine,
like buddhi, primarily cosmic, eausing the conscious personality
of the world-Self; in the Sarmkhya its cosmic significance is
somewhat weak and unintelligible, and its main effect is to
secure that each separate puruse shall find its separate lot in
prakyiti. From aluinlkdra arises manas, regarded as a sense-
organ, forming percepts from the material provided by the
organs of perception and passing them on for the concept-
forming and deciding work of buddhi; receiving also the
commands of buddhi and referring them to the organs of
action; from aharikdre again spring the five buddhindriya,
or organs of perception—of sight, touch, hearing, taste, and
smell; and the five karmendriya, or organs of action—the
feet, hands, and tongue, and the organs of evacuation and
reproduction—which act on the decision of buddhi conveyed
through the medinm of manas. Also derived from ahasikdara
are the five tanmdatra, or subtle elements, from which arise the
five mahdabhiita, or gross elements, compounded of the pure and
subtle elements in varying degrees; from these is formed the
material world. The ‘Realms of sense’ in the Gita list stand
for the subtle elements ; for it is owing to the presence of these
fine essences in their gross compounds that the organs of per-
ception can perform their functions of sight, touch, hearing,
taste, and smell.
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Two less complete lists occur in the Gita. At vii. 4 Krisna
describes his lower nature thus:—* Earth, Water, Fire, Wind,
Ether, Mind, and Reason, and Individuation’. In this list we
may suppose the names of the elements to stand for both subtle
and gross, manas to stand for the eleven organs as their chief,
and avyakta to be omitted as that from which all are evolved.
The fivefold list at xviii. 14 is peculiar, and not easy to inter-
pret along orthodox Samkhya, lines.!

The Samkhya system attributes the evolution of prakriti to
activity on the part of the three gunas of which it is composed
The word guna means the ‘strand’ of a rope, and the technical
term is excellently conceived to remind us that the gunas are
not qualities (an ordinary sense of the word) but constituents
of prakriti, as three strands may be the substance of a rope.
The three gunas are called sattva, rajas, and tamas. Sativa,
the white strand, is that in nature which is pure, light-giving,
true, and good; rajas, the red strand, is that which causes
activity and restlessness and passion, the strand of energy;
tamas, the black strand, is all that is heavy and dark and
indifferent and inert. In the unmanifest they lie in equi-
librium ; set moving, they evolve buddhi, ahamkdra and the
rest; and it is their interaction and relative proportion in
things that cause the manifold differences of character and
function in the world.

The term guna begins to be used in this technical sense in
the Svetaévatara Upanisad,? which also contains picturesque
metaphors—of the triple tyre’* and the ‘ one she-goat, red,
white, and black ’*—which have been plausibly interpreted as
alluding to the three gunas of prakriti. The Maitri Upanisad,
composed like the Gita at a time when the Samkhya was
developing into a more definite system, gives the guius their
names. The Gita develops the guna idea very completely. Tt
is the gunas born of prakriti® that compel all creatures to
act;® they are themselves sole agents;? they deceive purusa,®
and bind him in the body;® character and duty depend on

1 See note, ad loc. 2eg. 13 8.4,
4y, B, 5 {1, 5; xiii. 19; xiv. 5; xviii. 40. S ii. B,
7 1ii, 27; xiv. 19, 8 iii. 29 ; vii. 12-14. ¥ xiv. 5.
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them, and vary according to their proportion in each being.!
The wise man’s aim is to rise through and beyond them.?

R2. Maya, or the Power of delusion. Maya means delusion,
deceit, or trick. In the Rigveda® it is said, that ‘ Indra by
his tricks of delusion (md@ya@bhil) moves in many forms’. This
verse is repeated at Brih. Up. ii. 5. 19, and the word does not
occur again till the PraSna Upanisad,* where those are men-
tioned ‘in whom there is no crookedness or falsehood or any
deceit (mdyd)’. Again, in the Svet. Up. iv. 9, 10, we read,
‘This whole world the Maker of delusion (mayin) projects out
of this (Brahman); and in it by delusion (mdya) the other
(i-e. the individual Self) is confined. Now one should know
that delusion is Nature (mdaydm tu prakritim vidyat), and
that the Maker of delusion (mdyin) is the Great Lord (mahes-
vara)’. Sarakara uses the word m@ya in his monistic system
as equivalent to that ignorance whereby the individual falsely
attributes existence to the objects of experience. While his
view of the universe may undoubtedly be found in the Upani-
sads, it will be seen that no passage in the earlier books (except
possibly that in the Svetadvatara Upanigad) can justify this
interpretation of the word mayd. The Bhagavadgita, and the
Epic generally, use mdyd, not as identical with prakriti or
with avidyd, but as that power of delusion possessed by
Zévara, whereby through the medium of prakriti and its gunas
he veils his real being from all save those who pierce through
his disguise. The maya of the Lord effects delusion, or moka,
in man.

Thus at iv, 6 Krisna says that he, though in reality birth-
less, comes to birth by his own power of delusion (@tmamaya)
governing prakriti which is his; that is to say, he manifests
himself in the world as an individual, compound like other
individuals of puruse and prakriti, thereby veiling his true
birthless being as Brahman; hence ¢fools scorn me when I
dwell in human form; my higher being they know not as
Great Lord of beings’.®

! iv. 13; xiv. 5-18; xvii and xviii, passim, % ii, 45; xiv, 20.
3 vi. 47, 18. 14 16. 5 ix. 11,



THE DOCTRINE OF THE BHAGAVADGITA 33

There are some, too, who are so senseless as to identify
Krisna with his lower nature alone; ‘for this my divine
delusion (maya) of the Strands is hard to pass; those who
take refuge in me alone pass beyond this delusion’,! and ‘veiled
by my power of delusion (yogumdyd) I am not light to all’.?

As in the Svetadvatara Upanisad, so in the Gita, tévare is
the creator of delusion. ‘The Lord dwells in the heart of -
every being, and by his power of delusion (ma@yd) spins round
all beings set on the machine’?  Ffivara controls prakrits, sole .
agent in the individual, that veils his highest being from the
man in whom he dwells.

23. Man. The author of the Gita is interested in man and
his destiny ; for man is the centre of creation. Brahman, it is
true, dwells equally in every living creature; but to man is
given a gift denied even to the Lords of Heaven—man alone
in all creation’s scale can win release.

Arjuna stands for the average good man. Like all good
men he knows and fears the power of evil, and longs to conquer
it. Conscience urges him to do his duty, while caution and
human pity bid him hesitate till he is sure where duty lies.
He is humble and diffident; he cannot trust his own judge-
ment ; he looks for a decision to one whom he calls friend and
on whose wisdom he relies; more, he is ready to surrender
himself with implicit confidence to one whose judgement he
approves. He is a Ksatriya and fearless; his life has been
spent in the hard knocks of war; he is as dauntless in thought
as in action, as ready to face the truth as to face the foe, and
anxious to follow it wherever it may lead him. But he must
be assured of the truth before he acts on it; he is cautious,
thorough, slow ; he perseveres in questioning all he hears; his
is no genius, no brilliant insight; he plods along the path of
knowledge. He is concerned with daily duties, a man of action;
no contemplative recluse, abandoning the world for solitary
meditation ; no ‘man of knowledge’, scorning work as worse
than futile. The message of the Gita is a message to the
ordinary man.

When we forget the unfamiliar metaphysic that lies behind,

tvii, 14 ? vii, 25. 8 xviii, 61.
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man in the Gita is not unlike man as we know him, not unlike
ourselves. He wills and thinks and feels; his senses relate
him to an outer world, whence come temptation and pleasure
and pain and all those groups of opposite sensations which
the Gita calls ‘pairs (dvandva)’. He is a prey to passion—
desire and wrath and greed and love and hate. He formulates
ideas and wills to act. And above and behind thought and
desire and will there lies the consciousness that life is but
a passing show, that things are not what they seem, that the
real Self stands apart from all activity and passion, changeless
amid the changing, undying, true. So Krisna at the outset of
his teaching declares the vital distinction between the body
and the embodied Self, as vital as the difference between what
is and what is not.

The outer world strikes on man’s five organs of perception.
It is within man’s power to dwell on what he sees and hears,
touches and tastes and smells, or else (as a tortoise withdraws
its limbs within its shell) to refuse to yield to impressions
from without. If the sense-organs accept these impressions
and pass them on to the mind, the mind co-ordinates them and
forms percepts and falls a prey to attachment (sanga). Now
each sense-object possesses a quality whose effect is to arouse
love or hate; and that mind which permits itself to dwell on
outward things is stirred to passionate desire (kdma) for what
is absent, to inordinate affection (rdga) for what is present,
and to bitter resentment (krodha) and covetousness (lobha) if
it be deprived of what it most desires; to hate (dvesa) also of
what repels it. It is here—in these two master-passions,
longing and resentment—that sin has its seat; they excite the
man to evil thought and action. It is these evil passions that
are the direst foes to true discernment; they create that
delusion which robs a man of knowledge, obscures for him the
vision of the Supreme, and leads him to believe that he—his
real Self—is active. If these passions successfully assault the
mind, reason and will are overthrown and the whole man is
lost. Desire, wrath, and greed are the ‘ triple gate of hell’.

24. Good and Evil. On the empiric plane the Gita teaches
theism ; it is not, then, surprising to find—still on the empiric
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plane—an emphasis on ethics absent from the earlier Upani-
sads. Krisna is never weary of telling Arjuna to be virtuous;
his own sympathies are decidedly on the side of righteousness;
it is to re-establish right when wrong prevails that he takes
birth as man.

The cause of sin has already been mentioned—desire and
wrath, acting upon a mind attached to outer things. These
twin passions are ‘born of the Strand of Energy’;! sense-
organs, mind, and reason are said to be their seat.? Sin is
a defect (dosa), a stain (kalmasa), a crooked thing (vrijina)
that causes man to fall (pataka), an offence or injury (kilbisa)
against the order of the world ; to prefer the indulgence of the
senses to the performance, with others, of one’s duty in the
world is sin.  Sin, in short, is adharma, defiance of that duty
(svadharma) for which the nature of each man (svabhdva)
fits him.

The virtuous man, then, accepts without question his place
in the social order, and fulfils the functions allotted to that
place. He is, in Gita language, ‘born to the estate of the
devas’-—a man, that is, whose character is lofty, and who,
short of winning release, is destined to dwell for a space in
heaven among the devas, Such is Arjuna; and Krisna credits
virtuous men with very noble qualities—purity, self-restraint,
uprightness, modesty, fortitude, and the like. Those, on the
other hand, who are ‘born to the estate of the aswras’, men
who are doomed to sink to regions where devils dwell, are
hypoerites and proud, wrathful, and insolent; they live for
nothing but desire and all that serves their lust; they are
enemies of virtue and of truth, materialists, foes of God and
man. ‘These cruel haters’, says Krisna, ‘lowest of mankind
and vile, I hurl for ever in birth’s eycles into Devilish wombs.
They enter a Devilish womb, in birth after birth deluded; to
me they never win, but go thence to the lowest way!’*

But all this is on the lower level of reality. When we turn
our thoughts to absolute reality, and remember that ‘Vasudeva
is All’, good and evil, virtue and vice lose their distinction

Ui, 87, 2 iii. 40.
¢ xvi. 19, 20 ; and see the whole of xvi.
D2
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and are seen for what they are—no more than elements of
that great drama which is the universe. The passions that
cause sin are born of one constituent of unconscious (and
therefore guiltless) prakrits; sin has its seat in sense and mind
and reason, all evolved from prakriti. Sin can be no offence
against a holy God ; rather it is a hindrance to man’s upward
progress, a part of those Strands that bind the Self to birth,
The true aim of life is not to conquer sin because sin is really
vile, but to rise to heights of knowledge where good and evil
are both left behind as untrue effects of ignorance. If Krisna
promises to deliver Arjuna from all sins! such deliverance is
not the final end; goodness leads to release, sin to bondage ;
but release is from rebirth, to the attainment of the Brahma-
state, where, for the liberated, right and wrong have lost all
meaning.

25. Freewill. Justas the distinetion between good and evil
is valid only on the empirie plane, so on that plane alone man’s
will is free to choose, man is responsible for sin. In actual
fact, where man is God and personal being a delusion the
question of real freedom and responsibility cannot arise. It is
this double view of truth—the higher and the lower—that
explains the apparent weakness of Hindu doctrine in general
(with its incurable inclination to pantheism), and the much-
blamed ‘inconsistency ’ of the Gita, on this subject of freewill.
The very form of the Gita implies that Arjuna is free to choose;
when Krisna has finished his teaching, he says, < This know-
ledge have I taught thee, mystery of mysteries; fully consider
this; then, as thou wilt, so act’?* Yet, immediately before, he
has warned him that such apparent freedom is but part of that
delusion which controls life’s play : ‘If thou turnest to thought
of I’—if, that is, Arjuna persists in his delusion that he is
a separate and individual agent-—and thinkest “I will not
fight”, vain is this thy resolve; nature (prakriti, which alone
is active) will constrain thee. O son of Kunti, bound by thine
own duty (karman) born of thine own nature (svabhdva—special
character, the sum of those states, or bhdvas, which, whether
good or bad, Krisna alone dispenses to individuals to govern

1 xviiil, 86, % xviil. 63.
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their life-work from birth) that thing which thou desirest not
to do by reason of delusion, thou shalt do even against thy will
(avado 'pi). The Lord (#vara), O Arjuna, dwells in the heart
of every being, and by his power of delusion (maya) spins
round all beings set on the machine’! Again, at v. 14, 15,
Krisna teaches that the individual Self (here called vibhu and
prabhu) has nothing to do with work, or good or evil; it is
svabhdva that comes forth to action’; and, at xi. 32, 33, when
Krisna reveals himself to Arjuna as Lord, he claims to be
‘Doom that causes worlds to perish’, and calls on Arjuna to
be no more than the instrument for the slaughter of those
whom he himself has already slain. Frecdom, in the Gita, is
an illusory liberty of choice, working within the bounds of an
ultimate determinism.

26. Transmigration. When a man dies, his @tman, clad in
a subtle envelope (linga) differing (according to the Samkhya
Karikas) from the mortal body in the absence of the grosser
portions of the gross elements, passes after an interval into
another body, as & man casts off worn-out clothes and puts on
other new ones.? The body into which it passes is allotted in
strict correspondence with the deeds done in the previous life.
This process of repeated death and rebirth continues till the
man has won release.

This doctrine of successive hirths (samsd@rae),commonly called
the transmigration of the soul, is inseparably connected with
the theory of inevitable consequence (karman), and became an
integral element in Hindu belief in the period of the earliest
Upanisads. Its origin is obscure, possibly aboriginal ;® once
formulated, the doctrine exercised an increasingly dominating
influence on Hindu thought, giving rise to that immense and
varied body of philosophy whose professed purpose is to free
man from constant rebirth with all its attendant ills, Like
every Hindu seripture later than the Brahmanas,* the Bhaga-
vadgita accepts as axiomatic the doctrine of rebirth; the
purpose of its message is to teach Arjuna, type of the ordinary

! xviii, 59-61, 2 BHG. ii. 22. % ORLI. § 32.
* The Brahmanas contain a theory of repeated death in another
world,
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man, that knowledge and devotion and the performance of duty
without desire form the threefold path to release.

It would not be easy to derive from the vast range of Hindu
seriptures a consistent account of the travels of the soul, or even
of the spheres through which it passes. It will be enough to
sketch in brief outline such theories as the author of the Gita
appears to have accepted, adding a few details beyond his scope
to make the story more complete.

This world in which we live (bharloka) contains various
grades of life, ranging from the lowest types of vegetable! to
man. Before the soul becomes embodied in human form it is
compelled to pass from birth to birth for countless years in the
realms of plant and animal life,

Men die at a time in the year that befits their self-wrought
destiny, and pass, according to the merit or demerit of their
deeds and knowledge * and devotion, either by the way of the
devas (devay@na) to the worlds of Brahman, or by the way of
the Fathers (pitriydna) to the moon.?

When a man dies who has aceumulated some merit but has
not won release, his soul enters the intermediate atmospheric
world (bhuvarloka) where he becomes a disembodied ghost,
(preta) until such time as his funeral obsequies ($r@ddha) are
complete. The effect of these ceremonial offerings is to provide
him with a body, clothed in which he may take his place
among the Fathers (pityd) in their realm. From the world of
the Fathers he passes on through space to the moon ; there, at
the ‘ door of heaven’, he stays until his merit is exhausted, and
then returns through space, wind, smoke, mist, cloud, and rain
to earth. For a time he enters vegetable life, thence passing
to his destined form through any one who eats him. Rebirth
takes place in strict accordance with the character of the
previous life. The very good, possessed of faith, are born in

! Some would credit minerals also with life. See San. Dh. iii, p. 92.

? Kaus. Up. i. 2: ‘according to his deeds, according to his knowledge.’
The Gita would add devotion.

® Brih. Up.vi, 2. 15, 16; Chand. Up.iv. 15.5, 6; v. 10, 1-8; Kaué. Up.
1. 2ff, BHG. viii. 23-7. Thisaccount, as far as possible, combines those
in the three Upanisads.
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the higher castes, and gifted with that measure of discernment
which they had reached at death, that so they may progress
and possibly after many lives obtain release.! But those whose
lives have been less good are born again in lower forms of life
-—as worms, moths, fish, or pigs, or dogs—or among outcastes
in the realm of man. This is the ‘ way of the Fathers’.

Those who depart by the ¢ way of the devas’ pass through
the worlds of the devas to the sun, and thence to the moon.
They are tested in the moon, and, if found worthy, pass
through the open door of heaven to lightning. There they are
met by a Person made of mind, not human,? who leads them
to the glorious worlds of Brahman; the Kausitaki Upanisad
describes those worlds in glowing terms, and tells how the
soul, in the course of his triumphal progress to Brahman’s
throne, ‘shakes off his good and evil deeds’. His good deeds
fall to the lot of the relatives he loves; his bad deeds to the
lot of those he hates. So, like a charioteer raised high above
the pair of chariot-wheels, he looks down on day and night, on
good and evil deeds, on every pair of opposites, Thus, ‘ with
no good deeds and with no evil deeds this one, a knower of
Brahman, unto very Brahman goes on’. For these there is no
rebirth.?

But there are some who go neither by the way of the Fathers
nor yet by the way of the devas;* the disembodied ghosts of
those whose-children fail to perform their funeral ceremonies
haunt the dwellers in this world with mischievous intent.

! BHG. vi. 41-5.

2 Brih. Up. has manasa; Chind. Up. has v.l. amanava.

¢ Samkara says that those who go by the devaydna are not born again
during the same %alpa, but must come forth to rebirth when a new ‘day
of Brahma ' dawns, This is not, probably, the intention of the passage in
the Upanisads. The devayana describes the progress of theliberated soul
to Brahman, whence there is no rebirth. But there seems to be some
doubt whether the soul is said to reach the worlds of Brahma (so Brih.
and Kaud. Up.) or Brahman (so Chand. Up.).

* The Upanisads seem to imply that all must go to the moon, save only
very insignificant forms of life ; Brih. Up. says: ‘Those who know not
these two ways become crawling and flying insects, and whatever there is
here that bites,'” No mention is made of hell. Hell is more particularly
threatened in later scriptures, as in Man. and MBH.
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Fathers, too, whose annual offerings of food and water cease,
may fall to lower states. For very wicked men there is a hell
(naraka) wherein, clad in a ‘body of woe’}! provided to that
special end, they suffer age-long torment till they are reborn;
or, if their wickedness has been beyond all bearing, they are
hurled down to regions below this earth (patdl«, &c.) peopled
by devils and monsters and evil beings of every kind; devilish
men Krisna casts for ever into devilish wombs.?

A man becomes the object of his worship. Character is
expressed in action and revealed by faith. He who worships
the devas will go to them ; his character, while he is still on
earth, is called divine. He who worships the Fathers will
enter their realm ; Ghost-worshippers will find a place among
the Ghosts. Fools, who have no faith at all, will enter ‘witless
wombs’; devils on earth will be flung down to be devils among
the devils. Those also who worship Krisna go to him ; they
enter Krisna’s being, they become Brahman, they win release.

27. Yoga. If the aim of life is to escape from life, the
watchword of life must be Control. For if the wandering
senses are allowed to dwell unchecked on objects of sense,
attachment to those objects will arise and cause continual
rebirth. The evil must be checked at its source; mind and
sense must be restrained. Control, or balance of character, is
called Yoga. '

The word yoge bears many meanings in Sanskrit literature.
Derived from the root #uj-, to unite, its first meaning was
ynion ; but the word very early began specially to denote that
control, or those methods of control, by which alone union
with the Supreme could be attained ; and when Patafijali (for
whom there was no Supreme with which to be united) wrote
his Yogasutras, he defined yoga as ‘restraint (nirodha) of the
modifications of mind’® In the Bhagavadgita, whenever the
word is used in a technical sense, with a very few exceptions

! yatand-$arire ; Man. xii. 16,

2 San. Dh. iii limits sars@re to bhir-, bhuvar-, and svar-lokas (p. 142);
Krisna hurls bad men into the wombs, not of asuras, but of such asuric
people as he has been describing (p. 106).

S i 2
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it means control, or some particular method of control:! thus,
when used in compound with karman, jidne, or bhakti,
yogc means control as exemplified in right work, right know-
ledge, or right devotion; when used alone in contradistinetion
to Sarhkhya, it stands for karmayogu, the method of right per-
formance of duty as opposed to theory and inaction. Krisna,
called yogefvara, uses it of his own divine power, especially as
exhibited in creation; and once (v.21) it bears the sense of
contemplation.

In one place yoge means an ascetic of the Yoga school,?
which, like the Samkhya, was beginning to take shape. But it
must be remembered that, while there is plenty of evidence that
many ascetics practised yogu methods of posture and breath-
control, attempting by such methods to reach that trance-like
state which the Gita describes as ¢ thinking of nothing at all’,
we must not read into the Gita that strictly systematic philo-
sophy of control which found expression so many ecenturies
later in the Yogasttras and which gave rise to so vast a
literature in after days. It was, perhaps, the special merit of
the author of the Gita that he applied these current methods of
control to man’s whole personality, bringing into their right and
balanced relationship the functions of reason and will and emo-
tion. It must also be bornein mind that for the Gita, unlike the
Yogasutras, yoge could retainits fuller, more original content—
control that leads to union with Vasudeva-Brahman.

28. The threefold Yoga. It has so often been stated that
work and knowledge and devotion are, in Krisna’s view, alter-
native and equally efficient methods leading to release that it
is important to insist that these three methods are throughout
the Gita regarded as complementary, each no more than the
application of the single theory of control to one department
of man’s being. Krisna recognizes and speaks with respect
of those who attempt to divoree knowledge from action, or,
ignoring devotion to his person, fix their minds upon the un-
known Absolute ; but again and again he exhorts his pupil
not to follow their example; theory cannot be divorced
from practice ; to hold such distinetion possible is a childish,

! See Skt. Ind. s. v. yoga. 2 Usually yogin.
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mistaken idea, unworthy of a learned man ; those who contem-
plate the Absolute may reach the goal, but the road is toilsome,
and it is far more natural, far easier, to worship him—Krisna—
revealed as Lord. If Krisna at one time seems to exalt the
‘man of knowledge’, and at another the ¢ votary’, he is but
following the Indian custom of glorifying beyond all measure
that one whose turn it is for praise; and even in such passages
the careful reader will detect that the true balance of person-
ality is not forgotten ; thus, at vii. 17, 18, where Krisna exalts
the ‘man of knowledge’ as ‘his very self’, he says:—‘ the man
of knowledge (jianin), ever controlled (nityayulkta), to one
alone devoted (ekabhalkti), is most excellent’, and the glowing
description of Krisna's ¢ votary, dear to him’, at xii. 13-20,
contains those elements of right renunciation and knowledge
isolated from which devotion would be a state of unsubstantial
ecstasy. So, too, the perfect yogin is said, at vi. 46, 47, to be
more excellent than those who merely mortify the flesh, or
work, or seek for knowledge, to the exclusion of all other
methods ; the true ascetic does all these things and more; for
all his work and knowledge and austerity are warmed by the
bright glow of faith and devotion to the Lord.

Yet, while from first to last work must be done, and know-
ledge sought, and devotion practised, the proportion of each
will vary according to the grade attained. Perfect control is
not won in a day. Life is a school of progressive discipline;
sometimes, indeed, the aspirant must pass through many lives
before he becomes adept and reaches Brahman. Three special
stages of control are distinguished in the Gita; in each grade
will and reason and emotion are brought into play; but the
first period—which may be called a period of probation—is
specially characterized by right work— work is said to be the
means’; the second period—the period of progress to adeptship
—is marked by quiet contemplation and the growth of know-
ledge—* quietude is said to be the means’;! and during the
final stage—the period of ‘living release’ or  Brahmahood’—

that leads to entry into him.?
Vv 3. 2 xviii, 54, 55.
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R9. General characteristics of the yogin. Before we examine
in detail control in its application to action (karmayoga), to
knowledge (jiignayoga), and to devotion (Dhaktiyoga), let us
gather from the scattered teachings of the Gita, and briefly
summarize, as far as possible in order of ascent, the general
characteristics that mark the progressive discipline of control.

The aspirant must enter on his course with a determination
increasingly to withdraw his senses from their objects. The
enemy stands without; he must be denied admittance to the
‘citadel of nine gates’. Complete withdrawsal of the senses
themselves is not always practicable ; but the mind must learn
to reject impressions, must refuse to be disturbed and excited
to desire, must be no more affected by the assaults of passion
than the broad expanse of ocean by the entry of innumerable
streams, Such discipline results in the ubsence of desire and
every passion ; the influences that urge to sin fail to operate
when the senses and the mind refuse to dwell on outward
things.

From without come those opposite influences—cold and heat,
pleasure and pain, the glory of honour and success and the shame
of failure and ill-repute—which the Gita calls the ¢ pairs’. The
aspirant must learn to regard these influences as unreal and im-
permanent, as bearing no true relation to the Self; and, first, he
will endure them, and, finally, with practice, so ignore them as
to be unaware of their attack. So vital is a ‘balanced mind’
to progressive attainment that very early in his instruction to
Arjuna Krisna defines control as Balance.!

Thus gradually all the changing scenes of the drama of life,
and all the persons who play their part on life’s stage, become
for the ascetic scenes and figures in a dream. Their day is his
night, their night his day. What they value as permanent and
real he regards unmoved as shadowy and fleeting. He is awake
to enduring truths that have for them no meaning. Friends,
relations, worldly goods—on these he places no reliance; he
isolates his Self ; ke is independent, satisfied in Self alone; for
“self alone is friend of Self, and self alone is enemy of Self’.?

But steadfast meditation on the Self will lead the aspirant

Y i, 48, samatvait yoga ucyate. 2 vi. 5, 6.
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to higher heights of perception. He learns to realize that he
himself is not an individual, a separate being ; he can no longer
say ‘this thing is mine’, or ‘I am doing this’, or even ‘I am I,
This knowledge leads to a new vision of the world ; he sees the
simgle Self in every living creature ; and with that vision he
regards all beings, high and low, with an impartial eye.

Delusion is now conquered ; he beholds Krisna as he really
is; the veil is rent, and he perceives that that one Self which
lies alike in every living ereature, untouched by any fault, is
none other than Vasudeva-Brahman.

He, then, himself is Krisno Vasudeva ; and with the realiza-
tion of this tremendous fact the philosophic coldness of his
outlook on the world gives place to that universal sympathy,.
that high, sacrificial, non-binding desire for the welfare of the
world, that marked the highest adepts of old and is in Krigna's
heart, together with supreme devotion to the Lord, who is one
with him and one with all.

And now the aspirant has reached the final stage. This is
the ‘state of Brahman’; he has ¢ passed beyond the Strands’.
Still in the body, he awaits the final severance to win perpetual
release. He is serene, and steadfust, and at peace. He enjoys
that highest pleaswre which, unlike the transient pleasures of
the world from which he turned, will never know an end.

30. Karmayoga. The traditional doctrine of action (karman)
or inevitable consequence, closely connected with that of
metempsychosis, taught that every deed performed by man,
whether good or bad, must produce its correspondent effect,
and by necessitating rebirth in this world is an obstacle to the
Self in its search for liberation. The Bhagavadgitd accepts
this doctrine with certain modifications. Krisna attacks, on
the one hand, those who act with a desire for such rewards as
heaven or victory or material wealth, and cannot approve, on
the other hand, of those philosophers who push the doctrine
to its apparently logical conclusion and teach that, inasmuch
as all action binds the Self to repeated rebirth, release can
only be attained by complete cessation of activity.

The Karma Mimarisa school, whose doctrines were systema-
tized in the Sutras of Jaimini, was fully established by the
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time the Bhagavadgita was written; but the relation of the
poem to the teaching of that school is not quite clear. Kuma-
rila Bhatta's interpretation of Jaimini’s doctrine of release
coincides so closely with that of the Gita (as far as work and
knowledge are concerned) that, if his explanation be correct,
we must assume that the Gita was influenced by the school.
Prabhakara, on the other hand, leans to a doctrine of pure
knowledge not unlike that of the Samkhya school; and it is
possible that Kumarila may have been influenced by the Gita.
However that may be, the author of the Gitd must be credited
with the popularization of a doctrine of right action which
proved a healthy corrective to the prevailing tendency among
thoughtful men to aim at complete withdrawal from the world,

The Gita speaks with profound contempt of those who
sacrifice with no end in view but the rewards promised by
the Veda. This is not the way of liberation. Enjoyment of
heavenly delights, however prolonged, must always be suc-
ceeded by return to earth. Less contemptible, but still
undesirable—nay, impossible—is the method of complete
inaction, From birth to death a man must work; nature com-
pels him to do so; life cannot be supported without action;
work, too, is not only necessary but right ; universal inaction
would bring the world to ruin. Krisna himself sets the
example of work by taking birth in the world he has created
to guide his people on the path of aetion.

How, then, can the fact that works inevitably cause re-
birth be reconciled with the doetrine that certain works are
necessary and right? Shall not a man renounce all action
altogether ? No; the ‘binding’ quality of action lies, not in
the mere performance of a deed, but in the motive and desire
that prompt it. The gradual abandonment of motive and
desire destroys that element in action which causes rebirth ;
this is the true renunciation (scrivnydsa, tydga), the true control
(yoga), not the abandonment of work itself.

If this main principle is firmly grasped, it will not be difficult
to understand the paradoxical language which the Gita so
constantly uses when treating of action and inaction. Right
action is inaction—for, like inaetion, it ceases to bind the Self
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to earth. The state of worklessness (naiskarmya) is only
reached through work, for worklessness is not inaction but
action that bears no fruit. XKrisna, and all who follow his
example, are at the same time active and inactive; for, though
they work, work does not touch their Selves,

Let us now examine in greater detail the teaching of the
Gita on the subject of right action.

Works may be classified under three heads:—

(1) Nitya, or regular religious ceremonies and observances.

(2) Naimittika, or occasional religious ceremonies and
observances. Nitye and naimittika works are not called by
these names in the Gita, but appear as the familiar triad—sacri-
fice (yajiia), liberality (dd@na), and austerity (fapas). Of these
yajfia is the most important, and takes the foremost place
among obligatory works, whether in its narrower sense of
sacrifice (now limited, in accordance with Vaisnava scruples,
to the offering of such bloodless gifts as fruit or flowers or
water), or in its broader sense of any kind of worship ; in this
latter sense liberality and austerity are themselves reckoned
as various forms of yajaa.

(8) Sahaja, or ‘ innate’ works—works appropriate to caste ;
such works are for each man svadharma.

(4) Works performed for the maintenance of the body.

(5) All other works.

These works, excluding the fifth class, are called niyata—
that is, either obligatory or inevitable. Religious observances
must never be abandoned ; the universe is based on sacrifice, and
he who neglects its performance fails to fulfil his duty to the
world. Every manshouldalso carry out the works appropriate to
his caste ; the caste-order is of divine institution, and each man
is born in that family whose place in society accords with his
deeds in previous lives. Even though a man should fancy that
he could fulfil more excellently the duties of another caste, he
should in no case renounce his own ; to do so is sin, and can but
lead to destruetion and the ruin of the social order.

Nor is it possible to give up such works as support the body.
Those who fancy they are inactive are in fact active while
they live.
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All other works-—those included in the fifth class—are
matter of indifference; they may be done, provided they be
done without attachment or desire.

But any work—even sacrifice or the duties of caste—per-
formed with desire for reward binds the agent to rebirth.:
Such works are called t@amya. 1t is therefore essential in the
performance of work to abandon all desire for fruit, all motive,
all thought of consequence. Work thus divorced from desire
has no binding influence on the Self.

Further, all work must be performed with knowledge
(jAana). This knowledge is the realization that Self is separate
from not-Self (prakriti) and its Strands (gune), and one with
the Great Self (paramdtman, brahman); and that it is not-
Self that acts. Such knowledge frees the reason from delusion
(moha), and endows a man with non-attachment (asanga) to
the work he seems to'do, and releases him from the conse-
quence of action.

Again, the worker must be filled with a spirit of devotion
(bhakti) to Krisna as incarnate God, and thus do all his works
as an offering to him. This it is to make the life a sacrifice,
and works done ‘for the sake of saerifice’ have no binding
power. Thus he who works with knowledge and devotion, and
without desire, wins liberation,

Work must not, and cannot, cease till death; yet there are
stages through which the aspirant must pass:—

(@) First, he must learn to suppress all selfish motive. The
desires of those who work for reward (and win it, with rebirth)
are various and unstable; the desire of one who sets out for
the goal of non-desire is one and sure; he fixes his mind on
release, and, to that sole end, on the service of God and the
welfare of the world. Such earnest work, with a single eye to
liberation, acecomplishes the purification of the self; the lower
nature is brought under control.

(b) Now, when the self is cleansed and governed, the aspirant -
begins to scale the heights. Work becomes less; more time
is spent in quiet meditation and practice of physical control ;:
the aspirant loves to leave the busy haunts of men and for
a time in solitude to meditate upon the Self, aiding his concen-
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tration by postures and control of breath prescribed to that
end. This stricter course of meditation leads to fuller know-
ledge; and ever-growing devotion to the Lord resolves all
works into an offering to him.

(c) Finally, the ‘state of Brahman ’ is reached—release while
still alive. Works must go on till death, but every motive has
been left behind. No longer is there even desire for release ;
for release has now been won. As when a potter’s wheel whirls
on after the potter’s work is done, until it loses the power
of the original impulse and comes to rest, so he continues to do
desireless works, his Self now realized as one with the Supreme.

81, Jaanayoga. At the time when the Bhagavadgita ap-
peared, thoughtful men were so devoting themselves to specu-
lation on metaphysical problems as to exaggerate the efficacy
of pure knowledge for release. Action of every kind was
thought not merely to be an obstacle to leisured contemplation
but positively, by virtue of its world-binding quality, a bar to
liberation. For centuries the Upanisads had taught that to
know is to be; that to know the Absolute is to realize itg
oneness with the individual Self ; that @tman is Brahman;
and now the various schools that based their doctrine on the
Upanisads were teaching that in the knowledge of their special
dogmas alone lay saving power. The aim of the ascetic aspirant
was to know, and not to act.

Krisna by no means scorns the power of knowledge. More
than once he breaks out into panegyric of jAdna and the
Jdnin. The man of knowledge is his very self; knowledge
has power to free from all delusion, to purify the worst of
evildoers, to burn up the binding effect of work. Knowledge,
that is from Krisna, opens the eyes to see that Krisna is all—
the Self of every being; it leads to peace, release, and entry
into him. Yet none the less he combats the widespread fallacy
that the man of knowledge should aim at complete inaction;
inaction is neither right nor possible; theory and practice,
knowledge and work, are not opposed, but, as the learned
realize, two sides of one well-balanced mode of life. Knowledge
must find its complement in work ; its function is to bring all
work to true fulfilment,
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Apart from this insistence on the union of work with know-
ledge there is no great difference between the Gita doctrine of
jiidne and that of the Upanisads. In both alike jii@dna bears
a higher and a lower sense; the higher jiigna differs from the
lower, not so much in its content as in its nature; the higher
is uncaused, direct and personal; the lower is obtained by
ordinary means, dependent on authority. Yet, though the
higher knowledge dawns uncaused, the acquisition of the lower
fits a person to receive the higher revelation. Four times in
the Gita the higher knowledge is associated with the lower, as
vigAidna with jaana. Jidnow,says S Samkara, is ‘the knowledge
of the Self and other things, acquired from the scriptures and
from a teacher’, while »ijidna is ‘ personal experience of the
things so taught’.

Jiiagna, then, is primarily concerned with the Self, and aims
at realizing the oneness of the Self with the Absolute. In
a secondary, auxiliary sense, it has for its object the contents
of sacred books, the interpretation of those books by the teacher,
and, in general, the solution of all religious and metaphysical
problems. Thus the whole content of the Gita lies in the field
of knowledge; and, in particular, Arjuna is taught that the
aspirant should know the nature of true work, that not-Self is
distinet from Self and is sole agent, and, above all, the Royal
Mystery—that Krisna Vasudeva is not only Lord but very
Brahman, born into the world of his creation to act, yet birth-
less and inactive; transcendent and yet immanent; All, and
dwelling in the hearts of all.

Such knowledge may tirst of all be attained by using the
proper means ; by revercnt questioning of those who know, by
careful study of the sacred scriptures, by self-subjection to
severe control and diseipline. The aspirant must learn and
practise the right method of work, abandoning all attachment
and desire, and looking on every living creature and every
circumstance of life with an impartial eye. He must learn, too,
to put his faith in Krigna as Lord and friend, and to devote to
him every act and every discipline as an offering of love.

So, if he persevere, he will at last ‘scale the heights of yoga’
and reach that plane where work becomes less and leisure may
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be found for more sustained contemplation of the Supreme.
Now the seeker after knowledge will more often turn aside
from the haunts of men, and retiring to the forest or to river-
banks will sit for hours in postures that conduce to concen-
- tration until at last there dawns on him the light of perfect
knowledge, the peace of self-realization, the ‘Calm of Brah-
" man’, which is release. This final experience is mystic, in-
effable; to know is to be; the man of perfect knowledge is
the Absolute ; deliverance is won.

82. Bhaktiyoga. Bhaktiyoga is the approach of love to a
personal Lord; its foundation is faith ($raddhd) and the
response with which it meets is grace (prasida). This being
80, it is evident that bhakti can only manifest itself in man
when God is conceived of as personal, a Saviour worthy of
trust and ready to be gracious. When we look back to the history
of the Hindu idea of God before the Gita, we find little there
to encourage the growth of bhakti. The pantheon of the Rig-
veda inspires awe rather than affection; even Visnu, the saviour,
and Varuna, the gracious forgiver of sin, fail to elicit that
deep and passionate devotion that appears to have been latent
in the Vasudeva sect, and was called forth to its first expression
by Krisna Vasudeva as incarnate Lord. The worshipper’s
attitude to the devas is the attitude of the average Jew to
Jehovah rather than the attitude of St. John to Jesus Christ.

Nor was the intellectual speculation of the Upanisads fertile
ground for the cultivation of devotion; in the words of Tulsi
Das, “the doctrine of the Impersonal does not enter the heart’.
The nearest approach to the idea of dkakti in the Upanisads is
found in the conception of updsand, a word which means
‘reverent adoration’. The word bhakti does not oceur till the
last verse of the Sveta$vatara, where the teaching of that
theistic Upanisad is said to become manifest to that great soul
who has the highest devotion (par@ bhakti) to God and to his
teacher.

The Bhagavadgita, as we have seen, presents us with the first
clear statement in Hindu literature of the doctrine of avatd@ra
it is not, then, surprising that a poem in which not only the
personality of God but his descent among men for gracious
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purposes is taught should seize on love as a vital element in
that way of life that leads to liberation, enlisting for its sec-
tarian purpose the aid of an emotion to which the best religious
natures would rapidly respond. One of the Gitd’s strongest
claims to fame, one of the chief causes of its age-long popu-
larity, is the fact that after centuries of pent-up emotion it
presented the worshipper with a visible object of devotion and
taught the value of pure, disinterested love in the religious life.

No doctrine degenerates so rapidly as a doctrine of emotion.
The later history of bhakti exemplifies this truth. With that
history this study is not concerned; but it will be useful, by
way of contrast, to note three respects in which the Gita con-
ception of bhakti is more pure and truc than that of the
Puranas and the later Vaisnava sects.

First, the object of devotion in the Gita was a person worthy
of love. ‘A man is as that wherein he puts his faith’;! and
if the character of Krisna Vasudeva of the Gita may be judged
from the tenor of his teaching, and from his profession of love
to Arjuna and to all mankind, if, too, the Krisna of the poem
be distinguished from the Krisna of the rest of the Epic, it is
clear that the worship of that Krisna could only have an
ennobling effect upon his bhakta. Contrast with such a person
the amorous profligate of the Purdanas, the Radha-lover of the
Caitanyas. Corruptio optimi pessima.

Secondly, the bhakti of the (ita is no unreasoned ecstasy,
divoreed from the duties of practical life and the dictates of
common-sense. Devotion is but one essential element in a re-
ligious attitude, where knowledge and work play their due
part. The Gita recognizes that no true religion should ignore
emotion, and that no true emotion should isolate itself from
the functions of reason and will; the balanced man must
develop to its best every element that makes up personality.
But it was not long before emotionalists began to preach that
ecstasy was all ; sound study was ignored; the wild hysterical
dance and the passionate repetition of the sacred name began
to take the place of the more unexciting duties of the home and
the simple service of mankind. The later bhaktas made the

! BHG. xvii. 3.
E 2
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same mistake with bhakéi that the earlier jAidnins had made
with jigna; isolation and over-emphasis ruined the very mode
of approach they desired to exalt.

Thirdly, the bhakti doctrine of the Gité is perfectly simple.
The later bhaktas elaborated the system to an almost incredible
extent ; Sridhara, for example, states that no less than eighty-
one minor forms of bhakti lead up to the highest. This later
analysis is bewildering and unattractive; we turn back with
relief to the original gospel of the Gita.

Bhakti in the Gita is man’s side of a personal relationship
with Krisna Vasudeva. There is progress in devotion, ag there
is progress in knowledge and in the right performance of duty.
From the very beginning Arjuna is Krisna’s bhalte, if only
because he trusts his wise and friendly counsel and puts him-
self without reserve into his hands as a disciple. But, as the
conversation proceeds, Arjuna’s bhakti develops and becomes
more conscious; he realizes by degrees that his friend and
counsellor is more than man, until at last Krignpa's full revela-
tion of himself as Lord calls forth an ccstatic hymn of praise
which Arjuna could not have uttered when he first asked
Krisna’s advice. Further, Krisna’s teaching holds out to his
disciple ahope of ultimate attainment to that highest devotion
(pard bhakti) which is release, where perfect love and perfect
knowledge coincide, where entry into Krisna’s being and to be
Brahman are one.

It is for this reason that the best jianin is also the best
bhalta. There are four main reasons why men turn to Krisna
with faith and seek his grace; there are those who seek
material ends—wealth-seekers’—who, as the worshippers of
old prayed to the devus to reward their sacrifice with abun-
dance of cows and other worldly goods, come to the new Lord
of their belief for selfish ends ; there are those who turn to him
in trouble, for deliverance from their afflictions; there are
those who seek after knowledge ; and those who have attained
it. These last are the most perfect votaries; for they devote
themselves in love to a Lord whose being they understand;
their eyes have pierced the veil of delusion, and see in Krisna
the incarnate Lord of all and Brahman absolute. Nor, con-
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versely, can the jiignin be perfect in his knowledge unless he
thus utterly devotes himself to the One he knows.

Duty, again, cannot rightly be done without devotion, nor
devotion rightly expressed apart from duty. Just as work
must be done with knowledge—without attachment or desire
and with the understanding that not-Self is sole agent—and
this is to ¢ cast off all work on Brahman’, so also must work be
offered in loving service to Krisna, the worker intent on him,
full filled with him, dependent on him, making the Lord his
way and goal ; and this is to ‘cast off all work on Krisna .
Here reason and emotion meet, expressed in act. Ja@na and
bhakti coincide once more ; for Brahman and Krisna are one.

But though bhalkts and jidne thus ultimately meet in one,
where both are perfected, thus justifying Krisna's always
implicit claim that both are essential to release, it is yet
possible to travel to that goal by one or the other road. When
Arjuna asks his master which is the hetter way, Krisna
replies that concentration on the Absolute alone will doubtless
lead the contemplative to that point where he will understand
that Vasudeva is All, and worship him with love; but that
from the very outset to seek refuge in Viasudeva as Lord, and
so to reach the knowledge of the All, is the better and less
toilsome way. Few, indeed, can walk unaided on the path of
knowledge; and it is Krisna's desire to open the door of
liberation not only to the feeblest secker after truth but to the
worst of sinners and to those born in sin—to Siidras and to
women, For these the way of bhakti is the only way; and it
is for this reason that bhakii is declared to be the most vital
among the various elements that contribute to the balanced
character, and that in Krisna’s view a grain of bhakti redeems
the weakest and most sinful aspirant, and outweighs in value
the highest forms of knowledge when love is absent from them.,

To all men Krisna is impartial, desiring the welfare of all
alike. All may approach him and win his gracious love; the
fire is ever burning, ready without reserve to warm the hearts
of all who seek its warmth. And those who come to him he
loves; in them he dwells perpetually, and they in him. He
delivers them from sin; justified by love, they are accounted
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righteous and aided in that moral discipline that fits them for
release. He gives them knowledge and true discernment, and
power to keep what they have won. Love for the Lord con-
forms the votary to the likeness of the Lord ; like Krisna, the
bhakta works for the welfare of the world; his heart, filled
with divine grace, goes out in selfless compassion and long-
suffering to all ; the pain of all is his, their pleasure his. He
finds contentment and delight in the society of those who love
the Lord ; with them he converses ahout the Beloved ; together
they praise him and glorify his name and give him reverent
homage. So finally on the votary the light of perfect know-
ledge dawns ; and with that knowledge he enters into Krisna,
for ever to enjoy unbroken union with his beloved Lord.

83. Liberation. In the Brihadaranyaka Upanisad! is found
the following prayer:

‘ From the unreal (asat) lead me to the real (sat)!
From darkness lead me to light!
From death lead me to deathlessness (amrita)!’

on which the text observes that the first two lines mean no
more than the third.

This prayer perfectly expresses the Hindu conception of life
in this world and of liberation. The contrast is absolute ; the
outstanding fact of life is the sure prospect of death ; the dead
are reborn, only to die again, The liberated return not again ;
the state of release is a state of eternal freedom from birth and
death, from the ‘ocean of the mortal round’? The Christian
ideal is positive—the fullness of eternal life; the Hindu ideal
is negative—deliverance from repeated birth and death.

It is the notion of this contrast that colours the many terms
used in the Bhagavadgita, and in Hindu literature generally,
to express the state of liberation. Deathlessness {amyitatva)

used more than once.® In contrast to the sickness that
afflicts this life, that state is called ‘the realm where no sickness
is (pada and@maya)’* This world is transient, unreal, mutable;

114, 8. 28. 2 xil. 7. myityusamsaraségara.
% So often in the Upanisads, e. g. Kena 13 and Kath. vi. 8.
+ Cf. Svet. Up. iii. 10. The state of release is called pada by metaphor;
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that realm is indestructible (uksara), everlasting ($@dvata),
changeless (avyaya); here all is dark ; yonder shines the light
that is beyond the darkness; that world, bright with its own
brightness, ‘ the sun illumines not, nor the moon, nor fire’,

So, too, in this mortal life man is ever troubled with restless
desire; hence the state of liberation is described as perfect
peace (para santi), the Calm of Brahman (brakmansrvina)!
and endless pleasure in contact with the Absolute (brakma-
sarnsparie atyante sukha). In general contrast to this imper
fect world, release is called the High (pura), and the ‘ more
excellent (nihéreyasa)’.

This world is a world of delusion; men cling to the false
idea of individual personality ; release is realization of oneness
with the All. Hence, liberation is to ‘come to Brahman ’, to
‘become’ or to ‘be Brahman’, and, again, to ‘come to the
Supreme Person’, in whose high Self are included all lesser
personalities. This is the goal the man of knowledge seeks.

But the phrase most frequently used in the Gita is peculiar
to its doctrine of devotion. The votaries of Krisna Vasudeva
‘come to him’, or ‘ enter his being’; release, once called * that
highest realm of Visnu’? is now ‘Krisna’s supreme abode’,
and ‘the peace whose end is calm, the peace that is in me’.

Argument.

The setting of the poem. The Bhagavadgits forms part of
the Bhismaparvan of the Mahabharata. The Epic is mainly
concerned with the struggle for sovereignty between the
Kauravas and their cousins, the sons of Pindu. The struggle
culminates in the battle at Kuruksetra, where Sri Krisna acts
as the Pandava Arjuna’s charioteer.

Dhritarastra, the Kaurava king, is blind. The sage Vyasa
(to whom the authorship of the Epic is traditionally asgigned)

cf. also the uses of gati as ‘goal’ (see Skt. Ind.) and sthana (viii. 28;
xviil. 62),

! The word nirvipa, familiar in Buddhist literature, is not used in the
pre-Gita Upanisads; it occurs several times in the Epic, both in the sense
of ‘calm bliss’ and in that of * extinction .

* Kath. Up. iii. 9 (from RV. i. 22. 20) tad Visnpok paramai padam.
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offers to open the blind king’s eyes that he may watch the
progress of the battle; but the king cannot bear to see his
kinsmen slaughtered, and prefers to remain blind. The king-
ship has devolved on Duryodhana, the eldest of his hundred
sons. Vyasa then bestows on Samjaya, the king’s minister
and charioteer, the power of knowing all that takes place on
the battlefield—even the thoughts of men’s minds——that he
may make a faithful report to the king. Thus, at the opening
of the Bhagavadgita, we find Dhritarastra questioning Samjaya
about the battle; and the whole episode is related in the form
of Samjaya’s reply.

i. L. The question. King Dhritarastra asks Samjaya to tell
him about the battle.

i. 2=11. The two armies. Samjaya describes the situation.
Duryodhana, now virtually king, speaks to his old military
master, the Brahmana Drona, about the two armies as they
stand opposite each other, ready for battle. He names the
chief warriors on either side, and expresses his fear that the
Kaurava host under Bhisma is inferior to the Pandava host
under Bhima. He exhorts his soldiers generally to stand firm
and guard their captain.

1. 12-19. The sounding of the concl-shells. Bhisma sounds
his conch-shell to encourage Duryodhana. This is the signal
for an outburst of wild martial music on either side. Heroes
are named who blow their conch-shells, and the tumultuous
uproar is described.

L R0-27 a. Arjuna surveys the lLost. The battle begins.
Arjuna takes up his bow to fight, and asks his charioteer,
Krisna, to set his chariot between the armies that he may
survey them. Krisna complies, and Arjuna sees on either side
relations, masters, and friends.

1. 27 b-47. Avjuna’s despuir. The sight fills Arjuna with
pity and despair. He expresses his doubts to Krisna, and
tells him he would far rather himself be slain than slay his
friends and kinsmen. The fruit of victory can only be worldly
power and pleasure, which cannot be enjoyed at such a cost.
The Kauravas, it is true, are too blind with greed to share his
feelings ; they are criminals; but they are hig kinsmen, and it
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cannot but be sin to kill them. Disastrous results follow the
destruction of a family ; traditional rites and duties cease to be
observed ; the women are corrupted; inter-marriage takes
place and castes are mixed ; the ancestors no more receive the
ritual offerings, and they, with all who slay and all the slain, go
down to hell,

Arjuna declares once more that to fight would be a grievous
sin, and with these words he drops his bow and arrows, sits on
the chariot-seat, and abandons himself to despair.

i, 1-8. Krisna's rebuke. Krisna blames Arjuna for an un-
worthy despondency, and urges him to cast it off and fight.

il 4-9. Arjuna’s request. Arjuna again affirms, his relue-
tance to fight against spiritual teachers and relations for
worldly gain; it would be better for him to beg his bread.
He accepts Krisna’s censure, but still he does not understand
where his duty lies. He asks Krisna to teach him,

. 10-25. The distinction between Self and body. Krisna
begins to teach him. He first explains that he has blamed him
as one whose grief is due to ignorance. Asfar as Arjuna’s dim
understanding goes, his words are wise; but the truly wise
grieve for no man, dead or living, because they make a dis-
tinetion between the body and the Self that dwells within
the body.

The Self had no beginning and shall have no end. It passes
from body to body and is unaffected by outward things. The
Self alone, in the trucst sense, exists; it knows no change and
cannot be destroyed ; its immaterial essence pervades the whole
of this material universe ; it is unseen, nor can it be conceived,
or measured, or comprehended by any of the ordinary means
of knowledge.

The body, on the other hand, has an end; not in the truest
sense can it be said to be; body succeeds body as the raiment
of the Self, just as in a single life one phase succeeds another.
It is the body that is affected by such impermanent opposites
as cold and heat, or pleasure and pain. The wise man entirely
disregards these opposite influences, thus learning to isolate
and realize the Self, and to release it from the round of birth
and death,
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Realizing, then, the distinction between Self and body, as
seers of the truth perceive it, Arjuna should understand his
grief to be misplaced. The Self cannot be hurt or slain,

1i, 26-28. The common lot. Even if this were not so, even if
Self as well as body were capable of birth and death, grief
would be out of place; for birth and death are the common
and inevitable lot of man; all ereatures come from the unseen,
live for a while, and pass away to the unseen again.

ii. 29, 80. The mystery of the Self. Krisna concludes this part
of his argument with a word of marvel at the mystery of the
Self. So few there are who see it (with the eye of the mystic)
that the seer is one at whom we must marvel; marvellous,
too, the man who is able fo describe what he has seen; very
few are those who heor of it with understanding ears; and
still—to those, at least, who only hear—the Self remains un-
known, veiled in impensetrable mystery.

He sums up his teaching in these words: ‘Never, Arjuna,
can this embodied Self be slain in the body of any; therefore
for no being shouldst thou grieve !’

ii. 81-38. A warrior’s duty when the cause is just. Arjuna’s
compassion is misplaced. Is indiseriminate slaughter, then, no
crime? The act of killing must also be viewed from the point
of view of duty. Krisna deals with Arjuna’s doubt: ‘My
mind, perplexed, knows not where duty lies’ (ii. 7).

Arjuna is a Ksatriya; it is his duty and. privilege as a
member of the warrior-caste to fight—not to pick unjust
quarrels, but, when the cause is just, to defend his countrymen.
The Pandava cause is righteous, the Kaurava cause unjust.
For Arjuna the battle is ‘decreed by duty’, not merely caste-
duty but also abstract right. A Ksatriya ought to welcome
such a fight; itis a privilege and leads to heaven. So far from
fighting being sin, as Arjuna had feared, it would be sinful not
to fight, dishonourable too, and in the world’s eyes cowardly.

Krisna concludes his plea for duty with renewed exhortation
to Arjuna to fight; and he uses words which foreshadow his
coming doctrine of the true attitude to action: ¢ Hold equal
pleasure and pain, gain and loss, vietory and defeat; then gird
thyself for the battle ; thus shalt thou not gather to thee guilt!’
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ii. 39. Theory and practice. The doctrine that Self and body
are distinet, and Self indestructible and unmoved by outward
things, is that of the Samkhya School. To rest in Samkhya
doctrine only is to be content with theory, to be satisfied with
knowledge, and to discard action altogether; and if no other
point of view were put before him, Arjuna might be justified
in putting aside the plea for duty on the ground that work of
any kind, good or bad, must perpetuate for him the bond
between body and Self. Krisna, therefore, proposes to add to
the Samkhya doctrine an exposition of Yoga method, a rule of
life which teaches men to work, yet how to work in such a way
that action will not cause rebirth. Sarmkhya is theory, Yoga
practice. Arjuna is bidden to put this theory into practice and
so cast off the binding power of action.

ii. 40-46. Yogu and the Veda. Before entering upon his
explanation of the method of work known as Yoga, Krisna
pauses to contrast it with the old doctrine that centred round
the anecient hymns (or the work-section) of the Veda. The
Yoga system, once applied, leads on without pause to release ;
in it there is no uncertainty; the mind is set on a single
object. The Veda, on the contrary, so far from leading to
release, entangles those who put sole trust in its method of
work and promise of reward still further in the net of this
world ; for it teaches men to work with a desire for recom-
pense, whether in a temporary heaven or in a new embodied
life. So various are these rewards, so various the works that
lead to them, that the Vedic path is fraught with uncertainty
and doubt.

Krisna speaks with contempt of the ‘flowery speech’—the
speech that cannot bear the one true fruit of release—spoken
by witless fools who see nothing beyond the Veda; for the
Veda is concerned with material rewards ; it brings no message
of release from this fleeting and illusory world. Krigna does
not blame the Veda; he accepts it for what it is; he only
blames those fools who cannot see that beyond and includ-
ing the Vedic realm lies higher truth; they say ‘there is
naught else’.

The Veda is like a ‘tank flooded with waters from all sides’.
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The tank itself is small and bounded by its shores; and from
all sides there flow the boundless waters that cover it. Why
should a wise man use nothing but the tank when all these
waters are at hand from which it draws its limited supply ?
So, too, in ancient days when only the teaching of the Veda
was available, it served its purpose, leading men to better
things within the prescribed limits of birth and death. But
now a higher, all-inclusive knowledge has dawned, a wis-
dom offering deliverance from this transitory world. Now the
wise seeker after truth will let the Veda lose itself in the flood
of new enlightenment.

Krigna, therefore, urges Arjuna to rise superior to the Vedie
realm, to leave material things behind, to pay no heed to pain
or pleasure, to cast off all desire for wealth, to take his stand
in eternal truth, and to be master of his soul.

il 47-53. The Yogu method of work. Krisna briefly ex-
pounds the Yoga system-—the method of work with discern-
ment, the practice of self-control, which leads to the realization
of oneness with the Absolute. The two leading ideas, expressed
as definitions of Yoga, are, first, Balance, and second, Skill in
works.

‘To be of balanced mind’ is to view with complete indiffer-
ence success or failure, which are the < fruit of work’. To work
in a spirit of ntter detachment from the result of work is skill
in works’,

This it is to work with discernment. The Vedic type of
work and the Samkbya method of inaction are far less valu-
able. The Yoga method of work cannot bring the agent back
to rebirth, but leads on to release.

The practice of discerning work frees a man’s reason from
delusion, and teaches him to rise superior to the perplexities of
tradition, and finally to ‘stand unmoved and firm in contem-
plation of the Highest’.

ii. 54 Arjuna’s question. Arjuna asks Krisna how that man
may be recognized who has reached these heights of steady
contemplation.

il, 66-71. The perfect Ascetic. Krisna replies. He draws
a picture of the perfect Ascetic, and indicates the road to
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attainment. He impresses on Arjuna the necessity of sense-
control, and paints the dreadful fate of those who yield to
sensual temptations.

The true Ascetic is one who puts away all desires as they
enter from without; he has but one source of happiness and
satisfaction ; his only aim is to realize the Self. He is unmoved
by pain and pleasure, or any passion. His senses are entirely
removed from all sense-objects, just as the limbs of a tortoise
are withdrawn within its shell.

This state is not an easy state to reach. Even wise men
are carried away by the senses; but diligent starving of the
senses will help one to attain; and when to this negative
practice is added the positive inspiration of a vision of the
Highest, the last vestige of sensual longing disappears. Thus
sense-control, perfected by intentness on Krisna, is the most
important step on the road to attainment.

But woe to him who allows his mind to ponder on the
objects of sense! Such meditation breeds attachment and
desire, and when desire is not fulfilled resentment clouds the
reason. Delusion and forgetfulness follow in their turn; and,
at the last, reason no longer discerns the difference between
good and evil; and with the ruin of rcason all is lost. Thus
one who does not practise. sense-control loses all judgement,
power of reflection, peacc and happiness ; he is carried away
helplessly by his senses, as a ship on the sea at the mercy of
conflicting winds.

How different from this the placid sercnity of the true
Ascetic’s mind, which no pain can disturh !

The Ascetic has conquered his senses; he sees clearly those
truths which ordinary men cannot perceive; he moves with
waking vision in a world that is dark as night to sensual men,
The things of sense, the desires that enter the mind, affect
him no more than one who is asleep; as rivers pour their
waters into an ocean that yet remains unmoved and ever the
same, s0 the influx of desires cannot move him. He isolates
the Self ; he realizes that all ideas of separate individuality
and separate possession are illusory and vain.

ii, 72. Release. What is this peace? 1t is, while still alive,
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to rest in Brahman, to identify oneself with the Absolute, free
from all the delusion that springs from contact with the world.
And to persist in this condition, and so to die, ensures the
final bliss of absorption in the Absolute, rest in the Calm of
Brahman, release from rebirth into the restless world.

ii. 1, 2. Arjune misunderstands. Krisna has said, ¢ Far
lower is work than the method of discernment’. He clearly
meant, - Work for reward is less excellent than work without
desire’. But Arjuna misunderstands him and now asks, ¢ If
the method of discernment, or knowledge without action, be
held by thee more excellent than work, why dost thou urge
me to work? And if I must work, why should I do this
violent, distasteful work of war?’ He complains that Krisna’s
teaching is confusing, and asks for a plain statement.

iii, 3-8. All men must work. Krisna in reply refers to the
knowledge-method known as Samkhya, and the work-method
known as Yoga, which together form the twofold complement-
ary system of which Krisna long ago was the author.

Some kind of work is inevitable ; indeed, it is only by doing
his duty that a man can reach that perfect state when action
no longer hinders liberation. Theory is useless without prac-
tice; nor is it possible to remain inactive; for the proper
function of the not-Self is action, and as long as the Self
remains embodied, man is compelled to work. If a man tries
to do nothing and yet allows the mind to dwell upon objects
of sense, he is a fool, because he fails to realize that the mind,
at least, is at work ; a hypocrite, too, because the unseen mind
is busy about sensual things while he appears to be austere.
The right method is the reverse of this—sense-control com-
bined with action, provided that action be without desire.

Some kind of work, then, is inevitable and right; without
work life cannot be sustained ; so work is better than inaction.

iii. 9-16. The importance of sacrifice. What kind of work
is right, in general, for all men? What kind of work offers
no hindrance to release? ‘Work done for sacrifice’ Krisna
quotes an ancient passage to the effect that when man was
created, the Creator ordained the method of sacrifice for the
support of life. The relation between the Lords of Heaven
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and man was one of mutual favour. Sacrifice to them pro-
cured for man the gift of food. As, then, such work is
necessary as is for the sustenance of the body, the work of
sacrifice is of the first importance.

The whole order of creation turns on sacrifice. From the
one Imperishable Absolute, in which all things consist, pro-
ceeds the not-Self (here called Brahman), whose function is
activity ; sacrifice is the work of the greatest importance, for
in response to sacrifice the Lords of Heaven send rain, and
hence the food on which man lives. Thus the whole cycle of
creation—the all-pervading Brahman itself—turns continually
on the work of sacrifice; and all who wish to do their proper
work should, not neglecting sacrifice, ¢ turn with the wheel
thus turned’.

iii, 17-20a. Perfection attwined through work. It is true
that the man who has reached the Brahma-state, and is satis-
fied with Self alone, abjuring not-Self and all its works, has
no work that he must do, if work be held to involve motive
and active will. He has no end to gain himself, nor need he
rely on another. But one who, like Arjuna, is but setting out
on the path of action, and has not yet reached the final stage
when necessary work is done but motive is completely aban-
doned, must do his duty ; even as did Janaka of old and other
such aspirants, who wished to retire from the world, but
remained at their posts for the good of other people, thus
attaining perfection through work.

iii. R0 b-26. Work for example. Work should be done, too,
even by high adepts, for the sake of example. If those who
know the truth desist from work, the ignorant will follow
their example ; so for the guidance of the world the wise must
work. There is no work incumbent on Krisna himself, nor
anything that he can gain by action; yet he continually
works because men follow his example, and general inaction
would cause the ruin of the world. Thus even the wise
should work lest the minds of the ignorant should be un-
settled. Wise and ignorant alike must work, the former
without desire.

iii. R7-32. The Self does not work. Krisna now explains
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that © discernment’ does not imply inaction, but action per-
formed in such a spirit as to be no hindrance to release. It is
not the Self that works, but not-Self; and if a man would
attain to non-attachment, he must realize this fact. Thus the
wise man who works as an example to the ignorant is one
who ‘knows the whole’, while the ignorant ‘ know in part’.
If, then, Arjuna would fight without desire or hope of reward,
he must understand that the work he seems to do is really
done by not-Self. Thisis what Krigsna means when, identifying
himself with not-Self, he says, ‘Cast off all works on me’.
This must be done by fixing the thoughts on the Essential
Self, that is, on the all-pervading universal Self, which, as
distinet from not-Self, is actionless, and is manifested as the
Self of individual beings. So only will he realize that all
notions of individuation and separate possession are meaning-
less, and realizing this will do his duty in the battle.

Simple-hearted men of faith who follow Krisna’s teaching
find work no bar to liberation ;" but men of envious heart who
reject this doctrine are ignorant and witless, and their end
is ruin.

iil. 83-35. Nature and duty. Finally, Krisna explains
why he bids Arjuna do this special work of war, violent and
distasteful though it be. Each man possesses his own special
nature whose promptings it is idle to defy. It is possible to
hanker after other duties; all things that touch men through
the senses may be classed as attractive or repulsive; but
these passions of love and hate, these wanton likes and dis-
likes, must be sedulously resisted. A man must do the duty
which his own nature bids him do, even though he recoil from
it with disgust, fancying that he can do another’s duty better ;
even though the performance of his duty lead him to death,
still he must do it ; violated nature takes revenge ; the man
who shuns his duty—the Ksatriya who refuses to fight—
courts destruction.

iii. 86. Arjuna’s question: What is the cause of sin 7 Arjuna
asks Krisna to explain the cause of sin. If each man’s special
nature constrains him to do his special duty, what power is it
that makes him sin? For this power also seems to exercise
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compulsion, leading a man to do wrong when he approves
the right,

iil. 37-48. Desire and wrath the cause of sin. Krisna ex-
plains that the cause of sin is also to be found in Nature, or
not-Self. It is desire for what is pleasant, and resentment
when that is withheld. Both these, desire and wrath, are
caused by the Strand of Energy, by the predominance of rest-
less activity. It is this twin passion that obscures all know-
ledge, like smoke that hides the fire, like dirt that clouds the
mirror, like the membrane that conceals the foetus ; it devours
like an insatiable fire; constantly changing, it is hard to
apprehend.

Yet this passion must be conquered. It has its seat in all
that is not Self--the senses, the mind, and the reason; but
though it has no place in Self, the passion can delude it, and
can destroy both what is learnt and what is known by direct
experience., It must be stifled at birth by sense-control. Mind
can control the senses, and the reason mind; but only when
the Self, which can eontrol the reason, exercises its restraint—
only when the highest Self steadies and controls the natural
self of man—can desire and wrath, the cause of sin, be
conquered,

iv. 1-3. The antiquity of Yoga. Krisna declares that this
doctrine of Control with selfless work is no new doctrine ; he
himself expounded it long ago to the forefathers of the human
race ; they handed it down from one generation to another,
till with long lapse of time the knowledge of it was lost. Now
once more he is teaching this high mystery, and Arjuna has
been chosen as his pupil; for Arjuna is his votary and friend.

iv. 4. Arjuna’s question. Arjuna asks how Krisna, his own
contemporary, could have taught the earliest of mankind,

iv.5-8. Krisna’s descents. Krisna in reply more fully re-
veals his person. Both he and Arjuna have many times been -
born: yet Krisna’s births differ from those of other men. He
can remember all his former lives, while others have forgotten.
He is in truth for ever unborn, yet in this age and in that he
comes to birth. His essence is unchangeable, yet by virtue of
his power of delusion he appears in the world of men in

3401 F
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various forms. He is the Lord of all beings— Lord, too, of that
not-Self, by controlling which he comes to birth and works.
Why does he come thus to birth? To re-establish right when
wrong prevails ; to guard the good and to destroy the wicked.

iv. 9, 10. The knowledge of Krisna's birth and work. To
know the birth of Krisna, his superhuman birth and work, is
truest knowledge, that leads the knower to release and into
Krigna’s very being after death. This knowledge is a moral
discipline ; it cleanses from all passion and desire ; the aspirant
to such knowledge must cast himself in full reliance upon
Krisna, and become his devotee, instinet with him.

iv. 11, 12. Krisna’s favowr. All men, with knowledge or
without, must follow Krisna’s path; and all who come to him
he meets with gracious favour; granting to each his heart’s
desire. Even such men as know no better than to sacrifice
with expectation of reward to Vedic deities find what they
seek by Krisna's grace.

iv. 13-15. Krisna's desiveless work. Krisna has ordained
that there shall be four castes, each with its different nature
and resulting duty. This work—the institution of the four-
fold order—was done by Krisna, yet inasmuch as he is quite
without desire, works are for him no works; they leave no
stain, they do not bind his changeless being. Those who know
Krisna thus, and like the ancient aspirants work as he works,
find work no hindrance to release.

iv. 16-23. Work and No-work. Krisna now sums up much
of what he has said with a question and a cryptic answer.

‘What is Work 2 What is No-work 2’ This is the question,
whose answer is obscure, even to the wise, but so important
that the understanding of it leads to liberation. It is vital,
however diflicult it may be, fully to grasp the nature of Work,
No-work, and Bad work.

‘ He who in Work sees No-work, and in No-work Work—
he is the man of judgement among men.” This is the answer.
He, then, is wise who understands that, though he seems to
work, it is not he—his real Self-—that aets, but only not-Self,
with which Self has no concern ; who also knows that the com-
plete abandonment of work is not only ill-advised but impos-
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sible—that true inaction involves selfless work. In other words,
that Samkhya and Yoga are systems complementary, not
mutually exclusive, as theory and praectice cannot be divoreed.

Hence work without attachment and desire, performed with
independence and contentment, counts as no work for purposes
of release. The man who works without desire, whose work
is burnt up in the fire of the knowledge that the Self is
actionless, who keeps his thoughts controlled and calls nothing
his own, who only does inevitable work, untouched by passion,
outward circumstance, success or failure—he is not bound to
this world by works. ‘If a man be free from attachment, if
he have won deliverance from things of sense, if his mind be
firm-fixed in knowledge, if all his action be for sacrifice, then
is his work entirely dissolved—it is no work.’

iv. 24. Sacrifice s Brahmamn. The verse last quoted looks
back to iii. 9, where Krisna has emphasized the importance of
sacrifice. In that passage ‘sacrifice’ bore its ordinary sense;
the offering was material, and bore material fruit. Krisna
now proceeds to develop the idea of sacrifice, including in its
scope all kinds of worship and devotion, every one of which—
provided it be performed with knowledge—will lead the
worshipper to eternal Brahman-—to release.

He has already (iii. 14, 15) taught that work and sacrifice
proceed from Brahman, where Brahman means not-Self. He
now identifies the act of offering, the gift, the sacrificer, and
the sacrificial fire with Brahman. Work is performed by not-
Self ; the apparatus of sacrifice is material; even he who
sacrifices, in so far as he is agent, is not-Self ; and he who
realizes this truth and contemplates it must, though engaged
in sacrificial work, find ultimate release in Brahman. This is
the ¢ knowledge ’ wherein the mind must be firm-tixed when
a man ‘acts for sacrifice’.

iv. 256-38. The importance of knowledge to the value of
sacrifice. Krisna now mentions various forms of worship, all
of which may be called ‘sacrifice’: worship of the Lords of
Heaven with offerings ; offering made to no defined deity, with
Brahman only in the worshipper’s mind ; worship with various
forms of sense-control ; worship with inaction as complete as

P2
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possible; worship with material offerings and liberal gifts;
with austerities, with ascetic performance of duty, with a life
spent in the acquisition of knowledge and the study of the
scriptures ; worship with different forms of breath-control;
all such worshippers, if they be ¢knowers of sacrifice '—if,
that is, they worship with the knowledge that all sacrifice is
Brahman—are freed from sin and go to ¢ Brahman which is
from everlasting’. Not even in this life can success attend the
man who does not worship; much less can such a man win
liberation.

¢ Thus manifold ’, he coneludes, ¢ are the sacrifices outspread
at the gate of Brahman’; all these various forms of worship
lead to release, provided only that the worshipper continually
apprehends the truth that they are < born of work’, that not-
Self acts. The mere material sacrifice, performed with gross
desire for reward, is little worth ; far better is the ‘sacrifice
of knowledge’, worship offered with the knowledge of its
essential nature; the power that aetion lacks is supplied by
the knowledge with which it is performed.

iv. 34. How to win knowledge. How can this knowledge be
acquired ? Wise men who have already won it will teach the
aspirant, if he approach them in a spirit of service and
reverent inquiry.

iv. 35-41. In praise of knowledge. Knowledge for ever
removes delusion ; the knower gains a vision of the oneness
of all beings ; he sees that all are one with him, and that he
and all are one with Krisna. Knowledge destroys all sin and
burns up works; it purifies the knower’s self. Knowledge is
to be won by single-hearted men of faith, who hold their
senses in control ; and when they gain it, they very quickly
come to peace. Ignorance and doubt ruin a man in this
world and the next, and rob him of true happiness; but
that Ascetic who, undisturbed by doubt and master of him-
self, works without desire, though he may work, does not
return to birth,

iv. 42. The lesson applied. Krisna applies the teaching to
Arjuna. If there is doubt in his heart whether it is better to
fight or abstain, that ‘doubt is the child of ignorance. Let
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him destroy it with knowledge as with a sword; and realiz-
ing that for him to worship is to fight, and that it is not his
true Self that fights, let him perform his duty, rise, and
fight !

v. 1. Arjuna’s question : renunciation or performance of
works? In the course of his teaching Krisna has two or three
times mentioned renunciation of works; on each occasion he
hag seemed to combine this idea with that of practical perform-
ance (iil. 4,30 ; iv. 41). This combination of renunciation with
practice is very perplexing to Arjuna. He therefore asks
Krisna to tell him plainly which of these two is better—
the path of renunciation or the path of performance of works.

v. 2-5. True renunciation and true performance are not
opposed. Krisna at first answers Arjuna’s question as though
renunciation and practice could really be divorced. Either
path, he says, will lead the aspirant to highest bliss; yet, if
a choice be made between the two, the acceptance and per-
formance of duty is the better way.

He then proceeds to correct Arjuna’s idea of renunciation.
Who is the true renouncer? Not he who attempts to remain
completely inactive, but he wlose work is done in a spirit of
detachment ; he who neither hates nor loves. Renunciation is
a mental attitude towards work; it is ¢freedom from the
pairs’, and he who works in such a spirit finds release.

It is therefore a mistake to suppose that the Samkhyan
method, which emphasizes renunciation, and the method of
the Yogins, which recommends practice, are mutually opposed.
Rightly viewed, renunciation implies practice, and practice
renunciation ; for renunciation is the casting-off of all desire
in work, and practice is work with all desire renounced.
Such difference as may exist is one of emphasis alone, and
he who rightly follows one will reap the blessed fruit of both.

v. 6-12. The virtue of right performance. If again renunci-
ation be regarded as possible apart from practice, still (as
Krispa has already said) the latter method is to be preferred ;
‘1t is easier and more certainly successful. The practice of the
Yogin purifies the heart, subdues and overcomes the passionate
senses ; it leads to such enlightenment that the aspirant realizes
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his own essential oneness with all beings,and though he perform
all the natural functions of life, understands that it is not he
that works, that action has no more influence on his true Self
than water on the lotus-leaf whereon it lies. He knows that
body, mind, intellect, and senses are the agents, not his Self ; he
gives up all attachment to the fruit of work ; thus gradually he
purifies himself and wins to final peace. Not so the man who
works, but follows not the path of true performance, bound to
this world by the chain of desire.

v. 13-17. The enlightened Self. Hence true renunciation and
true performance are one. He who ‘renounces with the mind
all works’ aets, and renounces action too. To what do such
renunciation and such practice lead ? To realization of Self and
a knowledge of the Supreme as one with Self. Krisna now
deseribes the state of the enlightened Self.

The enlightened Self sits at his ease as master of the body,
the ‘ city of nine gates’. No connexion has he with work, or
fruit of work, or good or evil deeds. Ignorance that obscures
the truth, confounding Self with not-Self, is now entirely dis-
pelled ; true knowledge, dawning like the sun, throws light on
« That Supreme '—the Self of all; the Ascetic then identifies
himself with That; and thus by knowledge cleansed goes to
that place whence there is no return.

v. 18,19. All beings are one. If the enlightened Self is one
with Brahman, the Great Self of ‘all, how will he view the
Selves of other beings? The Selves of all are one, and all are
Brahman. Thus, in whatever body Self, or Brahman, may lie,
that Self is ever the same—one Brahman. Again, the Self
that lies in any body partakes no whit of that body’s defects ;
the Self has no concern with work or good or evil deeds.
Brahman, then, is ¢ without fault and equal’ in all; and the
enlightened Self, who ‘rests in Brahman’, will view as one
all men and sentient beings—the high-born Brahmana and the
lowest outeaste, the sacred cow, the kingly elephant, and the
uncleanest dog.

v. 20-28. The Calm of Brahman. Krisna continues his
description of the enlightened man, who realizes Self as one
with Brahman, truly released from bondage even before death.
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The marks of such a man are balance and steadfastness of
judgement, clearness of vision, independence of external things,
and utter satisfaction in the Self. The happiness he knows
can never perish, unlike the fleeting pleasures of the senses
that only bring forth pain. Even before his death he can with-
stand the sinful impulse, born of desire and wrath. True joy
and inward light, control and contidence—all these are his
who knows and dwells in Brahman ; < the Calm of Brahman
compasses him about’, that Calin where all desires are stilled ;
and knowing as he does that all are one, his joy in Self involves
delight in every sentient being’s welfare. Such men will love to
abide in ascetic contemplation.

v. 29. Devotion. Finally, Krisna reminds Arjuna of the
place of devotion to the Lord. The man who does his duty in
a spirit of renunciation, and rises gradually to heights of mystic
contemplation, must ever remember that all his sacrifice of
work and knowledge, all his service of self-discipline, are paid
to One who ‘s Great Lord of all the worlds, the Friend of
every living being—Krisna himself.

vi. 1, 2. Renwnciation and practice are one. Krisna reiter-
ates more clearly his statement that true renunciation and true
practice are one; the man who walks on the twofold path is
he who does the work that must be done, provided always
that he does it without desire, not he who adopts the method
of the so-ealled renouncer, and does neither sacrifice nor
any other kind of work. True renunciation is renunciation of-
pwrpose.

vi. 3, 4. The journey and the goal. There are grades of
attainment on the twofold path. The Ascetic who fulfils every
duty in the right spirit will find that his performance of work
has proved a means towards the attainment of more perfect
self-control. Thus ‘scaling the heights of Control’, he will
reach a state of comparative guietude, a state wherein work
will become less and he will be able to devote himself more
constantly to meditation, a state which is the means to final
liberation,

vi. 5-9. The conguest of the lower self. How may these
heights be scaled ? By conquest of the lower self. Inevery man
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there are two selves, the higher and the lower. The higher is
that conscious Self, which seeksto be delivered ; the lower is
that aggregate of mind and matter, which, with the higher
Self, forms the separate being.

The lower self must co-operate with the higher Self in its
own conquest; for when the lower self is conquered and con-
trolled, it proves to be the higher Self’s best friend ; but when
the lower self resists the mastery of the higher, it drags it
down and hinders its liberation. Thus, ¢ self alone is friend of
Self, and self alone is enemy of Self’.

So when the lower self is conquered, peace follows. The
higher Self, unmoved by outward circumstances, is free to con-
template the Highest. The Ascetic whose higher Self has
vanquished the lower attaches no special value to any material
object ; nor does he make distinetion between various kinds of
men, whatever be theirattitude or relation to himself, whether
they be good or bad.

vi. 10-17. The habit of control. Kryisna amplifies what he has
touched on in the closing verses of the last Reading—the
physical eonditions which will best help the Ascetic to attain
these heights of contemplation. He speaks also of the
correct mental attitude induced by the position of the body, of
the spirit of devotion to himself that should characterize all
contemplation, and of the moderation that the Ascetic should
in every habit of life display.

The practice of control should be as regular as possible. The
Ascetic should, by giving up all possessions and entertaining
no hopes of any future material gain, preserve a mind entirely
detached from the things of this world. He should choose
a place for meditation removed from other men. The seat must
be carefully chosen—neither very high nor very low—and in
a place ceremonially pure; on it should be set the holy kusa
grass, a deerskin, and a cloth. There he should sit in an upright
position, steady and motionless, and by keeping his eyes fixed
on the tip of his nose he should ensure the steady coneentration
of his thoughts.

Thus sitting the Ascetic will so tranquillize his mind that
neither fear nor lust may move him. All earthly thoughts will
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vanish, and one thought only—the thought of Krisna—will
dominate his mind ; so shall he gain ‘the peace whose end is
Calm, the peace that is in Krisna’,

Moderation must be the watchword of the Ascetic’s daily
life; in food, in sleep, in work, in recreation, neither ex-
cessive abstinence nor yet indulgence. It is the temperate
man who is master of that control which banishes all sorrow.

vi. 1828, The perfect Ascetic. Krisna deseribes the marks
of the successful Ascetic. Thought is subdued ; desire is dead ;
he contemplates the Self alone; like the flame of a lamp that
in a windless place burns clear and steady with a single tongue,
his thought is fixed on Self in pure contentment. He passes
beyond sensual pleasure to that high mental bliss found only
in unshakable perception of the truth ; a bliss more excellent
than any other bliss, not to be overcome by any pain. Yoga
1s Union by Control—*disunion from union with pain’.

The conquest of the fickle mind by Self ; the casting-off of
all desire, and of all thoughts that lead to such desire; con-
centration on the Self alone—-these lead a man to quietude
and peace and highest bliss. Thus gradually the persevering
aspirant reaches that state where he is one with the stainless
Absolute.

vi. 29-82. Progressive meditution on the Self. Krisna sums
up the Ascetic’s progressive meditation on the Self.

First, he beholds the universal, all-pervading Self as one
unalterable essence dwelling in all sentient beings. In that
Self all live and move and have their being.

Next, he identifies that universal, all-pervading Self with
Krisna, the Blessed Lord, the object of devotion, the gracious
friend of every votary.

Thus he begins to realize that he who enjoys the vision of
the oneness of all Selves, and the knowledge that that one Self
is Krisna, to whom devotion is due, must himself be one with
Krisna, in whatsoever state he may chance to be—high or low,
rich or poor, worldly-wise or foolish, active or contemplative.

Then, understanding that all Selves are one, his sympathies
extend to all the world, to every sentient being ; their pleasure
is his own, their pain his own.
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vi. 83, 34. Arjuna’s question : the fickle mind, This teach-
ing is too high for Arjuna. How, he asks, can a mere man,
whose mind is prone to wander, riotous, violent, stubborn, and
hard to check, hope to attain such tranquillity and such
control ?

vi. 85, 36. The answer. Krisna admits the difficulty of
attainment, but claims that by repeated practice and the con-
quest of desire the mind may be subdued. Effort will conquer
and control the thoughts, provided that the aspirant follows
the method taught by him.

vi. 87-89. Another question: the unsuccessful Ascetic. Arjuna
puts another question. What if the aspirant possesses enough
faith to set him on the way of control, and yet falls short of
that subdual of passion and desire which alone can bring him
to the goal? He has lost the rewards that attend the lower
path of worship with desire; and equally he fails to win the
heights that lead to Brahman and release. Does such & man
not come to nought like a divided cloud? Krisna alone can
resolve his doubt.

vi. 40-45. Reassurance. The unsuccessful aspirant is not
destroyed, in this world or the next. A good man cannot
come to an evil end. That man who strives to walk on the
path of control and fails in his endeavour goes when he dies
to celestial regions and after many years is born again. Birth
generally takes place in some family of pure or wealthy men;
more rarely in a family of wise Ascetics. Thus born again, he
finds himself at the same point of the ascent towards Brahman
as he had reached at the close of his former life; thence he pro-
gresses on the upward path. So strong is the power of control
that he is borne up and on, whether he will or no; his mere
desire for progress in control bears him beyond the influence
of Vedie ritual. Much more, then, he who strives with earnest
effort, perhaps through many births, reaches perfection and '
goes to the Supreme.

vi. 46, 47. Balance of personality. The true Ascetic is more
excellent than he who merely practises austerities; he is
austere, but he is more than that. The Ascetic is more ex-
cellent even than he who knows; he knows the truth, but does
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not rest content with knowledge ; he, too, is wise, but he is
more than that. The Ascetic is more excellent than he who
works after the Vedie plan with longing for reward; he is
a worker, but he is more than that. Austerity, knowledge,
action—all these are found in the Ascetic; and with all these
their erown—devotion to the Lord. Of these essential elements
in the character of the well-balanced Ascetic the most impor-
tant is devotion.

vil, 1-8. Krisna promises to impart the knowledgye of himself.
The first six Readings have been chiefly concerned with the
doctrine of work without desire. To work thus is to work
with knowledge and devotion; and the closing verses of the
sixth Reading have emphasized the need of these three
elements—work, knowledge, and devotion—in the character
of the true Ascetie, the man of perfect balance.

Krisna now proceeds to answer the question—What is this
knowledge, what is this mystic experience, which the Ascetic
must possess ? And because the objeet of knowledge is Krisna
himself, who 1s Brahman and the Lord and all created things,
this question involves another—What is devotion, and who is
the true devotee ?

He opens, then, with the statement that he is about to teach
Arjuna how he may fully know him, provided his search be
made in the spirit of devotion and with the practice of desire-
less work. He will declare the meaning of true knowledge—
both intellectual and immediate-—the ultimate knowledge of
himself, towards which few strive, and which still fewer
reach.

vil. 4-7. Krisna's two natwres. Krisna explains himself.
He has two natures. The lower nature is divided into eight
parts—the five elements, mind, reason, and individuation.
The higher nature is that all-pervading prineiple of life which
is the support of all existing beings. Of these two natures all
creatures are born, and Krisna is the cause of all origin and
dissolution, He is supreme; on him the universe depends,
as do the gems that form a necklace on the thread that binds
them together,

vii. 8-11. Krisna the essence of each existing thing. Krisna
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explains by means of a few typical examples—the elements,
the sun and moon, the Vedas, and various types of men—that
in every form of existence he is that essential element that
makes it what it is.

vil. 12-14. Kvisna and the Strands. The three constituents,
or Strands, of not-Self-——Purity, Energy, and Darkness—are
from Krisna; inasmuch as they form but his lower nature, he is
greater than they; he includes the Strands in his being, but
they are not co-extensive with the Supreme.

Not-Self with its three Strands veils from the world the
higher, unchanging essence of Krisna: none but his votaries
can pierce the veil.

vil, 15, The state of evildoers. Krisna deseribes those who
are not his votaries and cannot pierce the veil.

vii. 16-19. Four types of votary. Krisna names four types
of votary—one who seeks relief from trouble; one who is
entering on the path of knowledge; one who desires material
gain; and the man of knowledge. While all these types are
high, the highest and the dearest is the last. The man of
knowledge, ever working in the spirit of control, intent on
Krisna and on him alone, is Krisna’s truest votary. He in the
end will pierce the veil, and see that Krisna Vasudeva, appear-
ing on this earth in mortal guise, is no less than Brahman, the
Absolute, the All. Such mighty souls are seldom found. :

vil. 20-23. Krisna und other Heuvenly Lords. Krisna ex-
plains his attitude to those who worship other Heavenly
Lords. Seeing that he himself is All, such worshippers
ignorantly worship him; as each worships, so he fares; the
object of such worship is but a “ form’, or ‘body’, that has an
end; and he who worships such a form goes to the heaven of
his deity, thereafter to return to earth. It is Krisna who
confirms the faith of each, and Krisna only who grants the
rewards each seek. Wise men who worship Krisna with
devotion come to him and win release.

vii, 24-27. The power of delusion. Krisna returns to the
subject of the ignorance of the world, deluded even from birth
by the influence of passion and the ¢ pairs’. Misguided men
believe that he is naught beyond his lower nature, first
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unmanifest and then becoming manifest. They donot under-
stand the living, spiritual aspect of the Supreme, change-
less and unborn. Krisna’s knowledge of all beings is timeless
and complete ; man’s knowledge of Krisna is partial and im-
perfect.

vii, 28-30. The object of knowledge. But Krisna’s votaries
are freed from this delusion, and know him as he is. They
know him as the Absolute, from which proceed the all-per-
vading Self and active not-Self. They know him as the
underlying essence of all being, all deity, and all sacrifice.
And such as persevere to the end with this high knowledge
know him in very truth.

viii. 1, 2. Arjund’s question. Krisna has used terms which
Arjuna does not understand. He asks him to explain them,
and in what way he is to be remembered by Asceties at time
of death.

viil. 8-5. Kyisna explains. Krigna’s reply is concise and
categorical. Brahman is Supreme and Imperishable. Brah-
man’s proper being, or nature, is Essential Self—the universal
Self, manifest in every individual. Work—the activity of
not-Self—is a creative foree, Not-Self, Krisna’s lower nature,
is Perishable Existence. Kssential Deity is the Person,
Krisna, as God Incarnate, is present in the sacrifice, and is
himself the object of man’s worship; his very life on earth
is sacrifice. Those who die remembering him go surely to his
being.

viil. 6, 7. The importance of remembrunce at the last howr.
Krisna expands the subject last mentioned ; theimportance of
remembering him, or the Person, or the Imperishable Brahman,
at the moment of death. Arjuna must fight; and as no
warrior knows at what moment in battle he may meet his
death, Arjuna must at all times let his thoughts dwell on
Krisna ; for a man surely goes at death to be made one with
that very being whereon at the end he thinks,

viii. 8-10. Remembrance of the Person. The Ascetic who
meditates on the Supreme Celestial Person will go to him at
death.

viii. 11-13. Remembrance of Brahman. Krispa speaks of
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the Supreme Imperishable Brahman, and explains how men
by ascetic practice remembering him—XKrisna, as one with
the Supreme—and repeating the sacred syllable OM, which is
Brahman, may go upon the highest way and reach the highest
goal.

viii. 14-16. To come to Krisna is release. Krisna iseasy of
access to that Ascetic who with ceaseless and single-hearted
devotion meditates on him. Those who come to him have
won release and come not again to birth; but those who at
death reach any other world—even that of Brahma—must be
born again,

viii. 17-19. The Day and Night of Brakmd. Why wmust
those who win the realm of Brahma, or a lower realm, be born
again ? Because Brahma himself and all the lesser deities
are limited by time. At the beginning of each period of
a thousand Great Ages the world comes forth to manifest
existence, and when each such period ends, returns to the
undeveloped state, therein to rest for an equal space of time.
The period of manifest existence i3 Brahma’s Day ; the period
of non-development is Brahma’s Night; and because at the
coming of each Day the selfsame separate beings come to birth
as were dissolved when Night approached, Krigna has said that
all who reach the realm of Brahma or any lower realm are
subject to rebirth.

viii. 20-22. The higher Unmanifest. But Brahman is an
Unmanifest, higher than that unmanifest not-Self. Brahman
does not come and go, but is for everlasting ; and, unlike those
separate existences which are the lower unmanifest in mani-
festation, imperishable. This is the Supreme Person ; all things
are in him, and he in all. This is Krisna's highest dwelling-
place. Therefore, when single-hearted votaries reach this
Unmanifest, they are no longer subject to rebirth.

viii. 28-27. The two ways. It is better for the Ascetic to die
when the deities of light are in the ascendant, during the day,
while the moon waxes, and when the days are growing longer;
for one who dies at such a time goes by the ‘path of the
Heavenly Lords’ to Brahman, and does not return; while he
who dies when the deities of darkness rule, goes by the ‘path
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of the Fathers’, reaches the light of the moon and returns to
earth again.

viii. 28. T'he Ascetic passes beyond Vedic reward and wins
Brahman. The Ascetic who knows all that has here been
taught passes beyond such reward as the Veda promises for
works of merit, and reaches the supreme and primal realm of
Brahman, whence there is no return.

ix. 1-8. The Royul Mystery. Krisna leads Arjuna one step
further towards spiritual knowledge and direct experience.
He announces that he is about to teach him the < Royal Science ’
or ‘Royal Mystery '—the identity of Krisna, the Incarnate
Lord, with Brahman, the cause of all. This knowledge is of
liberating power. Final illumination dawns on one who wor-
ships the Incarnate with this knowledge. The Royal Mystery
is no mystery to one who will devote himself to Krisna with
faith ; such devotion is consistent with the right performance
of duty. Compared with the direct contemplation of the Abso-
lute, without the medium of incarnation, this method of worship
is very easy to practise. This knowledge, pure and high and
changeless, Krisna teaches to Arjuna because he is a man of
faith ; the faithless who will not aecept it do not win release
but return to birth again.

ix. 4-10. Krisna as Bruhkman. Krisna proceeds to expound
the Royal Mystery. This he does implicitly, substituting his
own person for the Supreme. It is he who as Essential Self
pervades the universe ; it is he who as Essential Being supports
all beings, which, while they dwell in him (for not-Self is his),
yet dwell not in him (for not-Self touches not his Self); he does
not dwell in beings, for he is transcendent and unaffected.
Not-Self is his, and under his control and guidance brings
forth the world from time to time and again dissolves
it into the Unmanifest. Thus is expressed his power as
Lord a work which, done without attachment, cannot
bind him.

ix. 11-14. Scorn and devotion. Those who see no further
than Krisna’s human form, and therefore scorn him, are fools;
their hope, their work, their knowledge—all are vain; and
they are doomed to pass to lower forms of life. But those who
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understand the Royal Mystery, that Krisna is one with the
Supreme, worship him alone with earnest steadfastness and
single-hearted devotion.

ix. 15-19. Various aspects of Krisna. Others worship with
the knowledge that Krisna is one with all beings and at the
same time free from contact with any ; in truth, his aspects
are innumerable. He is every form, every part, every act, of
sacrifice; he it is by the union of whose natures, spiritual and
material, the world comes into being. He is the pure object of
knowledge; the Vedas, and OM, their essence; he is the way
and the goal ; he supports and rules the world; he watches
every action ; in him all find their dwelllm—place and refuge ;
he is the frlend of all. From him all things proceed, into him
return, and in him rest. He is the seed of life that never dies.
He it is who controls the elements. Himself imperishable, he
yet perishes as separate existences.. He is all that is—the
manifest effect ; and all that is not~—the unmanifested cause.

ix. 20-R5. Krisno as Kssentiul Deity. It is because all Deity
is centred in Krigna that those who worship the Vedic Lords
of Heaven, or even the Fathers or the Ghosts, meet with
the reward they seek; for in truth, though unconsciously,
they are worshipping Krisna. Thus, followers of Vedic
ritual enjoy a period in heaven; but these with all who
worship any but Krisna himself must return again to this
world ; only to his own votaries does Krisna grant the power
to win and hold that knowledge which shall lead them on to
his own being.

ix. 26-33a. Devotion. (a) The Law of Devotion. Every
action, be it work, eating, sacrifice, charity, or mortification,
must be performed as an offering to Krisna ; however+poor or
simple the offering, it is acceptable to him, provided only it be
made with love and earnestness. (b) The Fruit of Devotion.
Devotion leads to release and entry into Krisna’s being. (c)
Krisna and the votary. In Krisna is no partiality ; but he
who approaches him with devotion dwells in him, and Krisna
in his votary. (d) The moral effect of Devotion. Devotion
quickly leads the sinner to righteousness, and so to imperish-
able peace. (e) The comprehensive nature of the path of De-
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votion. The way of devotion is not only for the higher castes;
the lower castes, and women too, may by devotion win release.

ix, 33 b, 84. The application. Krisna applies his teaching to
Arjuna. ‘Do thou’, he says, ¢ who hast been born a man in this
transient, joyless world of men, make me thine object of
devotion ; so shalt thou eome to me?’

x. 1. Further instruction. Krisna tells his friend and votary,
Arjuna, that he is about to continue the revelation of himself.

x. 2-7. Krisna, Transcendent Source and Immanent Power.
Krisna proceeds with the revelation of himself. He is the birth-
less origin of even the Lords of Heaven and the Great Seers; the
progenitors of the human race sprang from his mind ; and he
who knows him thus is freed from sin. Moreover, in whatso-
ever state of being each man finds himself, whether it be good
or evil, of that Krisna alone is the dispenser. The true Ascetic
knows the Lord’s transeendence as the origin of all, and his
immanence in all created things, which owe their several quali-
ties to Krisna's present power.

x. 8-11. Knowledge and devotion. Knowledge of Krisna as
transcendent and immanent Lord leads man to devotion; and
devotion, to the gift of that discernment whereby the votary
comes to him. He dwells in the hearts of those who love him
thus, and destroys their ignorance.

x. 12-18. Arjunae accepls the revelation, and asks for further
light. Arjuna devoutly praises Krisna, giving him those titles
which he has implicitly claimed as his. The Seers have recog-
nized him thus; Krisna has thus revealed himself. Arjuna
accepts the revelation. None know Krisna truly save Krisna
himself.

Arjuna now, addressing Krisna as Lord of Creative Power,
asks him to tell him fully his divine pervading powers, by
virtue of which he remains immanent in the worlds. He asks
him in what various aspects he should think of him to help
his meditation. He can never hear too much of Krisna's
teaching.

x. 19-41. Krisna’s pervading powers. In compliance with
Arjuna’s request Krisna recounts his own pervading powers ;
not in full, for that would not be possible, but a selection of

3401 G
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the chief by way of illustration. He is the Self, that dwells
in the heart of every being; he is the chief of every class of
existence, sharing in whom each separate being is what it is;
he is the abstract quality in which all those who display that
quality participate; he is the seed of every being; all that
possesses power, prosperity, or force is sprung from a part of
of his glory.

x. 42. Summary. Krisna breaks off his long list of examples,
and sums up the whole lesson: ‘This whole universe is but
one part of me, who am its origin and support .

xi. 1-4. Arjuna wishes to see Krisna as Lord. Arjuna tells
Krisna that his discourse on the Essential Self—on the relation
between the Supreme and the individual—has removed his
delusion. He now understands that Krisna is the first cause of
all, and that heis the destroyer of created things; and that all
the time he abides in his greatness unchangeable. But to see
is more convincing than to hear; he therefore begs Krisna, if
it be possible, to show himself in that form as Lord which he
has described when illustrating his pervading powers.

xi. 5-8. The revelation of the Lord. Krisna complies with
Arjuna’s request, and shows him his Universal Form as Lord :
and that he may be able to see this marvellous vision, never
seen before, he gives him divine sight. Krisna speaks of his
Form as Lord asuniversal—all that exists is centred in his body ;
multiple and various—the one Form contains hundreds and
thousands of forms, varying in colour and shape; and divine,

in that Form are included all the Lords of Heaven.

xi. 9-14. Sanjaya describes the Form. Samjaya pauses in his
record of the conversation between Krisna and Arjuna to tell
Dhritarastra briefly his own impression of the Universal Form
revealed to Arjuna. He describes the Form as universal and
infinite ; multiple in feature, in aspect, and in symbol of
divinity ; divine—as Lord of Heaven’s Lords, bearing all those
weapons, clothes, and ornaments that mark the various deities ;
marvellous; and brilliant as a thousand suns.

Samjaya describes the wonder, awe, and reverence inspired
in Arjuna by this ecstatic vision, and continues his report with
Arjuna’s words,
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xi. 15-31. Arjuna addresses the terrible and universal
Lord. Arjuna addresses Krisna and describes his vision of the
Universal Form. That Form is universal and infinite ; all-per-
vading; multiple; divine—inclusive of all deities and semi-
divine beings; imperishable; brilliant ; marvellous ; almighty;
the highest object of knowledge ; the treasure-house, wherein
are stored all beings at their dissolution; the changeless guar-
dian of eternal law ; the Person that is from everlasting; the
object of all worship, even that of deities; and above all,
terrible.

It is on the aspect of terror that Arjuna finally dwells. The
threefold world shudders when it beholds this Universal
Form ; the Lords of Heaven, the Seers, the Perfect Ones, all
worship him with awe. The Form strikes terror into Arjuna’s
heart, and robs him of all peace. He sees the champions of
the opposing armies rushing to their destruction in the Lord’s
mouths, as rivers run to lose themselves in ocean, or moths to
perish in a flame.

So Arjuna does obeisance and begs Krisna to be gracious.
He would know who he is, this Lord of dreadful Form. He
does not understand the activity thus revealed.

xi. 32-34. Doom. Krisna explains his activity. He is Doom,
come forth to destroy the worlds, and especially the warriors
fighting at Kuruksetra, The vision of their destruction has
been vouchsafed to Arjuna that he may understand that he is
required to be but the instrument to slay those whose doom
Krisna has already decreed. He therefore onee more exhorts
Arjuna to rise and slay his foes, even those who seem to be
most invincible. He promises him vietory.

xi. 35. Arjuna prepares to reply. Samjaya describes Arju-
na’s reverent awe as he prepares to reply to Krisna.

xi. 36-46. Arjunu’s ecstatic hymn of praise. Arjuna breaks
out into a hymn of praise. Joy and love and reverent fear are
meet in those who worship the Infinite Lord. He calls on
Krisna by the names that he has claimed, and by the names
of the several deities, culminating in the ecstatic ery, O All !’
He begs him to forgive whatever jests or rude words he may
have uttered to his human form in ignorance of his real

G 2
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nature ; and entreats him to bear with his weakness, as father,
friend, or lover. Delight and fear have moved him at the
vision of the Universal Form ; he beseeches Krisna to return
to the human shape he knows so well.

xi, 47-49. Krigna’s grace. Krisna tells Arjuna that he has
shown him special grace in that he has revealed to him his
Infinite and Universal Form. Not by ritual or ascetic means
can men gain this vision. He then returns to his familiar
form,

xi. 50. Consolation. Samhjaya explains that Krisna resumed
his human form and comforted Arjuna.

xi. 51. Arjuna is reassured. Arjuna declares that he is no
longer terrified or perplexed.

xi. 52-55. The power of devotion. Krisna declares once more
that the vision of the Universal Form is hard tosee. The very
Lords of Heaven are fain to see it. No study of the Veda,
sacrifice, almsgiving, or austerity, can win the vision that
Arjuna has seen. No means but single-hearted devotion can
lead & man truly to know, to see, and to become one with,
Krisna as Lord. It is the votary alone, who does his duty
with Krisna as his goal, who works without attachment, and
hates no living creature, that comes to Krisna.,

xii. . Arjuna’s question. Krisna has declared himself to
be one with the Supreme Brahman, the Imperishable; he has
also revealed himself as transcendent and immanent Lord.
Arjuna asks whether it is better for the Ascetic to worship
him with devotion as Lord—that is to say, as Krisna mani-
fest, with realization of all that lies behind the manifesta-
tion—or to contemplate direct the Imperishable, Unmanifest
Brahman.

xii. 2-8. Devotion and contemplation. Krisna replies that
the best Ascetics are those who worship him as manifested
Lord, with faith, devotion, and work without desire. Those
who contemplate the Imperishable Brahman reach Krisna too ;
but their path is far more difficult and painful. Krisna’s
votaries are speedily delivered from rebirth ; he therefore ex-
horts Arjuna to choose the path of devotion.

xii. 9-11. Devotional practices graded. Krisna recommends
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to Arjuna above all other methods the steady concentration of
his thoughts on him.

If Arjuna is unable to practise such concentration, then
let him fix his mind on Krisna not without interruption but
again and again.

If that, too, be beyond his strength, at least let him do all
his work as « sacrifice, as an offering, to Krisna ; even so much
will lead him to release.

If such positive devotion be too hard, he should give up
desire for fruit of work,and act with negative control, as taught
by Krisna.

xil. 12, The importance of devotion. Yet even the abandon-
ment of the fruit of work, if practised with devotion as Krisna
taught it, is & method superior to those colder intellectual
methods that exclude devotion altogether,

xii. 13-20. Krisna’s beloved wotary. Krisna describes his
true votaries, men who are dear to him. They are character-
ized by friendliness and compassion, longsuffering, contentment,
self-control, firm faith. They know the separateness of Self,
and in all mortal changes and chances are proof against emotion
and desire ; they cling to no worldly object, their work is with-
out desire for fruit ; pure,adept, silent, their lives are dedicated
to Krigna. Such men obey a law that leads to the immortal
goal, to Krisna, in whom is their faith; they are exceeding
dear to him, hig worshippers devout.

xiii, 1, 2. The Field and the Knower of the Field. Krisna
compares not-Self to a Field wherein takes place all growth,
development, and decay. Self—that conscious principle which,
itself inactive and detached, lies behind all activity as witness
and approver—is the Knower of the Field. Krisna himself is
in all Fields the Knower of the Field, in all separate beings one
with the conscious Self. The knowledge of the Field and of the
Knower of the Field is true knowledge.

xiii. 8, 4. Ancient teaching restated. Krisna declares that he
will now tell Arjuna the nature of the Field, its modifications,
and its origin; and who is the Knower of the Field and what
are his powers. The teaching is not new ; it is to be found in
various forms in the ancient seriptures.
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xiii. 5, 6. The Field and its changes. Krisna describes the
Field in Samhkhyan terms, naming the twenty-four principles
of not-Self. From these arise such mental states as desire and
hate, pleasure and pain.

xiii. 7-11. Knowledge. Krisna has described the Field and
its changes; he is now about to deseribe the Knower of the
Field. But before he does so, he explains the meaning of
knowledge. Under this term he includes various means con-
ducive to knowledge ; good moral attitudes and virtuous con-
duct, the absence of desire and attachment, insight into the
reality of things, devotion, desireless work, the habit of solitude,
perseverance, and a perception of the true end of knowledge-
all these conduce to that knowledge of the Essential Self which
leads to liberation,

xiil. 12~17. The Knower of the Field. Krisna now describes
the Knower of the Field as ¢that which is to be known’. He
identifies the Self, which is established in the heart of each
individual being, with the Supreme Brahman, devoid of all
qualities. Inasmuch as Brahman, or Self, possesses this double
aspect, the one of supremacy and complete detachment, and the
other of immanence in each particular and apparent union
with not-Self, he describes its being in a series of paradoxes.
It does not possess, and yet possesses sense-organs; it is de-
tached, and yet upholds the world; it has no constituents,
and yet experiences the influence of those which form
not-Self; it is without, and yet within; unmoving, and yet
moving; far away, and yet near; undivided, yet apparently
divided.

The Knower of the Field envelops all, and is without
beginning. He cannot be defined or comprehended. He is the
cause of the development, the equilibrium, and the dissolution
of not-Self. His nature is Light. He is knowledge itself, its
object, and its goal.

xiil. 18, The fruit of knowledge. Krisna has now explained
the Field, Knowledge, and the Knower of the Field (or that
which is to be known). An understanding of these fits the
votary for liberation.

xiii. 19-28. Self and mnot-Self. Abandoning metaphorical
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language, Krisna now speaks of the Self, or the Person, and
not-Self, or Nature. Both are without beginning; for both.
issue from the eternal Brahman as its higher and lower
natures. Modifications belong to not-Self alone, and not-Self
is composed of three constituents, or Strands. Not-Self is
active in production: Self, passive in experience. Experience
of not-Self, and consequent attachment to its constituents,
causes Self to be born again and again in bodies, high and
low. When the Supreme Person dwells as individual Self in
the body, he watches the actions of not-Self, he approves them,
he upholds and experiences; he is one with the Great Lord
and the Highest Self. Knowledge of these facts of Self and
not-Self leads any man to release.

xiil. 24, 25. The perception of Self : four methods. There are
four methods of attaining to the perception of the Great Self in
the individual, and thus winning liberation. (¢) Meditation—
the calm, uninterrupted concentration of the mind on the
Supreme, characteristic of the highest form of Yoga; (b) the
Samkhya method—actionless comprehension of the separate-
ness of Self from not-Self ; (¢) the method of work, desireless
and sacrificial, as taught and recommended by Krisna to Arju-
na; and (d) worship that is the outcome of faith in the in-
structor rather than of the worshipper’s own knowledge. Even
those who worship thus ultimately win release.

xiii. 26-33. Summary. Krisna thus sums up various points
in connexion with the doctrine of Self and not-Self :

(«) Every separate existence is the product of the union of
Self with not-Self.

(b) The Supreme and Immortal Lord dwells alike in all
beings.

(¢) Perception of this universal indwelling of the Lord leads
to release.

(d) Not-Self works; Self is inactive.

(¢) The various manifestations of not-Self rest in, and pro-
ceed from, One.

(f) Perception of this fact leads to liberation.

(9) The indwelling Supreme is changeless, without beginning,
without constituents; he neither works nor is polluted by his
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indwelling ; like ether, subtle and undefiled. Like the one sun,
he illumines the varied Field of Nature.

xiil. 84. Conclusion. Krisna declares that a knowledge of
the distinction between the Field and the Knower of the Field—
between not-Self and Self—and an understanding of the
method of release from not-Self, lead to the Supreme.

xiv, 1, 2. The highest knowledge. Krisna tells Arjuna that
he is about to explain again the highest knowledge, which has
led saints to perfection, to the likeness of his nature, and to
release from rebirth.

xiv. 8, 4. Krisna as Creative Father. Each separate being
springs from the union of Self with not-Self. Not-Self—the
Great Brahman-——is the womb; Krisna is the Father, who
deposits in the womb, which is not-Self, the seed which is
Essential Life, thus causing the birth of every individual.

xiv, 5-18. Thethree Strands. Krisnaexplains the nature and
action of the three constituents which form not-Self as three
strands form a rope.

The names of the Strands are Purity, Energy, and Dark-
ness. It is owing to attachment to these that Self is bound in
not-Self.

Puarity is luminous, stainless, and healthy ; Energy is pas-
sionate, the child of strong desire and attachment; Darkness
is delusive, the child of ignorance.

Purity attracts and thus binds Self by the lures of pleasure
and knowledge ; Energy, by activity ; and Darkness, by heed-
lessness, indolence, and sleep.

All three Strands are present in every individual, but one
prevails over the other two and is predominant in its effect.
The presence of luminous knowledge marks the predominance
of Purity ; greed and restless activity indicate the prevalence
of Energy; and when Darkness prevails, the character is marked
by dullness and inertia.

If a man dies when Purity is in the ascendant, he goes
upward to the celestial realms; death during the prevalence
of Energy leads to rebirth among active men ; when Darkness
prevails, death leads downwards to rebirth in lower forms of

life.
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Work done under the influence of Purity bears fruit that is
pure and stainless ; work done under the influence of Energy
bears painful fruit ; and work done under the influence of Dark-
ness bears the fruit of ignorance.

xiv. 19, 20, Crossing beyond the Stranmds. Liberation is won
by those who realize that work is done by the Strands of not-
Self, and that there is One beyond and higher than the Strands.
When the embodied Self crosses beyond the three constituents,
that only influence it because it is embodied, it wins release
and immortal bliss.

xiv. 21, Arjund’s question. Arjuna asks Krisna what are the
characteristics of one who has crossed beyond the Strands.
How does he behave, and how does he release himself from
their influence ¢

xiv. 22-27. The man who hus c¢rossed beyond the Strands.
Krisna in reply describes such a man. He is completely
indifferent to the three constituents in action, and when they
cease to act. He realizes that all activity belongs to not-Self,
and regards with perfect equanimity such pairs as pain and
pleasure. To him all beings are alike. What work he does he
does without desire. Such is his attitude to life.

How is this high state reached, a state that fits him for
Brahman’s being, for release ?

It is reached by unwavering devotion and loving service to
Kyisna; foritis Krisna in whom Brahman rests; Krisna, for the
votary, is Brahman; he is the source of changeless immortality;
of the eternal law of right ; and of joy that knows no equal.

xv. 1-3a. The changeless Fig-tree. Krisna pictures not-Self
as the sacred pipal tree. Its roots rise separately, clustering
to form the trunk, till each becomes a branch ; the roots and
branches which are one, symbolize unmanifested not-Self,
hidden from sight, becoming manifest in the world. Their sap
is the Strands; their shoots, the objects of sense ; the roots
that lie hidden below the ground ascend to bear fruit of works
in the world of men: its leaves are the Vedic hymns,

This Tree-—not-Self—is not understood by unenlightened
men. They do not comprehend its end, nor its beginning, nor
yet the source from which it springs.
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xv. 8b-6., The felling of the Tree. This Tree must be cut
down with the axe of detachment. Only so can a man win
release from rebirth; only so can a man reach the Person, the
First Cause of not-Self’s energy. Humble and undeluded,
victorious over attachment, desire, and emotion, devoted to
true knowledge, men go to that changeless home, Krisna's
supreme abode, that needs no sun or moon, nor any fire, to give
it brightness, and thence do not return.

xv. 7-15. Kyisna as Essential Life. Krisna now turns from
the Tree of not-Self to individual and universal Self. Krisna,
the Lord, appears as Essential Life in separate bodies. His
method is the attraction to himself of mind and the five senses;
these he retains in close connexion so long as he passes from
one body to another, and through their agency experiences the
world of sense. Only the wise may see him thus.

Moreover, Krisna is the Essential Life of the universe as
a whole. He is that light in sun and moon and fire by which
all things are sustained ; he is that moisture in the moon that
falls by night to nourish herbs; he is that inner fire that
enables creatures to digest their food, and so to eat and live.
He is seated in the heart of all, and bestows on men memory,
knowledge, and sure conviction; he is revealed by all the
Vedas, author of Vedénta, sole comprehender of the Vedas’
truth.

xv. 16-18. The three Persons. Krisna now concludes his
doctrine of Self and not-Self, naming the former the Imperish-
able Person, and the latter the Perishable Person. There is
a Person higher than these two, the Supreme Self, the Lord
Immutable, Supporter of the worlds; and that is Krisna
himself.

xv. 19, 0. The knowledge of the Supreme Person. Krisna
declares that the knowledge of himself as the Supreme Person
leads to devotion and to a state where understanding reigns
and no more work remains as duty.

xvi. 1-3. Divine estate. Krisna gives a list of those qualities
and habits which mark the man whois ‘born to Divine estate’,
that is to say, who exhibits such a character as celestial beings
possess.
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xvi. 4. Devilish estate. Krisna names a few of those qualities
which belong to the man who is ¢ born to Devilish estate’, the
man whose character resembles that of the devils.

xvi. 5. The fruit of character., The Divine estate leads to
release, while the Devilish estate strengthens the bonds of
continual rebirth. Arjuna is born to the Divine estate, and
therefore need not grieve.

xvi. 6-20. The Devilish estate und its result., Krisna divides
all beings in this world into Divine and Devilish. He has
described the Divine ; he now proposes to describe the Devilish
at length,

Their nature is opposed to all right conduct and truth; they
are materialists, and enemies to the world. They live for
nothing but desire, and all that ministers to it. They are full
of pride and self-conceit. Their sacrifice is hypoeritical. They
are enemies of God.

Such men are hurled by Krisna continually into Devilish
births ; they never win to him, but steadily descend to the
lowest way.

xvi. 21, 22, The triple gate of hell. ANl Devilish qualities
may be summed up under three—desire, wrath, and greed.
These, therefore, Krisna pictures as a threefold gate to hell.
From these three a man should flee, and so go on the highest
way.

xvi. 28, 24. Seripture the canon for duty. Man is not left
without guidance if he would do the right and avoid the wrong,
Scripture is his canon; its ordinance must be obeyed.

xvii. 1. Arjuna’s guestion. Arjuna puts a question: If a
man offers sacrifice, or worships, with faith, and yet abandons
the ordinance of Scripture in matters of duty, what can be said
of his position? Insuch aman which constituent predominates
—Purity or Energy or Darkness?

xvii. 2-4. Three kinds of faith. Krisna in reply first deals
with the nature of faith. Like everything else, faith is of three
kinds, according to the predominance in it of Purity or Energy
or Darkness. Faith, above all qualities, reveals the nature or
character of a man, and the nature of a man’s faith is revealed
by the object wherein he puts his faith. Thus, those who wor-
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ship the Lords of Heaven declare by that worship that their
faith and they themselves are Pure ; those who worship Goblins
and Ogres reveal their faith and character to be of Energy;
while those who worship Ghosts and wandering Spirits of the
Dead are men of Darkness, and their faith is Dark,

xvii. 5, 6. Disobedience to Scripture not compatible with
faith. But there are some men whose natures are so full of
Darkness that they may be said to belong to the Devilish class
of men. These are they whose worship is not of that kind
enjoined by Scripture; it takes the form of dreadful self-
mortification that has no effect but to torture and weaken the
body, and the Self in so far as it experiences the body’s action.
If such men pretend that their worship is with faith, they are
but hypoerites; for true faith is not compatible with neglect
of Scripture ; and inasmuch as they fancy that they know their
duty better than the Seripture knows it, they are filled with
self-conceit and passion and desire.

Herein lies the true answer to Arjuna’s question. It is not
possible to worship with true faith unless Scripture is acknow-
ledged to be the standard and obeyed.

xvil. 7. Food, sacrifice, austerity, and alms. If a man would
promote the increase in himself of Purity, he must learn what
kind of food to eat, what kind of sacrifice, austerity, and alms-
giving to perform.

xvii. 8-10. Three kinds of food. The Pure eat food that pro-
motes health and happiness; men of Energy prefer food that
causes pain and sickness; Dark men eat stale and putrid food.

xvil. 11-18. Three kinds of sacrifice. Pure sacrifice is offered
as a duty, in accordance with scriptural rule and with no desire
for reward. The sacrifice of Energy is insincere, and the wor-
shipper expects reward. Dark sacrifice is devoid of faith, and
is not offered as Scripture enjoins.

xvil. 14-19. Three kinds of austerity. Austerity may be
practised with the body, with the speech, and with the mind.
Austerity of the body includes the habit of reverent prostration
to deities, Brahmanas, teachers, and the wise, and such quali-
tiesas cleanliness and continence. Austerity of speech demands
kind and helpful words, and the performance of sacred recita-
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tion. Austerity of the mind includes such habits as serenity,
purity, and self-restraint.

Pure austerity practises control of body, speech, and mind
with true faith. The austerity of Energy aims only at honour
and respect; its motive is insincere. Dark austerity is the
self-torture of fools, or such austerity as aims at working harm
to other men,

xvil. 20-22. Three linds of almsgiving. Pure almsgiving
expeets no return, and takes account of place and time and fit
recipient. Men of Energy give alms with desire for some
return, or some reward, and grudge the alms they give. Dark
men take no account of place and time, and offer alms con-
temptuously to unfit recipients.

xvii. 23-28. OM TAT SAT. The intimate, indissoluble econ-
nexion between all true sacrifice, austerity, and almsgiving,
and the authority of Secripture, is indicated by the use of the
mystic syllabless—OM TAT SAT. These form the threefold
designation of Brahman, OM expressing its absolute supre-
macy, TAT its universality, and SAT its reality, reflected as
goodness in the world of men. The castes (with Brahmanas at
their head), the Vedas, and the Sacrifices proceed from this one
source, and are thus inseparable.

Therefore all Vedic rites of sacrifice, austerity, and alms-
giving begin with the utterance of OM. Those, too, whose aim
is liberation, and in whose works is no desire for fruit, know-
ing that all is Brahman, perform their rites with thought of
Brahman as TAT. And all who would continue in sacrifice,
austerity, and almsgiving, or any work that has these for its
end, and make them real and good and auspicious, must join
with them the thought of Brahman as SAT.

For whatsoever sacrifice is offered, or austerity practised, or
alms given, without the thought and utterance of the sacred
threefold name, and therefore contrary to rule and without
faith, is ASAT, having neither reality nor goodness ; such work
is of no value in this world, and bears no fruit of happiness
hereafter.

xviil. 1. Agjuna’s question: renunciation and abandon-
ment. Krisna has from time to time spoken of renunciation,
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and, again, of abandonment. What, asks Arjuna, is the dis-
tinction between these two?

xviii. 2-12. Krisna's reply: renunciation and abandon-
ment. In reply to Arjuna’s question Krisna first explains the
conventional distinetion between renunciation and abandon-
ment; he then pronounces his own decision in the matter.

Conventionally, renunciation is the complete “ giving up’ of
all works that may have desire for their motive; while aban-
donment is the ‘giving up’, not of the works themselves, but
of the motive that inspires them.

There are some who go so far as to say that every kind of
work should be given up,inasmuch as work is evil in itself, or
leads to the evil of perpetual bondage ; while others limit such
renunciation to ordinary works, and allow the performance of
such religious duties as sacrifice, almsgiving, or austerity.

Krigna’s pronouncement is, in sum, as follows: () Aban-
donment, like everything else, may be classified as threefold,
according to the Strands of not-Self, Pure abandonment in-
volves the performance of all mecessary and obligatory works
as mere religious duties: in their performance all attachment
and desire must be cast off.’ He who renounces work itself is
under the influence of Darkness, if such renunciation spring
from delusion; or of Energy, if he be unwilling to suffer pain
or trouble. Such false abandonment does not attain its end.
The enlightened man of firm convietion who praetises the Pure
abandonment feels towards no work that he may undertake
emotions of repulsion or desire. (b) At least religious duties—
sacrifice, almsgiving, and austerity—must be performed. If
these be done with true abandonment, they purify the self.
(¢c) Nor, indeed, is complete renunciation of works possible,
while yet Self is confined in body.

Briefly, the true ‘abandoner’ is he who abandons fruit,
not work. The fruit of work is bondage to the world—good,
if a man be born again among the Lords of Heaven; bad, if
aman be born among the Devils or lower grades of life ;
mixed, if a man be born again in the world of men. Aban-
doners know no rebirth ; not so those men who practise not
abandonment.
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xviii. 13-17. The fivefold agent. All work must be done with-
out attachment; and the means to non-attachment is the
knowledge that Self is not concerned with action, but that it
is not-Self that works. Krisna divides the Satakhyan not-Self
into five parts, and declares that these alone are the causes of
action, and that a man who has freed himself from the notion
of agency and perceives the truth with an unclouded mind acts
not, though he seem to act, and is therefore not bound by
action to rebirth.

xviil, 18. The relation between knowledge and action. Thus
knowledge and work are closely connected ; and indeed this
must be so; for it is knowledge (implying the existence of a
knowing subject and a known object) which incites to action
(implying the existence of an agent and an end in view).

xviil. 19-22. Three kinds of knowledge. Knowledge, the
work, and the doer may each be classified as influenced by
Purity, by Energy, and by Darkness.

Knowledge is Pure, when the One is seen in the Many.
It isof Energy, when the Many appear as the Many. It is Dark,
when a single effect is seen as though it were the whole.

xviil, 23-25. Three kinds of work. Pure work is that
obligatory work which is done without attachment, emotion,
or desire. The toilsome work of Energy is done with attach-
ment and desire. Dark work is undertaken through delusion
and with no regard for circumstances or consequence.

xviii, 26-28. Three kinds of doer. As the work, so the doer.
The Pure doer is free from attachment and from concern about
success ; he works with constancy and zeal. The doer influenced
by Energy seeks fruit, and works with evil passion and emo-
tion. The Dark doer does his work with every evil quality.

xviil. 29-32. Three kinds of reason. Reason and constancy
also are closely connected with action; for it is reason that
determines what shall be done, and issues orders to the organs
of action; and it is constancy that brings an action to its
fulfilment. These also may be classified under three heads,
according as each is influenced by Purity, by Energy, or by
Darkness.

Pure reason knows the time to act and the time to refrain
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from action ; it knows what should be done and what should
not be done; what should be feared and what should not
be feared; what type of work leads to bondage, and what
type to release. Reason influenced by Energy makes mistakes
in matters of right and duty ; while Dark reason reverses every
value.

xviil. 33-85. Three kinds of constancy. Constancy is classi-
fied according to the objects to which a man is constant. Pure
constancy is constant in restraint; the constancy of Energy,
in the pursuit of reward; Dark constancy, in the pursuit of
sloth and lust and other such unworthy objects,

xviii. 36-39. Three kinds of pleasure. That work is usually
sought which is attended by the sensation of pleasure. The
doctrine of work is therefore not complete without the three-
fold classification of pleasure, that Arjuna may seek the Pure
pleasure to aid him to scale the heights,

Pure pleasure seems at first to be pain, but is recognized by
its blissful end ; it is born of a elear and undeluded under-
standing. The pleasure of Energy seems desirable at first,
but ends in pain ; it is sensual. Dark pleasure is utterly de-
lusive.

xviil. 40. The wniversal influence of the Strands. No human
being nor any Lord of Heaven is free from the influence of the

threeStrands.

xviii, 41-44. The four castes. Therefore ecach member of
the four castes is influenced by the predominant Strand in his
nature, and must work according to that influence. The duties
of a Brahmana are the possession and exhibition of such
qualities as restraint, longsuffering, and uprightness; a Ksat-
riya must be brave, constant, and generous ; the Vaidya tills
the soil, herds cows, and trades ; the duty of the Sidra is to
serve.

xviii. 45-49. The performance of caste-duty leads to perfec-
tion. Having thus classified the duties of the various castes,
Krisna now insists on the observance of caste-duties. Devotion
to caste-duty leads to perfection, provided that this duty be
performed in the spirit of true renunciation, and as an offering
to God. Though the performance of duty be imperfect—as



ARGUMENT 97

indeed it must be—yet duty must be done. Though a man
perform his own caste-duty ill, and might perform another’s
better, yet must he not abandon that duty to which he has
been born.

He who thus performs his own caste-duty is not bound by
action. His work counts as no work; and thus he reaches
perfection—that complete success in the realm of work which
leads him to final liberation.

xviil. 50-53. From perfection to Brahman. Krisna describes
the progress of the aspirant from the moment when all his
work has by true renunciation become no work to the final
attainment of release, when he ¢ becomes Brahman . Restraint,
withdrawal from sense-objects and the company of other men,
abandonment of passion and desire, detachment, moderation—
such are the states that mark increasingly the aspirant to Brah-
man’s being. He constantly practises meditation, and is at
peace.

xviil. 54, 55. The highest devotion. True knowledge and
true work, that together lead a man to release, cannot be
separated from true devotion. To ¢ become Brahman ’ is to love
Krisna, to know him fully, and to enter into his being.

xviil. 56-62. Swmmary and application. Krisna sums up
his doctrine of work and knowledge and devotion, and applies
his general teaching to Arjuna’s special doubt.

Every work may be done by Krisna’s votary ; devotion and
the grace of Krisna break the bond of work.

Work must be laid on Krisna as an offering to him; the
truth of Self and not-Self must be grasped ; the votary must
meditate on Krisna and lose the thought of individual agency.
The grace of Krisna will help him to success.

If Arjuna, then, with knowledge and devotion, willingly
co-operates with God, and does his duty in the war, the grace
of God will bring him to release. But if he fancies that the
work is kis, if he thinks only of his lower self and feels no love
for God, he will find that duty must none the less be done,
under not-Self’s constraint ; for by the power of not-Self the
Lord, who dwells in every heart, compels all creatures to work ;
but inasmuch as Arjuna has shown reluctance, he must perish.

3401 11
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Let Arjuna, then, seek refuge in the Lord, and by his grace
win peace supreme.

xviii. 63. Krisna’s appeal. Krisna appeals to Arjuna to con-
sider carefully the mysterious doctrine now revealed by him;
and having considered it, to act as he will.

xviil. 64-66. Final appeal. In a few words Krisna once
more sums up for Arjuna, his beloved, the deep mystery of
his teaching. Thought, worship, sacrifice, reverence—all must
be directed towards Krisna. All work must be performed with
true abandonment, and Krisna alone sought as refuge. He
promises to deliver Arjuna from all sins, and tells him not to
grieve.

xviii. 67-71. A warning and a promise. Krisna warns
Arjuna that this high doctrine must not be taught to those
whom lack of faith, austerity, service, and devotion renders
unfit for its reception. He declares the merit and reward of
those who teach and read and even hear this mystery.

xviil. 72, The final question. Krisna asks Arjuna whether
his teaching has destroyed his doubt.

xviii. 78. The final answer. Arjuna replies that his doubt and
delusion and ignorance are now destroyed by Krisna’s grace ;
he promises to do Krisna’s word.

xviil. 74-78. Conclusion. Samjaya concludes. He tells King
Dhritarastra that he has repeated the conversation between
Krisna and Arjuna as, by Vyasa’s grace, he heard it. When-
ever he recalls this marvellous and holy conversation, and
Krisna’s revelation of himself as Lord, he is struck with wonder
and delight. He brings his story to an end with praise of
Krisna and Arjuna.
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THE BHAGAVADGITA
Reading the First.

Dhritarastra said :
1. On the Field of Right, the Kuru-Field,! assembled, eager

to fight, what did my warriors and the warriors of Pandu,
O Samjaya ?
Samjaya said :

2. When he beheld the host of Pandu’s warriors in array,

then did king Duryodhana approach his master? and speak
a word :

! Kuruksetra is a plain not far from Delhi, the ancient Hastinapura.
It formed part of the larger Dharmaksetra (called in Man. ii. 19 Brah-
margi) which lay between the rivers Yamuna and Sarasvati, and was held
in ancient days to be of peculiar sanctity. It is to be noted that many
interpreters of the Gita, while not denying the historicity of the episode,
lay greater stress upon its value as allegory. (See the commentary of
Pranavananda Svimin of Benares; of Chhaganlal G. K&ji [Rajkot, 1909],
and- other Theosophical works.) While such interpretations are often
fanciful, it cannot be denied that the author broadly identified the
Kauravas with adharma, or evil, and the Pandavas with dharma, or good ;
and it is significant that the first two words of the poem should present
to the mind a parallel between the battle of the Kurus and the battle
fought for Right.

* Drona, who had taught the art of war to both the Kaurava and Pan-
dava princes.

u 2
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8. See, O master, this great host of Pandu’s sons,! set in
array by thy wise pupil, the son of Drupada!?2

4. Here are men of prowess, bearing great bows, peers in
the fight with Bhima and with Arjuna—Yuyudhana ® and
Virata ¢ and Drupada,®lord of the mighty car,

5. Dhristaketu,® Cekitana,” and the strong king of the Kagis,?
Puryjit,® Kuntibhoja,’ and the mighty Sibian chief,10

6. Yudhamanyu?® the lusty, and strong Uttamaujas,' Su-
bhadrd’s son'? and the sons of Draupadi® all, yea all, lords
of the mighty car.

! Yudhisthira, Arjuna, Bhima, Nakula, Sahadeva.

2 Dhristadyumna, son of Drupada, king of Paficala; he avenged his
father's defeat by killing Drona.

3 Krigna's charioteer ; also called Satyaki.

4 king of the Matsyas on Dharmaksetra; the Pandava princes and
Draupadi lived for some time at his court in disguise.

¢ king of Paficila ; he offended Drona, and was killed and beheaded
by him on the fourteenth day of the battle.

¢ king of the Cedis, and brother-in-law of Nakula.

* g warrior in the Pandava army.

# a tribe whose capital was Kada, the modern Benares,

® Purnjit and Kuntibhoja were brothers; the latter adopted Kunti, who
married Pandu and became Arjuna’s mother.

10 $aibya ; king of the Sibi tribe.

1 these are only known as chieftains in the Pandava army.

12 Subhadrd was the wife of Arjuna, and their son was Abhimanyu; he
was noted for his heroic exploits, and died fighting against fearful odds.

8 Draupadi, daughter of Drupada, married all the five Pandava princes,
and had a son by each.
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7. Now of our host the chiefest learn, O noblest of the Twice-
born,! the captains of my army ; that thou mayest know them
I declare them to thee.

8. Thyself, and Bhisma? and Karna ® and Kripa,* victor in
battle, A¢vatthaman ® and Vikarna ¢ and the son of Somadatta’
too,? .

9. And many another hero for my sake surrendering life ;
various the weapons and the arms they bear, and all are versed
in war.

10. Guarded by Bhisma, this our force is all too weak ; and

! a Brahmana, Ksatriya, or Vaidya hecomes ‘twice-born (dvije)’ when
invested with the sacred thread. Drona, though a teacher of military
arts, was a Brahmana, or ‘ best’ of the twice-born,

% an old man, who had brought up Dhritaristra and Pandu, and bad
acted as regent at Hastinapura. He was pierced with innumerable arrows
in the battle, and for fifty-eight days delivered moral lectures, lying on
the arrows as on a couch. The bed of spikes used by some Sadhiis traces
its origin to the arrow-bed of Bhisma.

3 half-brother to Arjuna, who killed him in the battle.

* brother-in-law of Drona ; he accompanied Aévatthiman in the exploit
next related.

® son of Drona; he avenged his father’s death by stamping Dhrista-
dyumna to death, and killing the five sons of the Pandavas.

¢ the third of the 100 sons of Dhritarastra.

? Somadatta was king of the Bahikas.

# Some MSBS. have the name of Jayadratha, son-in-law of Dhritarastra,
after ‘the son of Somadatta’. Jayadratha was killed by Arjuna.
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all too strong?! that force of theirs, by Bhima? guarded.

11. So stand in all the ranks according to your companies,
and guard only Bhisma, every one of you!

12. To give him cheer the aged Kuru lord,” the glorious
sire, blew his shell * raising on high a roar as of a lion.

13. Thereupon shells and kettledrums, cymbals and drums
and trumpets, suddenly were sounded ; tumultuous was that
din,

14. Then standing in their mighty ear yoked with white
horses, did Madhava?’ and the son of Pandu? blow their shells
divine.

Y aparyaptem . . . parydaptam: the sense of these words is not quite
certain, They are translated thus by SCH., TH., and D., ameng others.
Anandagiri suggests various interpretations which reverse the sense; and
these are followed by many commentators, among them W., BF., TG.,
and B. B, translates: ‘... this our host cannot be coped with...yonder
host of theirs can be coped with.” The translation in my version is the
more natural, and is supported by the special command to guard Bhisma,
and by the effort of Bhisma (12) to encourage Duryodhana with his conch.
(See RANG., pp. 17-19.)

* one of the five Pindavas; he wasa man of great strength and fought
with a club. He played a very important part in the battle. He is usually
represented by a painted clay image, recumbent, with uplifted head.
See also note on 15, and RFNL., pp. 70, 174, 176, 219.

* Bhisma.

* the conch-shell (§ankha), such as is still blown in acts of worship.

® Krisna. The name means either ‘descendant of Madhu’, or ‘slayer of
the demon Madhu’ (cf. Madhustidana, 35). Various fanciful derivations
are given by ancient commentators, as also for every name of Krigna.

¢ Arjuna, son of Pandu and Pritha (or Kunti) ; he was also called the
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15. Hrisike$a ' blew Paficajanya,? Dhanamjaya ® blew Deva-
datta;* insatiable Bhima,” whose deeds are dread® blew the
great shell Paundra.

16. Yudhisthira? the king, the son of Kunti, blew Anantavi-
jaya;® Nakula ® and Sahadeva ! blew Sughosa and Mani-
puspaka.!?

17. And Kaérs king, bowman supreme, and Sikhandin 13

son of Indra. He married Subhadr@, the sister of Krisna. He was pre-
sented with weapons by various deves. In the course of the battle he slew
Bhisma, Jayadratha, Karna, and many others. He came alive out of the
battle, and after many warlike adventures retired to the Himalayas. He
performed at Dvaraka the funeral ceremonies of his brother-in-law, Krisna,
who had acted as his charioteer,

' Krisna. Ancient commentators derive the name from hyrisika and 7éa,
‘Lord of the senses'. The former word is obscure, and modern scholars
prefer to derive it from hris- and keéa, with the meaning ‘having strong,
or upstanding, hair ",

? Krigna's instrument was made of 4 bone of the demon Paficajana.

® Wealth-winner; Arjuna. Used in the Veda of Soma and fire. TH.
and some others interpret as ¢ despiser of wealth ’.

* the gift of the deva. Arjuna received the shell from his divine father,
Indra.

& vrikodara : lit. wolf-belly. Bhima was so called owing to his vast
appetite and his implacable temper.

¢ bhimakarman : a play on his name, which means ¢ terrible’.

7 the eldest of the five sons of Pandu: a man of calm judgement and
upright character.

8 1it. Everlasting Victory.

® the fourth of the Pandu princes ; specially skilled in horse-training.

0 the youngest of the Pandu princes; skilled in astronomy and the
management of cattle,

1 1it. Sweet-toned. 2 1lit. Gem-flowered.

13 the arrow that actually killed Bhigma came from his bow, avenging
wrongs done to him as u girl in a former life.
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of the mighty car, Dhristadyumna and Virata and Satyaki’
unsubdued,

18. Drupada and the sons of Draupadi, O lord of earth, and
the strong-armed son of Subhadra—on every side blew ecach
his several shell.

19. That uproar rent the hearts of Dhritarastra’s men; it
made both sky and earth tumultuously resound.

20. Then Pandu’s son, who bare the banner of the ape,? be-
holding in array the host of Dhritarastra, when now the arrows
had begun to fly,* took up his bow,

21. And straightway spake, O lord of earth, this word to
Hrisikesa :

Arjuna said :
Between the armies set my car, O thou that fallest not,*
22. While I behold them as they stand lusting for the fight,

while I behold with whom must be my conflict in this hard
toil of war,

! Yuyudhana : see 4.

? Arjuna carried this emblem on his war-chariot.

* B. translates : ‘with all weapons set forth,’ and some recent traus-
lations imply that the battle was about to begin. B. relies on the authority
of M., but the translation in my version is more in accordance with the
Sanskrit, and & measure of improbability may be allowed to an epic
situation,

* acyuta: i.e. immortal.



23-27 FIRST READING 105

TARFATATAAYSE o TAET FATAAT: |
UAUEY $53Y% fuafadtea: i3
Y 3919 |

TIGHT TR JSTHAA ATTA |
AR YrafaeET THRwAA 180
Wwrangea: dEai 1 atfaams)
ST Ty gRATEATATFEfafd v
aATUEfegaTaTy:
fugaw faaraer
MATATATATATG-
AT TG T ¢

ORI YT IngrewaTiu |
ATRATY ® ArE: FArIERafEaT e

28. And gaze on those assembled here to strive, eager in
battle to fulfil the pleasure of Dhritarastra’s perverse son.!
Sarhjaya said :

24. Thus addressed by Gudakesa,* Hrisikeda set the best of
cars between the armies, Bharata,*

25. Before the face of Bhisma and Drona and all the runlers
of the earth, and said, ¢ O son of Pritha,* behold these Kurus
assembled !’

26. There as they stood the son of Pritha saw fathers and
grandfathers, masters, uncles, brothers, sons, and grandsons, ay,
and comrades,

27. Fathers-in-law, and friends, in both armies,

When he saw all these kinsmen in array, the son of Kunti®

! Duryodhana, who was mainly responsible for the war,

? Arjuna. Ancient commentators derive the name from guddke and ide

‘lord of sleep’. But the former word is obscure, and in any case there
seems to be no good reason for upplying such an epithet to Arjuna. A sug-
gested derivation is that from gud@ and kesa—° with hair twisted into
balls*. (Lassen.)

% Dhritaragstra, descended from Bharata, father of the founder of Hasti-
ndpura, and grandfather of Kuru. Axjuna also is called by this name.

* Partha: i.e. Arjuna.

& Arjuna: Pritha, his mother, was also called Kunti.
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28. Was filled with deep compassion, and in despair he spoke
this word :

Arjuna said :

O Krisna, when T see these kinsmen present here in act to
fight,

29. My limbs grow faint, my mouth is parched, trembling
lays hold upon my body, and my hair stands erect ;

30. Gandival! slips from my hand, and my skin is afire;
I cannot stand ; my brain seems to reel.

31. Adverse omens I behold, O Kegava,? nor if I kill my
kinsmen in the fight do I foresee aught good.

82, I desire not victory, O Krisna, nor yet sovereignty,
nor pleasures. What have we to do with sovereignty, Govin-
da?® What with delights or life ?

! the bow given to Arjuna by Agni.

? Krisna : lit. Hairy one. Cf. note on Hristkeéa (15).

* the oceurrence of this name for Krigna is important as raising the
question whether legend previous to the Gita connected his boyhood with
cow-keeping in Gokula. But, as Bhandarkar points out (VS ix), passages
in the Adiparvan and the Santiparvan explain the Jname by reference
to alegend of Krigna's ¢ finding the earth (go)’. * The origin of this name’,
he writes, ‘may be traced to this legend, but more probably Govinda is a
later form of Govid, which in the Rigveda is used as an epithet of Indra
in the sense of “ the finder of the cows .’
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33. Those for whose sake we do desire sovereignty, delights,
and pleasures, stand here in readiness to fight, surrendering
life and wealth—

34. Masters, fathers and sons and grandsires too, uncles,
fathers-in-law, grandsons, brothers-in-law, and other kin.

35. Them would I not slay, O Madhusiidana,! though they
slay me; not even to win the sovereignty of the three
worlds2—how wmuch less for earth !

36. If we slew Dhyitarastra’s men, what pleasure should we
win, Janardana ? 3 Guilt; guilt, would make its home with us,
did we slay these criminals 14 '

37. Therefore we must not slay Dhritarastra’s men, who
are our kin ; for if we slew our kinsmen, how, Madhava, should
we be happy ?

! Krigna, : lit. Slayer of Madhu. Cf. note on Madhava (14).

? the three worlds are here heaven, earth, and pd@tdla, the abode of
demons. The phrase is also used for bhur bhuval svah, meaning respec-
tively the world of men, the interspaces of semi-divine beings, and the
heaven of the devas.

8 Krigna: the ancient explanation of the name is ‘ one who is entreated
by the prayers of men’. It probably means ‘troubler of men’, i.e.
of foes.

* 1it. those whose weapons are stretched out to take life. Sridhara
explains the word as describing those who commit six kinds of crime.
B. translates : ‘doing these to death with armed hand.
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38, Though these, whose wits are blind with greed, see not
the sin that lies in the destruction of a family,! nor crime
in treachery,

89. Yet how should we not know avoidance of this guilt,
we who see clearly the sin that lies in the destruction of a
family, Janardana %

40. With the destruction of a family perish the family’s
eternal laws;? and when the law has perished, the whole
family yields to lawlessness.?

41. When lawlessness prevails, O Krisna, the women of the
family become corrupt; when women are corrupted, son of
Vrigni,* there appears caste-confusion,’

42. To hell does this confusion bring the family and those
who slay it ; for when the ritual offerings of rice and water
fail, their Fathers fall degraded.®

! kula : family in a broad sense, within the caste. The word Jati (infra
43) means ‘ caste ' or ‘sub-caste’. Varna (infra 43) lit. ¢ colour’, refers to
the four main castes only.

? the special rites and duties incumbent on a family.

® neglect of such duties.

* Krisna,

® caused by inter-marriage.

® ancestor-worship among Hindus takes the form of offering water and
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43. By these sins of those who slay the family, these caste-
confounding sins, are brought to naught the everlasting laws
of clan and family.

44, For men whose family laws have been brought to naught
there is ordained an abode in hell, Janardana; so have we
heard.

45, Alas, a grievous sin have we determined to commit, in
that for greed of sovereignty and pleasure we are prepared to
slay our kin!

46. If Dhritarastra’s men, with weapons in their hands,
should slay me in the fight, unresisting and unarmed, that were
happier for me !

Samjaya said:
47. Thus spoke Arjuna on the field of battle, and sat down

upon the chariot seat, dropping his arrows and his bow, his
soul o’erwhelmed with grief.

cakes (of rice and other materials) to departed Fathers (pityi) at stated
intervals after their death. If these duties are neglected, the Fathers
fall from blessedness to a lower state. A full account of the ceremony,
named $raddha, is to be found in Man, iii. 122-286.
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THUS ENDETH THE FIRST READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

ARJUNA’S DESPAIR.!

! the names of the Readings vary in different MSS. The word yoga
attached to each title has not been translated.
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Reading the Seccond.
Samjaya said:
1. To him thus filled with compassion, his eyes distressed
and full of tears, despairing, spoke Madhusidana this word :

The Blessed Lord said:

2. Whence comes on thee in peril this despondency, unmeet
for nobles, leading not to heaven, whose end is disrepute,
O Arjuna?

3. Yield not to cowardice, O son of Pritha: it becomes
thee not. Cast off poor impotence of heart, and rise, Parar-
tapa !l
Arjuna said:

4, How shall I fight, O Madhusudana, with arrows against

Bhisma and Drona in battle ? Worthy of reverence are they,
O Aristidana.?

! Arjuna: lit. Harasser of foes.
? Krisna: lit. Slayer of enemies.
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5. For better were it, slaying not most reverend masters,
even to eat the bread of beggary in this world: were I toslay
my masters, greedy though they be for wealth,! T should but
here enjoy blood-sullied joys!

6. Nor know we which is better? for us, whether that we
should conquer them, or that they should conquer us; here
stand in array before us Dhritarastra’s men, and if we slay
them, we shall not wish to live.

7. My soul is vexed by the fault of weak compassion ;3
my mind perplexed knows not where duty lies; I ask thee,
then; tell me with no uncertain voice which would be better.
I am thy disciple ; teach me; I come to thee.

! so R., followed by TH., TG., D., RANG., taking arthakdman with
guriin, as the order seems to demand. Some (e.g. B.) take it with bhogdn :
‘I should enjoy here but wealth and loves—delights sullied with blood.’
M. suggests ‘ who are my wealth and joy’, qualifying gurin.

? Anandagiri refers the alternative to begging or fighting. S. remarks
that the former is the duty of Brahmanas only,

# D.: ‘stricken in soul by pity and (the sense of) guilt.” But Arjuna

here accepts Krisna's censure, though he does not yet clearly under-
stand it.
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8. For I see not clearly aught that may dispel the grief
that withers up my senses, though I should win on earth
broad sovereignty unrivalled, and lordship even of Heaven’s
Lords.!
Samjaya said :
9. Thus to HrisikeSa spoke Gudakeéa Paramtapa ; < I will not
fight !’ said he to Govinda, and fell silent.
10. This word, O Bharata, spoke Hrisikesa, as one smiling,
to him between the armies stricken with despair :
The Blessed Lord said:

11. For them hast thou grieved for whom no grief should
be; yet speakest thou words of wisdom.? The wise grieve not
for dead nor yet for living.?

12. Verily never was I not, never wast thou not, nor were

! syra, in sense equivalent to deva, is a false formation from asura.

? ag e.g. in 1. 42 about the Fathers (R.). ‘You utter the rationalistic
arguments of the wiseling’ (RANG.). M. interprets: ‘words of thine own
wisdom* or ‘arguments contrary to the views of the wise,’ taking pra-
jRavada as = prajiid-avida.

3 R. interprets: ‘bodies. . .souls.’

3401 I
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these princes not; nor yet henceforth shall any one of us
not be.!

13. As in this body the embodied soul knows childhood,
youth, and eld, so too another body doth he win ; herein the
steadfast man is not perplexed.

14. The touchings of the world of sense,? O son of Kunti,
which bring cold and heat, pleasure and pain-—these come and
go, impermanent ; endure ® them, Bharata.

15. For he whom these do not disturb and to whom pain
and pleasure are alike, that steadfast man, O prince of men, is
fit for deathlessness.*

16. Of what is not there is no being, and no not-being of
what is;® and of these two is seen the boundary® by seers
of the truth.

! R. lays stress on the distinction made between Krisna, Arjuna, and
the princes, and considers the §loka to teach that the soul of God is
distinct from that of man, and that the souls of men are many. §.
(rightly) regards the distinction as conventional rather than philo-
sophical.

* the matrds are sound, touch, colour, taste, and smell, being the pro-
perties of the rudimentary elements, or tanmadtras.

# titiksasva : the possession of titiks@ is one of the conditions laid down
in the Vedanta system as precedent to the acquisition of jiiana.

* i.e. moksa: release from the round of birth and death.

® according to S., asat is anything (such as heat and cold and their
causes) which is conditioned by causality. Sat is the uncaused, of which
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17. Know verily that cannot be destroyed whereby all
this is pervaded;® of this immutable none can work destruc-
tion.

18. They have an end, ’tis said, these bodies of the embodied
soul ; but permanent is he and indestructible, incomprehen-
sible.? Fight therefore, Bharata !

19. He who thinks of him as slayer, he who deems him
slain—these both are void of judgement; he doth not slay,
nor is he slain.

90. Never is he born or dies; he came not into being, nor

our consciousness never fails, i.e. the Self. In the context asat is deka
(body) with pleasure and pain, &c., and sat is dehin (embodied Self).
M. has alternative explanations: (a) ‘from unrighteousness results no
happiness, from righteousness nothing miserable’; (b) ‘as there is not
non-existence of prakyiti, so there is not non-existence of Brahman’,
reading abhdva twice. The denial of existence to the body is not in accor-
dance with Gita doctrine; the phrase is intended to present a strong
contrast between the Self, which is the svabhava of Brahman (cf. viii. 3)
and not-Self, which is Brahman veiled by mdya.

¢ (p. 114) or, ‘ the correct conclusion about both . (TG. and RANG.).

1 of. viil. 22; ix. 4 xi. 38; xviii. 46. Thus the old commentators, who
say tataw vydptam; most modern translations follow them, but TH. has
‘expanded’, and D. ‘ spread out’.

2 &, explains that the Self cannot be known by the ordinary means of
knowledge (pratyaksa, &c.), being self-determined (svatahsiddha).

12
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shall come hereafter ;' unborn, abiding, eternal, ancient, he is
not slain when the body is slain.?

21. If a man knows him to be indestructible, abiding, un-
born, and immutable, how and whom does he cause to be slain,
or slay,® O son of Pritha ?

R2. As aman puts off worn-out raiment and takes other new,
so does the embodied soul put off’ his worn-out bodies, and
enter other new.

23. Him no weapons eleave, him no fire burns, him no waters
wet, and no wind dries.

24. Not to be cleft is he, not to be burned is he, not to be
wetted nor yet to be dried; abiding he and all-pervading,
stable, unmoved, from everlasting ;

! R. explains : ‘It cannot be said that, having been, the Self is not
going to be. S.: “the Self, having once existed, does not afterwards
cease to be any more ; neither does the Self come into existence (like the
body) having not existed before.” The plain meaning seems to be that
no Self at any time, past or future, comes into being ; the Self eternally
is; the phrase is immediately followed by ajo nityah. So TH., D., and
RANG.; B. and TG. follow R.

2 For 19, 20, cf. Kath. Up. i. 2. 18, 19.

3 because, says S, the enlightened man is identical with the Self, and is
therefore incapable of any action whatsoever. But the meaning is simply
that when a man understands the invulnerable nature of the Self, he
knows that he cannot slay it.



25-29 SECOND READING 117

w1 gafawy sgnfamat saga |
agred fafgad argmfagaefa ue
oy &+ frmerd faed av w@ g
aarfa & wEratdy {9 Mfagadfa v
sre fe Y& gyyd I gaw 9
FaEufced s ¥ 9 & Mfagadfa iz
smmdtfa garfa awmwenfa ww
smwfauatRg a3 @1 afaar i
nytaanfa afg=-
wrgdagefa a%a T
Argdagewa: gufd
TR 9T 7 F9 FEA uze

25. Unmanifested is he called, beyond conception, beyond
change ; therefore, when thus thou knowest him, thou shouldst
not grieve.

26. And even if thou deemest him ever born and ever
dying, yet, O thou strong of arm, for him thou shouldst not
grieve.

27. For of the born the death is sure, and sure the birth of
the dead ; therefore for what none can prevent thou shouldst
not grieve,

28. In the beginning, Bharata, are beings unmanifest ; their
middle state is manifest; their final state, unmanifest ; what
place therein for lamentation %1

29. Marvellous 2 is one who sees him ; marvellous, likewise,
another who declares him; marvellous another who hears

+ & quotes from Mbh. Strip. ii. 13: ‘He has come from the unseen
(adaréana), and has gone back to the unseen. He is not thine, nor thou
his. Why this vain lamentation ?’

2 It is not clear whether Gécaryavat refexs to enam or to the subjects of
the verbs. But the writer certainly had in mind Xath. Up.i. 2. 7: ‘He
who cannot be won by many, even to hear of him ; he whom many know
not, even when they hear of him; marvellous is he who declares him
(G$caryo vaktd), proficient is he who wins him, marvellous he who knows
him (@$caryo jiatd). The éloka may therefore be interpreted in the light
of this passage.
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of him; yet even though one hear of him, one knows him
not.

30. Never can this embodied soul be slain in the body of
any, O Bharata ; therefore for no being shouldst thou grieve,

81. Again, if thou considerest thy duty, thou shouldst not
waver; for than a fight decreed by duty is naught better for
a Ksatriya.

32. Happy the Ksatriyas, O son of Pritha, who find a fight
like this, that comes without their seeking ! It is heaven’s gate
thrown wide !

33. But if thou wilt not wage this war, as duty bids, then
wilt thou cast aside thy duty and thine honour, and gather to
thee guilt.

34. Yea, and the world will tell of thine imperishable dis-
honour : and for a knight of fame dishonour is worse than
death.

35. 'Tis fear has held thee from the battle—so will the
lords of great cars think; and where thou hast been highly
honoured, thou wilt come to light esteem.

86. And many words ill to speak will they speak who wish
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thee hurt, and mock thy prowess, What can cause greater pain
than this ?

37. Slain, thou shalt win heaven; victorious, thou shalt en-
joy the earth ; therefore arise, O son of Kunti, with no uncertain
spirit for the fight!

38. Hold equal pleasure and pain, gain and loss, victory and
defeat ; then gird thyself for the battle ; thus shalt thou not
gather to thee guilt.

39. In Samkhya mode has this wisdomn been set before thee ;
hear it now in Yoga;! if thou dost put this wisdom into
practice, son of Pritha, thou shalt cast off the bond of
work.?

40. Here is no loss of enterprise nor going back ; even a very
little of this Rule ® delivers from the Great Fear.*

41. Here, O son of Kuru,® the judgement is resolution and

! Samkhya theory and Yoga practice ; see RANG., ad loc.

* If Arjuna fights in the spirit of this wisdom, such action will be no
bar to release.

$ moral virtue or discipline (RANG.).

* i.e. samsdra, the round of birth and death,

® Arjuna is so called as being descended from Kuru equally with his
enemies.
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one;! many-branched are the judgements of the irresolute,
and without bounds.

42. A flowery speech there is fools utter, O son of Pritha:
in the words of the Veda they rejoice and say, ¢ There is naught
else !’

43. Their soul is all desire, their goal is heaven ; their speech
gives birth as fruit of work, and prescribes many varied rites
that lead to joys and lordship.

44. Nor resolute * nor fit for contemplation is the judgement
of those who cling to joys and lordship, robbed by that speech
of wit.

45. The Vedas have three Strands ® for their province ; free
from the three Strands, Arjuna, be thou, free from the pairs*
abiding in eternal truth,’ free from all gain and guardianship
of wealth, and master of thy soul.

46. As much use as there is in a tank flooded with waters

! R. explains that all work enjoined for such a person has for its sole
object moksa, in favour of which specific fruits must be resigned.

* D. does not apply the negative to vyavasdydtmikd, and translates:
‘having effort as its essence.” But the word must bear the same meaning
as it does in 41,

¥ for the three Strands (guna) see Intred., § 21 end, and note on xiv. 5.

* the pairs are pleasure and pain, cold and heat, &c.

® sattva is one of the gunas, and R. interprets: let the sattva-guna pre-
vail’ But Arjuna has just been told to be entirely beyond the three
gunas, as later (xiv. 19-27); thus sattva must here bear its more general
sense of ‘ truth .



47-49 SECOND READING 121

RQAUHTTR AT TR FFTEA

AT FRGERgART A g seEaAi i 8o
QE: F§ FANT TF AT 9999 |
femfesn: @it Y@ ans OF 3= 180
FIW I FA gigAmgsg

31 wwafa= wuaT: wEeas: 1 8e |

from all sides, so much there is in all the Vedas for a Brah-
mana of wisdom.!

47, In work thy rightful interest should lie, nor even in its
fruits ; let not thy motive be the fruit of work; to no-work
let not thine attachment be.

48. Steadfast in control, abandoning attachment, Dhanam-
Jjaya, do works, viewing with balanced mind success and failure.
To be of balanced mind is called control.

49. For lower far is ' work ? than is the method of discern-

! The meaning of this $loka is' obscure, and commentators differ widely
in their interpretations. Does the author mean that the enlightened
Brahmana can find no utility in the Vedas (i.e. in the work-section of the
Vedas), or that there are certain uses that he alone can detect ? Those
commentators who are afraid of allowing the teaching to depart too far
from the old paths take the latter view ; while others, such as éa,rhka.ra,
limit the uses of the Veda to those aspirants who are just setting out on
the karmamdrga, saying that for the truly enlightened Brahmana the
utility of the Vedic ritual is comprehended in Right Knowledge, just as
the utility of the tank is comprehended in that of the all-spreading flood
of water. This seems to be the more reasonable view of the sense.

TH. writes: ‘As a full tank of fresh water may be used for drinking,
bathing, washing one’s clothes, and numerous other purposes, so the texts
of the Vedas may be turned to any object of self-interest by a Brahman
who is well acquainted with them and knows how to wield them.’

B. has the following note: ‘The sense of this obscure and much-
disputed passage seems to me to be that a large pool has many uses, the
thirsty traveller using it to assuage his thirst, the farmer to water his
field, the religious mau to perform his baths of purification; and in the
same way the Vedas are used by various sorts of men to attain their
several objects, the worldly man employing them for rituals to secure his
own worldly benefit, and the enlightened sage using them in the same
rites, but solely for the worldly benefit of others. The sage thereby
practises Yoga, and secures for himself spiritual grace.

% i.e. work with desire for fruit.
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ment,! O Dhanaihjaya; seek refuge in discernment. Miser-
able are they whose motive is fruit !

50. Here in this world a man who practises discernment dis-
cards both good and evil deeds;? then practise thou control ;
control is skill in work.®

51. For practising discernment prudent men abandon the
fruit work bears, and from the bond of birth released go to
the region where no sickness is.

52. When thy reason shall pass beyond the thicket of de-
lusion, then shalt thou feel disgust * for what thou shalt hear
and hast heard.’

53. When thy reason, perplexed by what is heard, shall
stand unmoved and firm in eontemplation, then to control shalt
thou attain.

! i e. work without desire.

% good and evil deeds are both causes of bondage (é) He acts, but his
actions do not stand in the way of release. TH. translates: ‘ dismisses
alike successful and unsuccessful results.’

% yoga is the art of working without desire.

¢ of. Mund. Up. i, 2. 12: ‘a Brahmana should arrive at nirveda.’

5 of. §ruti (what is heard) in the next §loka. The reference in this con-
text must be to the karmekanda of the Veda, whose teaching the yogin is
expected to transcend. R. explains: ‘Thou shalt attain to a state of
indifference to the world from what you will hear or bave heard from me.’
Similarly, érutivipratipanne in 53: ‘enlightened by hearing me.’ M.
takes mirveda to mean ‘the full benefit’. Sridhara explains $ruti, &c. as
‘hearing what is not in accordance with the Vedas’. All these interpre-
tations ave merely attempts to save the Veda from criticism.
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Arjuna said :

54. What, O Kedava, is the mark of the man of steadfast
wisdom, who abides in contemplation? How should the man of
steadfast thought converse? How sit? How move?!

The Blessed Lord said:

55. When one does put away, O son of Pritha, all the desires
that enter the mind, in Self alone by Sell well satisfied, then
is he called a man of steadfast wisdom.

56. Whose mind in pains is not disturbed, who is in
pleasures void of longing, free from love and fear and wrath,
that man is called the man of steadfast thought, the saint.? .

57. Who feels for nothing tender love, who, when he finds
or good or bad, rejoices not nor hates, firm set is that man’s
wisdom.

58. And when he draws his senses in from things of sense
on every side, as a tortoise draws in its limbs, firm set is that
man’s wisdom.

1 RANG. considers these last two questions to mean ‘will he remain in
society or isolate himself’?

2 yyuni: traditionally derived from man-: a recluse who hastaken a vow
of silence ; used for any saint, sage, or ascetic.
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59. When the embodied soul refuses food,! then turn from
him the things of sense, but not the relish ;% the relish also turns
from him when it beholds the Highest.

60. For even though a wise man strive, O son of Kunti, the
froward senses carry away perforce his mind.

61. Holding all these in check let him sit, controlled, intent
on me:? for he whose senses are restrained possesses stead-
fast wisdom.

62. When a man ponders on the things of sense, springs up
attachment to them ; of attachment is born desire; of desire is
born wrath ;

63. From wrath there comes delusion, and from delusion
a wandering of memory ; from memory wrecked the ruin of
reason ;* with reason’s ruin the man is lost.

64. But he who approaches the things of sense with sense

! i, e. refuses contact through the senses with sense-objects.

? TH. takes rasavarjam with param: ‘¢ even appetite turns away when
it perceives his extreme freedom from appetite.’ So also D,

s & says: ‘on Viasudeva, the innermost Self of all: he should sit,
thinking, “I am no other than He ”." This is the first hint of bhakti, with-
out any specially advaita application.

¢ defined by §., as: ‘the inability of the inner sense (entahkarana) to
discriminate between right and wrong.’
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from love and hate disjoined and under Self’s control, with
governed self, comes to serenity.

65. For him serenity begets the loss of every pain; for soon
his reason becomes steadfast whose wind is serene.

66. There is no judgement in the uncontrolled, and in the
uncontrolled is no reflection ;! the unretlecting man can know
no peace ; he that has no peace-——whence has he pleasure ¢

67. For when the mind of a man is governed by wandering
senses, it carries away his wisdom, as the wind a ship on the
waters.

68. Therefore whose senses are on all sides held from things
of sense, O thou strong of arm, steadfast is his wisdom.

69. When it is night for all the world, the austere man is
awake ; when the world is awake, that is the night of the
saint who sees.

70. He whom all desires enter as the waters enter the full

! perseverance in the pursuit of self-knowledge (TG.); right condition
(D.); inspiration (B.): conceptual ideation (RANG.; see his interesting
exposition, ad loc.).
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and firm-established sea, wins peace ; not so the desirer of
desires.

71. That man who puts off all desires, and walks without
longing, knowing that Mine and I are naught—he comes to
peace.

72. This, O son of Pritha, is the Brahman-state.! Attaining
this none is deluded. He who abides therein even at the hour
of death passes to the Calm of Brahman.?

THUS ENDETH THE SECOND READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,
THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS
SAMKHYA.

! the state of the jivanamukta, released while still alive and waiting
only for liberation from the body.

? final release after death. D. aptly quotes Plato (Phaedo, sec. 68):
¢If it (the soul) takes its departure in a state of purity, not carrying with
it any clinging impurities which during life it never willingly shared in,
but always avoided ; gathering itself into itself and making this separation
from the body its aim and study, ... well then, so prepared the soul
departs to that invisible region which is, of its own nature, the region of
the Divine, the Immortal, and the Wise,’



127

w7 eI |

radt JEATd wa gfgdnde)

afer wifr N & frevsafa Fw ia

anfaste ardw gfE Aeadta 7

azs ag fafae a9 FqorAgET R0
seaaTgaT |

wvans fafeafaur faer g s s
WANAR FiGTAT FANAT QAR N3 U
T FATHATTATRSH JEITCTA |

w § gmEwey fafg gafaa=fa v

Reading the Thurd.

Arjuna said :

1. If, O Janardana, discernment be held by thee more excel-
lent than work, then why, O Kedava, dost thou set me to do
a work of violence ?

2. Thou dost, meseems, perplex my judgement with words
that appear confused ; tell me with no uncertain voice that
single course whereby 1 may attain the better.

The Blessed Lord said :

3. In this world the twofold system was of old declared
by me, O sinless one—that of the Samkhyas with the method
of knowledge, and that of the Yogins with the method of
work.

4. Not by abstaining from works does a man enjoy work-
lessness,! nor yet by mere renunciation does he attain perfec-
tion.

! the state of being unaffected by karman (RANG.).



128 THE BHAGAVADGITA 5-9

wfx sfyrquafy sy fvasdsa)

FIAR AT FA ¥ A AR wun
aferatf §987r 9 & 7AW WA
fraraifaygeran fram= @ s 140
gftaferarfi wwar faanmoRega
FHfEY: swaeas: 9 Gfrad vo
faad g/ = & *l sgTE TEEw
wdcarfa 1 & @1 wfeggasiw 1=y
TRIYTEHAUTS AT HIRTGY FHIAA: |
ATH A ARG FHEF: FATIT I N

5. For no one ever, even for a moment, remains without
doing work ; for every man is caused to work perforce by the
Strands born of Nature!

6. He who sits holding his organs of action in restraint, but
with his mind remembering the things of sense, is called be-
mused and hypocrite.

7. But he, O Arjuna, is more excellent who checks the
senses with the mind, and with the organs of action under-
takes, free from attachment, the practice of the method of
work.

8. Do thou the work thou art obliged to do;? for work is
better than no-work ; not even thy body from no-work can
win its sustenance.

9. This world is bound by bonds of work, save where that
work is done for sacrifice ; * work to this end do thou perform,
O son of Kunti, from attachment freed.

1 English offers no adequate positive rendering for prakriti. ‘Not-Self’
is negative and ugly. The usual translation, ¢ Nature’, has been kept in
the 'I,‘ext, ¢ Not-Self * being used in the Introduction, &ec.

2 8. explains : ‘the obligatory (nitya) act, which one is bound to per-
form, and which is not prescribed as a means to a specific end.” R.
interprets niyatam as vyaptam—*pervading’, so ‘natural’. The injunc-
tion appears to mean that Arjuna should do as much work as is necessary
and natural, and no more : what that work is is then explained. The full
content of the phrase niyata karman becomes clearer at the close of
Krigna's instruction (xviii. 7, 9). See also Introd., § 30.

s 8, quotes ¢ Verily, the sacrifice is Vignu’, and says that work done for
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10. Thus spake of old the Lord of men,! creating men and,
with them, sacrifice: < By this shall ye increase; draw from
this Cow ? the milk of your desires !

11. With this support ? the Lords of Heaven, and let these
Lords of Heaven support you; by mutual support shall ye
obtain the highest good ;

12. For, by sacrifice supported, shall Heaven’s Lords give
you the food you erave ;* he who gives naught to them, and
yet consumes the food they give, is but a thief.’

13. Good men who eat the remnants of the sacrifice are from
all guilt® released ; but those are sinners, and eat sin, who
cook for their own sakes.

sacrifice is ‘ work done for i§vara’. This passage (9-16) refers primarily
to literal sacrifice ; the idea of sacrifice is extended and spiritualized in
the next Reading.

! Prajapati: here Brahmi the Creator.

? Kamaduh, or Kamadhenu; a cow which granted all desires, belong-
ing to Vasigtha.

3 nourish; or more generally, honour, please.

* D. quotes Vignu P.i. 6: ‘Nourished by sacrifice, the gods nourish
mankind by sending forth rain.’

5 i.e. of the sins committed at the five places of animal-slaughter—the
fireplace, the waterpot, the instruments for cutting, grinding, and sweep-
ing ($.). With this $loka compare Man. iii. 118: ‘ He eats only sin who
cooks for his own sake; a repast on the remnants of the sacrifice is
appointed as the food of the good.’

3401 K
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14. Food is the life of beings; from rain?! is the hirth of
food ; from sacrifice comes rain ; sacrifice is sprung of work.

15. Know thou that work arises from Brahman, and Brah-
man from the Imperishable; therefore ever on sacrifice firm-
founded is Brahman ? all pervading.

16. He who in this world turns not with the wheel thus
turned lives in vain a life of sin, O son of Pritha, satisfying
sense.

17. Now that man whose delight is but in Self, whose

Parjanya: the name of a Vedic deity. With this §loka, ¢f. Man,. 1ii
76: ‘The oblation, duly cast upon the fire, ascends tothe sun ; of the sun
is born the rain ; of rain, food ; thence creatures.’

® Various explanations have been given of the word Brahman in this
floka. §. says: ‘Sacrifice is enjoined in the Veda, and the Veda comes
from the Imperishable parama@tman : the Veda treats mainly of sacrifices
and the mode of their performance.’” R. takes Brahman to mean the
body, and aksara to be the jivdtman, from which the body is said to pro-
ceed, becaunse it serves as its instrument for work. Thus the body is the
requisite for sacrifice. M. says that the Supreme Spirit is revealed by the
Veda (aksara) ; the Supreme Spirit is revealed to man through sacrifice
and is thus said to be established init. D. translates: ‘Know that action
springs from Brahma; Brahma proceeds from the Indivisible One.
Wherefore Brahma the all-pervading is ever present in sacrifice.” TG.
follows S. B. has a note: ‘Brahma in the first instance is probably the
Veda ... and secondly it is the Cosmic Spirit, or jivebhita’ RANG. iden
tifies Brahman with prakyiti, an interpretation which appears to be the
most satisfactory for the first two mentions. The third ‘ Brahman all-
pervading ' must be, more generally, the sum of all things; or perhaps,
as B., fivabhiita. For Brahman identified with prakyiti, of. xiv. 3, 4.
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pleasure is in Self, whose sabisfaction is in Self alone, has no
work that he must do;

18. For him there is'no purpose here in work done or left
undone, and he has no reliance on any being for any end.!

19. Therefore without attachment ever perform the work
that thou must do; for if without attachment a man works,
he gains the Highest.

20. For by work only Janaka? and others reached perfec-
tion. Even if thou regardest only the guidance of the world,*
thou shouldest work.

21, Whatever the best man does, that too do other men;
that which he makes his standard the world follows.

22. For me, O son of Pritha, is no work at all in the three
worlds that I must do; nor aught ungained that I must gain;
yet I abide in work.

! RANG.: ‘There is among all the things existing in this world not
one which is related to him as an object to be desired by him.’

2 probably the father of Sita: when told that his capital city was on
fire, he is said to have exclaimed, ¢ If Mithila be consumed in fire, nothing
that is mine will be lost *. This conquest of mamakire led him to desire
a life of retirement, but he refrained from adopting it, preferring to live
an active life of unselfish duty (see RANG., ad loc.).

8 the keeping of people to their duties (TG.) ; the guidance and control
of the world, lit. taking the world along with one (RANG.); the masses
of mankind (D.); the order of the world (B.).

K 2
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23. For if 1 were not, tireless, to abide ever in work—my
path men follow altogether, son of Pritha—

24. Did I not work my work, these worlds would fall in
ruin, and I should be the worker of confusion, and should
destroy these creatures.

25. Just as, to work attached, the ignorant work, O Bharata,
80 too, but unattached, should the wise work, wishing to effect;
the guidance of the world.

26. The wise man should not raise a doubt in the minds of
those that have no knowledge and are attached to work ; rather
should he approve all works, fulfilling them with control.!

27. Entirely by the Strands of Nature are works done; he
whose Self is deluded by the I thinks, ‘I am the doer’.

28. But he who knows the truth about the distribution of
Strands and works,? O thou strong of arm, thinks, ¢ Strands
abide in Strands3?’ and so escapes attachment.

! RANG.: ‘should perform well all works with due attention, and
(thus) cause satisfaction (to them).’

2 TG.: ‘the difference of the soul from the collection of qualities and
from the actions of which they are the author." But a comparison with
the similar phrase at iv. 13, makes it probable that the meaning is ‘the
works appropriate to the various characters caused by varying proportions
of the three Strands’.

3 i.e. the not-Self in man is concerned with the not-Self without ; there-
fore it is not the Self that acts.
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R9. Deluded by the Strands of Nature are men attached to
the works of the Strands; he, then, who knows the whole
should not shake these dull- men who know in part.

80. Cast off all works on me,! and fix thy thought on the
Essential Self ;2 hope thou for naught, and have no thought
of Mine; put off thy fever! Fight!

31. The men who ever practise this my teaching, without
calumny, men of faith—these are released from works.?

32. But know that those calumnious men who practise not
this my teaching are deluded in all knowledge, witless, lost.

33. As is a man’s own nature, so he acts, even a man of
knowledge ; all creatures follow Nature ; what will restraint
effect ?

v §: ¢, . with the wise thought that I, the agent, do this for 7évara’s
sake as his liege.’ R. says that Arjuna must imagine that all his works
are done by the Supreme Spirit; for dtman is his body, and derives all
energies from him. The context here seems to demand that Krispa
should be identifying himself with the ‘ lower nature’ which is his (ef.
vil, 4, 5). Cf. Mbh. Sabhap. 1390-5 (quoted by D. on 22), where Krisna
is identified with the undeveloped piakriti, and the eternal maker
or doer.

? Brahman manifested in its true nature as individual Self. See
Introd., § 15.

* TH. and D. translate the instrumental case ‘ by actions’, as though
the writer implied that work without desire was productive of release.
TG., B., and RANG. translate ¢ from works’. Either is possible, but the
latter more probable,
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34. Towards the object of each sense is ordered love or hate ;
one should not fall into their power; for these two block one’s
path.

35. Better a man’s own duty, though ill-done, than another’s
duty well-performed ; better it is to die in one’s own duty—
another’s duty is fraught with dread.!

Arjuna said :

86. Then what impels this man to do sin, all unwilling, O
son of Vrisni, as though by force constrained ?

The Blessed Lord said :

37. It is desire, it is wrath, born of the Strand of Energy ;2
greatly devouring, greatly sinning ; know this to be the enemy
here !

38. As a fire is obscured by smoke, as a mirror by dirt,
as the embryo by the womb, so by this is this world ? obscured.

' leads, for example, to narake (8). R. explains svadharma as karma-
yoga, paradharma as jhanayoga. Cf. xviii. 47,

* see Introd., § 21 end, and note on xiv. 5.

s 8o R. §. refers idam to jfiana in the following éloka.
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39. Knowledge is obscured by this, the perpetual foe of him
who knows, changing its shapeat will,' O son of Kunti, a fire
insatiable.

40. The senses, the mind, and the reason are said to be its
base ; by these it obscures knowledge, and deludes the embodied
soul.

41. Checking the sense, therefore, in the beginning, cast off,
O prince of Bharatas, this thing of sin, that destroys both
knowledge and experience.?

42. High, they say, are the senses; higher than the senses
is the mind ; and higher than the mind is the reason; but one
who is higher than the reason'is He3

! this word (kdmaripe) may also mean ‘in the form of desire’.

¢ §, explains jidgna as ‘ the knowledge of the Self and other things,
acquired from the édstre and from an dedrya’, while vijfidna is ‘the per-
sonal experience (anubhava) of the things so taught’. R. says that jRana
relates to atmasvaripa, while oijfiana is of atmaviveka, or deeper, dis-
criminative knowledge of Self. ‘Spiritual knowledge and spiritual
discernment.’ (TH.): ¢ Spiritual knowledge and worldly knowledge.’ (D.)

$ R. refers sah to kdma. TH. follows him. But the parallel passage in
Kath, Up. iii. 10 makes it quite clear that seh is atman: ‘For higher
than the senses are the objects of sense, and higher than the objects of
sense is the mind, and higher than the mind is the reason ; higher than
the reason is the Great Self” Cf. also Kath. Up. vi. 7.
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43. Thus understanding Him to be higher than the reason,
steadying self by Self! O thou strong of arm, slay thou the
enemy that changes shape at will, so hard to reach !

THUS ENDETH THE THIRD READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,
THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA ;
AND ITS NAME IS

WORK.

! the two atmans are variously explained—manas, buddhi, &c. Atman
is higher than buddhi, manas, &c.; the latter constitute ‘self’ in the

ordinary sense ; thus the self of man must be controlled and steadied by
the Great Self in man.
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Reading the Fourth.

The Blessed Lord said :

1. To Vivasvat! I expounded this immutable doctrine of
control ; to Manu did Vivasvat declare it; Manu told it to
Tksvaku.?

2. Thus passed down in succession the Royal Sages®learned
it; with long lapse of time this doctrine perished in the world,
Paramtapa.

8. This, even this same ancient doctrine do I declare to thee
to-day,seeing thou art my votary, my comrade ; for this is the
mystery supreme.

Arjuna said :
4. Later was thy birth, earlier the birth of Vivasvat. How

! a name of the Sun: lit. the brilliant; the father of the seventh Manu
(hence called Vaivasvata), the progenitor of the present human race.
Krigna, who was possibly the pupil of a priest of the Sun (see Introd.,
§§ 2, 4), is here made to arrogate to himself the position of the Sun's guru.

 Tksvaku was born from Manu’s nostril when he sneezed, and ruled at
Ayodhya as first king of the Solar Dynasty.

® the Royal Sages were the philosophic kings who formed the Solar
Line. It is interesting to note that the ancient wisdom is said to have
been entrusted to Ksatriyas (see Introd., § 6).
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should I understand this saying, that thou in the beginning
didst expound it ?

The Blessed Lord said :

5. Many births of me are passed, and of thee, O Arjuna.! I
know them all ; thou knowest them not, Paramtapa.

6. Though unborn and immutable in essence, though Lord
of beings, yet governing Nature which is mine, I come into
being by my delusive power:

7. For whensoever right * declines, O Bharata, and wrong
uprises, then I create myself.

8. To guard the good and to destroy the wicked and to
confirm the right, I come into being in this age and in that.

9. He who thus knows in verity my birth and work divine,
when he has left the body, goes not again to birth; he comes
to me, O Arjuna.

! R. considers this §loka to prove that Krisna speaks of his own incarna-
tions as parallel in point of reality to Arjuna’s births. He then interprets
dtmamdyayd (in 6} as‘by my own free will (svecchay@)’. His births only
differ from those of Arjuna in that they are voluntary, while Arjuna’sare
compelled by karman to take place. S., on the other hand, interprets
thus: ¢ Iappear to be born and embodied, through my own illusive power,
but not in reality, unlike others.’

? dharma: identified by §. and R. with varndérama.
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10. Freed from affection, fear, and wrath, full filled with me,
depending upon me, by diseipline of knowledge cleansed, into
my being have many come.

11. However men approach me, in that same way do I show
them favour; my path men follow in all ways, O son of
Pritha.

12. Those who desire their works to bring success sacrifice
here to the Lords of Heaven ; for quickly in this world of men
success comes, born of work.

13. The order of the four castes was created by me, with
due distribution of Strands and works;! I did that work
indeed ; yet know me as no worker and immutable,

14. Works do not stain me, nor in me is there longing for
fruit of works; who recognizes this to be my state, he is not
bound by works.?

15. With knowledge such as this the ancients too who
sought release did work ; then thou likewise do work, as did
the men of old in olden days.

U of. xviii. 42-44.

2 i,e. he who knows the nature of my work, and imitates me, is no
more ‘stained’ by work than I. $. explains: ‘any other who knows me
to be his self, who thinks *“1 am no agent, 1 have no longing for the fruits
of actions ”’, his actions too will not necessitate reincarnation.’
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16. What is Work ¢ What is No-Work ? Even sages are be-
wildered here. That work will I declare to thee, by know-
ing which thou shalt be released from evil.!

17. For one should learn of work, of bad work should one
learn, of no-work also one should learn;? obscure the way of
work !

18. He who in work sees no-work, and in no-work work,?
he is the man of judgement among men; he the controlled,
doing work perfectly.

19. That man whose every enterprise is without desire or
motive, whose work is burnt up in the fire of knowledge, the
wise call learned.

20. Having cast off attachment to the fruit of work, con-

¥ i.e. from rebirth.

* the Sanskrit construction is odd. M. suggests the separation of nah
from karma, &c., ‘ that work, &c., proceeds from me’. R. explains vikar-
man as ‘ variety of actions for various fruits’, and identifies akarman with
Jhana.

s S explains that both action and inaction (which is a kind of action)
belong to the body, while the deluded believe they belong to the Self;
he is wise who understands that action, as being of the body, is inaction
of the Self; and that inaction is also a kind of action, and pertains to the
body. R.identifies akarman with jfidna, and says that the wise man is he
who sees jfidna in all true performance of work, and that jiiana itself is
a kind of action. M. says that he is wise who sees God alone as always
active, whether he himself is active or inactive.
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tented ever and on none dependent, though he engage himself
in work, yet warks he not at all.

21. Expecting naught, his thought held in restraint,! aban-
doning all possessions, doing that work alone the body needs,
he gets no guilt.

22. Content to take what ehance may bring, having passed
beyond the pairs, without envy, even-minded in success and
failure, though he work, he is not bound.

23. If a man be free from attachment, if he have won
deliverance,? if his mind be firm-fixed in knowledge, if he act
for sacrifice, then is his work entirely dissolved.

24. The act of offering is Brahman; the offered gift is
Brahman, offered by Brahman in fire that is Brahman. To
Brahman must he come who contemplates a work that is
Brahman.?

' &, translates the atma at the end of the compound as ‘the outer
aggregate of causes and effects’, i.e. the body: ¢ with mind and body
held in check.’

* TH., without authority, reads yuktasya for mukiasya ; but it is not
necessary to give mukta its fullest sense ; the release may simply be from
the power of the things of sense (s0 Sridhara),

s §,: the knowledge of one who has given up all rites and renounced
all action is represented as a sacrifice; to such a man everything con-
nected with his ‘sacrifice’ is Brahman ; the idea of Brahman has replaced
all idea of accessories. After 24, which simply represents jRina as a yajiia,
Krisna proceeds to enumerate other kinds of sacrifice with a view to
extol jAdana.

We shall see (under 25 and 31) how this forced interpretation breaks
down. R.moretruly describes the various sacrifices as varieties of karma-
yoga (see Argument for the whole passage).

3
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25. To the Lords of Heaven do some Asceties® observe the
sacrifice ; and others by sacrifice only offer sacrifice in the fire
that is Brahman.?

26. Some offer the senses, hearing and the rest, i the fires
of restraint ; others offer the objects of sense, sound and the
rest, in the fires of the senses.®

1 i.e. Greek doxpricol in the later sense; men who practise various
methods of control or self-discipline for a religious end.

? the first part of this sloka refers to ordinary sacrifice offered to devas.
The second part presents difficulty, and opinions differ widely with regard
to its meaning. S. explains: ‘in the fire of Brahman others offer the selt
by the self’, making yajia=atmon; i.e. ‘know their conditioned self as
identical with the unconditioned Brahman.’ But he has already explained
this list of yajfies as material, in contrast to jiidnayajfic ; so he has to add
that this jfidnoyajiie is placed here with a view to extol it ’; which means
nothing.

R. explains yajfiena as ‘with apparatus used in Vedic sacrifice’, and
considers that such sacrifice, performed in consonance with the ideal
presented in 24, is here intended.

TH., following SCH., considers this sacrifice to be purely mental. B.
writes: ¢ It may be a mere repetition of the thought of v, 24 ; or it may
mean that the devotees, while actually performing the rite, identify their
sacrifice with Visnu as edhiyasfia, and thus symbolically interpret the rite
as the identification of the conditioned Self with the Absolute Brahma.’
RANG. supposes that the sacrifice here isin itself the same as that per-
formed in the first part of the sloka, but that the sacrificer thinks of the
devas as equivalent to, or culminating in, Brahman. He translates yajfie-
naize ‘ in the manner of the sacrifice itself .

Yajfienaiva seems to me to mean ‘ merely performing the ordinary out-
ward ceremonial acts ® while the mind is fixed, not on any deve (as in the
first part) but on the Absolute Brahman. The sacrifice is actually per-
formed, but its value lies in the mental attitude of the sacrificer.

% the first part of the $loka undoubtedly describes those who endeavour
not to allow sense-objects to impinge on the senses at all. The class of
ascetics referred to in the second part certainly permit the influence
of objects ; $. considers that they direct their senses only to ‘unforbidden’
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27. Others offer all the works of sense and works of breath
in the knowledge-kindled fire of control, which is restraint of
self.!

28. Others make sacrifice. with substance,? sacrifice with
austerity,® sacrifice likewise with ascetic practice, or with
scripture-reading and learning, men of restraint, men of
strict vows.

29. Others offer the outward breath in the inward, and the
inward in the outward ; checking the flow of both inward and
outward, they make constraint of breath their aim.

30. Others, moderate in food, offer breaths in breaths.?! Each

objects. Some hold that all objects are allowed to veach the senses, but
are checked and not permitted to influence the mind (e.g. RANG.). This
interpretation is probable, and the reference may be to such ascetics as
the Aghorls, who eat all kinds of filth and practise all sorts of abomina-
tion, with a soul (supposedly) detached from any influence shed by their
horrible practices.

' 8.: ¢The functions of the senses and of the vital airs (expansion,
contraction, &c.), completely cease while the ascetic concentrates the
mind on the Self.’

* not only offering costly sacrifices, but practising liberality in general.

® tapas is here concerned with the mortification of the body, while yoga
connotes mental methods of control, specially, perhaps, the karmayoga
which is taught in the Gita. R. refers yogayajfie to the performance of
pilgrimage and other pious duties.

* i.e. study of the da@stiws, and the knowledge gained therefrom. B.
translates: ‘the knowledge of their seripture-reading.’

5 These lines refer to those ascetics who practise prandyama, or control
of breath, which, together with moderation in food, is supposed to be
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one of these is a knower of sacrifice,’ and by sacrifice their
stain is done away.

1. Eating the remains of the sacrifice, ambrosial food, they
go to Brahman,* which is from everlasting ; this world is not
for him who sacrifices not; how then another, best of Kurus ?

82. Thus manifold are the sacrifices outspread at the gate
of Brahman ;? know that all these are born of work ; if thou
dost know this, thou shalt find release.

conducive to the state of samddhi. Stripped of the sacrificial metaphor,
the lines mean: ‘Some draw the breath slowly in, without expiration
(the piiraka practice); some breathe slowly outward, without inspiration
(the recaka practice); some breathe neither out nor in (the kumbhake
practice). Their form of worship is control of breath. Others merge any
of the five vital airs into any others.’

The five vital airs are uddna, up-breath, in the neck ; prana, fore-breath,
in the heart and passing through the mouth and nose; samdna, con-
spiration, travelling round the stomach and causing digestion; apana,
back-breath, passing down to the belly; vyina, civcumspiration, traversing
the whole body and maintaining its general functional equilibrium (see
B. note on p. 187).

Some commentators vary the interpretation of the phrase pranan pra.
nesu, but their variations do not affect the general sense. TH. translates:
¢ others sacrifice life in their life’ i.e. are so abstinent that they become
almost lifeless. This explanation is not probable.

! i.e, one who performs sacrifice with the knowledge which alone gives
it its value.

2 §. here once more reveals the weakness of his interpretation by
adding a note: ‘in course of time, not at once, as we should under-
stand for the sake of consistency.’

® this phrase has been variously interpreted: ‘are known from the
Vedas’ (8., followed by Galanos, TG., and B.) ; ‘ expounded as means to
attaining the true nature of @tman’ (B.); ‘offered to Brahman'’ (M.); so
also TH.: ¢ performed in the presence of the Supreme Spirit’ and D.:
‘offered in the presence of Brahman.” RANG. translates: ‘spread out in
the mouth of the Brahman,’ and adds that ¢ Brahman is the one ultimate
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83. The sacrifice of knowledge, O Paramtapa, is better than
material sacrifice;! every work without exception, son of
Pritha, comes to complete fulfilment in knowledge.

34. Learn this? by reverence, by questioning, by service.
Men of knowledge, who behold the truth, will teach thee
knowledge.

35. When thou hast this knowledge, never again shalt
thou thus come to delusion, O son of Pandu; by this thou
shalt see all beings without exception in thyself, and then
in me.

goal of all religions, as also of all forms and processes of religious
worship.’

The interpretation of Brahman as the Veda may be definitely rejected ;
as also R.'s explanation. The third interpretation is very possible; but
I would suggest that the phrase carries on the idea in the previous sloka
of * going to Brahman’, and that all these various forms of sacrifice, pro-
vided that they are performed by ‘knowers of sacrifice,” are represented
as ‘spread out at the gate to Brahman, that each one may adopt for
performance the sacrifice he prefers, and none the less enter through the
door to Brahman,

1 s., classing all these as material (but see note on 25), says that now
¢ jfidna is extolled as compared with these '. But the ¢ sacrifice of know-
ledge ' here means ‘any one of these forms of sacrifice, provided it be per-
formed with knowledge,’ and such sacrifice is said to be superior to ‘mere
material sacrifice’ that is nothing else; because ‘every work comes to
complete fulfilment, if it be performed with knowledge’.

2 jt is possible to take tad viddhi separately: ‘ Know this; for reverence,
&c., men of knowledge will teach thee.’

3401 L
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86. Though thou art of all sinners the most sinful, by
the boat of knowledge alone shalt thou pass over all crooked-
‘ness.

37. Just as a burning fire makes ashes of its fuel, Arjuna,
so does the fire of knowledge make ashes of all works.

38. For here is naught that purifies like knowledge ; he
that is perfected in control himself in due time finds that !
in his self.

39. The single-hearted man of faith, with senses held in
check, gains knowledge ; having gained knowledge, he comes
right soon to highest peace.

40. He perishes who has no knowledge and no faith, a man
of doubt; this world is not for him who doubts, nor that
beyond, nor happiness.

41. Him whose work is with control renounced, him whose
doubt has been by knowledge cleft, a man possessing self,
works bind not, O Dhanaimjaya.

! i.e. the purifying power of knowledge ; or knowledge itself.
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42, Therefore with thy Self’s! sword of knowledge cleave
thou this doubt, the child of ignorance, abiding in thy heart!
Enter upon thy duty with control! Arise, O Bharata!

THUS ENDETH THE FOURTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME I8

KNOWLEDGE.

or dtmanah may be taken with seméayam : ‘doubt concerning the
Self.’ (S, followed by B. and RANG.)
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Reading the Hifth.

Arjuna said:

1. Thou tellest, O Krisna, of renunciation of works! and
again of practice;? of these two declare to me with no un-
certain voice that one which is the better.

The Blessed Lord said :

2. Renunciation and practice of work both lead to highest
bliss ; but of these two practice is better than renunciation of
work.

3. Let him who hates not nor desires be known as one who
ever renounces ; for he that is free from the pairs, O thou
strong of arm, is easily released from the bond,

4. Children speak of Samkhya and Yoga as diverse; not
80 the learned ; he that has set himself aright to one alone
finds the fruit of both.?

1 §., who is unwilling to allow any slight to be put on the sasinydse of
the jiidnayogin, argues that the word in this chapter means no more than
a kind of partial renunciation of certain works, applicable only to the
unenlightened man,

* yoga, throughout this chapter, stands for karmayoga as contrasted
with karmasamnydsa.

* B. seems to take ekam with phalam : ‘ He that has meetly set himself
thereto finds the same fruit from either,’
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5. The place that Samkhyas attain is likewise reached by
Yogins ; who sees that Samkhya and Voga are one, he sees
indeed.

6. But renunciation, O thou strong of arm, is hard to attain
apart from practice ; the saint whose way is practice to Brah-
man ' comes right soon.

7. Following the path of practice, his self refined, his self
subdued,? his senses conquered, his Self become the Self of
every being,?® although he work, yet he is not defiled.

8. I do not work at all” thinks he whose way is practice,
who knows the truth, although he see, hear, touch, smell, eat,
walk, sleep, or breathe,

9, Speak, let fall, lay hold, open or close his eyes; remem-
bering ever that the senses abide in the things of sense.

1 &, interprets Brahman as renunciation. R. here, as throughout the
Reading, explains Brahman as dfman. But to ‘come to Brahman’ is
simply to win release, or to reach final peace—an end promised to the
karmayogin in 12.

* refinement and subdual of self mean the purification and conquest of
the natural man.

® this thoroughly pantheistic phrase is interpreted by the dvaitavadin
M. as either: ‘finding that he who is the Lord of beings is his own Lord,’
or ‘ whose mind is firmly set on the Lord of all beings.’
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10. He who lays works on Brahman,! abandoning attach-
ment, and so works, is not smeared by sin, as a lotus-leaf is
not smeared by water.

11. With body, mind, and intellect, and sense alone? As-
cetics do work, abandoning attachment, to purify their selves.

12. He whose way is practice abandons fruit of work, and
wins to final peace; he who shuns practice, and is attached
to fruit by the promptings of desire, is bound.

13. Renouncing * with the mind all works, the embodied
soul sits happily as master in the city of nine gates’ and
neither works nor causes aught to work.

! i.e. realizes that praksriti is agent: ¢f.iii. 30. So R. TH. translates:
‘offers his actions to the Supreme Spirit,’ i.c. as worship. RANG. also
gives it a devotional sense.

? the adjective ‘alone’ qualifies, in meaning, each of the four nouns.

* the word ayukta refers not to the swinydsin as contrasted with the
karmayogin, but to the simple karmin, as is shown by the following
clause,

* BANG. considers that from this ¢loka to the end of the Reading and
again in Reading vi, Krigna describes karmasasinydse as distinet from
karmayoga. But the emphasis in the first phrase lies on the word manas@
—*‘with the mind’. Renunciation is a rmental attitude, to be adopted
along with action; and Krisna here describes the enlightened state of
Self to which karmayoga leads. Work must still (as always) be done, but
action becomes less, and much more time is given to contemplation. In
technical language, the first stage of yoge is called kriydyoge ; the second
stage, to which the first will lead, is called rd@jayoga, or dhydnayoga.

® cf. Kath. Up. v. 1. The nine gates of the body are the two eyes, the
two ears, the two nostrils, the mouth, and the organs of excretion and
generation.
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14. Nor power of work does he create, that mighty lord,!
nor the world’s works, nor union of work with fruit; it is
Nature that comes forth to action.

15. He takes not to himself, that all-pervading lord,' sin
or good deed of any man ; by ignorance is knowledge obscured ;
thereby are creatures deluded.

16. But for those in whom that ignorance of Self is by
knowledge destroyed, their knowledge like the sun illumines
That Supreme.?

17. Their reason That, and That their Self, That their de-
votion, That their aim, they go whenee there is no return, their
stain by knowledge cleansed.

18. The learned hold as equal in their sight a Brahmana
gifted with wisdom and humility, a cow, an elephant, and even
a dog and a Dog-eater?® too.

' commentators differ in their interpretations of these words prabhu
and vibhu. Some refer them to the Supreme Lord of the world ; some, to
the individual self already spoken of in 13. B. criticizes the doctrine as
belonging to atheistic Samkhya, and therefore as being inconsistent
with other teaching in the Gita. But it seems clear from the context that
R. is right in referring the words to the individual Self (jivatman),
Svabhira, then, is either prakyriti in general, or the nature of each separate
man.

t R. takes tat param with jfi@nem: °that supreme knowledge illu-
mines (all).’

% the Svapika is the issue of a Kyatriya father and an Ugrid mother.
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19. In this world even do they conquer birth ! whose minds
abide in equalness; for without fault and equal is Brahman ;
therefore in Brahman do they abide.

20. A man should not rejoice at gaining what he loves,
nor grieve at gaining what he does not love, steadfast
in judgement, undeluded, knowing Brahman, in Brahman
abiding.

21. He who,? with self detached from contacts without, finds
happiness in Self, enjoys imperishable happiness, his self con-
trolled by contemplating Brahman,

22. For the joys that are born of contact are surely wombs
of pain; they have beginning and end, O son of Kunti; notin
these does the wise man rejoice.

23. He who can bear even here, before he finds deliverance
from the body, the impulse that desire and wrath beget—he is
controlled, he is the happy man.

He is bracketed with the Candila as the lowest of the low. The disabili-

ties imposed on him, and his revolting occupations are described in Man.
x. 51-6,

1 i, e. sarnsdra: the round of birth and death.
? reading yah sukham. The more common reading is yat sukham ; if
this be read, fut must be supplied in the following clause.
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24, He who has joy within, pleasure within, and light
within, the Ascetie, becomes Brahman, and reaches the Calm
of Brahman.

25. Seers win the Calm of Brahman whose stains are done
away, whose doubt is cleft, who hold themselvesin check, and
take delight in the welfare of all beings,

26. Austere men, weaned from desire and wrath, who hold
their minds in check, and know the Self, the Calm of Brahman
compasses about,

27. Putting! outward contacts without, fixing his gaze
between the eyebrows, making equal outward and inward
breaths as they move within the nostrils.

28. The saint who holds in check his senses, mind, and
intellect, who makes release his final aim, freed ever from
desire and fear and wrath, has truly won release.

! these slokas bear reference to that dhyanayoga, a description of which,
with its ¢ eight limbs’ (astdsiga), may be found in the Yogasitras.
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9. Knowing that it is T whom sacrifice and austerity affect,
great Lord of all the worlds, the friend of every being, he
reaches peace.

THUS ENDETH THE FIFTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA :
AND ITS NAME IS

RENUNCIATION.
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Reading the Stxth.,
The Blessed Lord said:

1. The man who does the work that should be done, depend-
ing not on fruit of work, 13 he whose way is renunciation
and whose way is practice ; not so the fireless man who does
no work.!

2. That which men eall renunciation know thou to be
practice, O son of Pandu; for no one, without renouncing
purpose,® walks on the path of practice.

3. For the saint who seeks to scale the heights of control
work is said to be the means; when that same man has
scaled the heights of control, quietude is said to be the means.

4. For when a man clings® not to things of sense or to

1§, finds difficulty in reconciling this very plain statement with his own
doctrine. He compels the verse to mean that the terms susnydsin and
yogin may be applied to the karmayogin by way of courtesy or praise, and
not only to ‘the fireless man who does no work’. Man. vi forbids the
samnyasin to perform any sacrifice or ceremonial act, or even to keep
a fire for the purpose of cooking food.

* §.: “thoughts concerning all actions and their fruits.” R.: ‘the
delusion that leads one to mistake prakriti for atman.

8 anusajjate: RANG. emphasizes anw- a8 implying a last, lingering
attachment.
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works, and has renounced all purposes, then he is said to have
scaled the heights of control.

5. He should lift Self by self, and not allow Self to sink;
for self alone is friend of Self, and self alone is enemy of
Selt.

6. Self is a friend of that Self by which self has been con-
quered ; but in its enmity towards him who has not Self, like
a true enemy the self shall be.!

7. Of him who has conquered self and come to peace the
Self remains absorbed in contemplation of the Highest,? in cold
and heat, in pleasure and pain, in henour and dishonour too.

8. The Ascetic whose spirit is content with knowledge and
experience, immovably exalted,” victorious over sense, to whom
earth, stones, and gold are all alike, is called controlled.

! this riddle of atmans leaves room for a variety of interpretations.
$. does not specially distinguish the higher Self from the lower self, but
emphasizes the fact that every man is his own friend or enemy, and is
independent of other men. My interpretation follows that of R. It is
possible also to hold that the higher Self is friend or enemy of the lower
self, according as the lower allows itself to be conquered and controlled
or not.

® taking peram and @tma separately. S. takes the words together and
interprets: ‘the supreme Self actually becomes his own Self.” R. gives
an alternative rendering; either paramitmd here =jivatmd, or, if param
be taken separately, it is an adverb: ‘the Self is sublimely realized.'
RANG. follows the latter rendering of R.: ‘his soul is exceedingly well
collected.” B.: ‘the Supreme Self abides in concent,’ the meaning of
which is obscure.

% kitastha: lit. set on a high place; thus, immovable or changeless.
$ridhara glosses with nirvikdara,
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9. Excellent is he whose judgement holds as equal the lover,
the friend, the enemy, the indifferent, the neutral, the hateful,
the relation, the good too, and the sinful.

10. Constantly ! to the practice of control should the Ascetic
set himself, remaining in a secret place, alone, holding his
thoughts in check, without hopes and without possessions.

11. Setting for himself in a pure place a firm seat neither
very high nor very low, with a cloth, a deer-skin, and kuda
grass 2 upon it.

12. There sitting on the seat, with mind concentrated on a
single point, holding the functions of thought and sense in
check, he should set himself to the practice of control, for the
cleansing of the self.

13. Steady, holding his body, head, and neck balanced and
motionless, fixing his gaze on the end of his nose,” and looking
not about him,

14. Tranquil, free from fear, and steadfast in the vow of

! i.e. daily, at fixed times set apart for the practice of meditation (R.).

? ¢f. Man. ii. 75. Poa Cynosuroides, a sacred grass used in many rites.
§. remarks that the cloth, the skin, and the grass should be placed on the
seat in the reverse order.

s 8. supplies ‘ as it were’, and says that the phrase means only ‘fixing
the eyesight within’. But there isno doubt that the physical posture wase
literally recommended.
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continence,' holding the mind in check, with me in all his
thoughts, so should he sit, controlled, intent on me.?

15. The Ascetic who ever thus with mind restrained sets
himself to the practice of control comes to the peace whose
end is calm, the peace that is in me.

16. Control is not with him who eats too much, nor with
him who does not eat at all; nor with him who is given to too
much sleep, nor yet with him who stays awake, O Arjuna.

17. Whose food and recreation are controlled, whose effort
i3 controlled in works, whose sleep and waking are controlled,
his is the control that destroys pain.

18. When thought, subdued, rests only on Self, when he is
free from longing for any desire ; then is he ealled controlled.

19. < A lamp unflickering in a windless place’—that is the
simile men use when an Ascetic, with thought restrained, prac-
tises control of self,

20. When thought is curbed by practice of control, and comes
to quiet, when he sees Self by Self and is with Self content.

' cf. Yogasitras, ii. 30, 38, brakmecarye is also recommended in
Mund. Up. iii. 1. 5 and Pr. Up. i, 2.

* matpara: S.: ‘regarding me as the Supreme.’
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21. When he knows that utmost pleasure which can be
grasped by reason but is not reached by sense, and when he
stands and swerves not from the truth ;

22. Than which, when gained, he holds no other gain more
excellent ; wherein he stands, and is not shaken even by griev-
ous pain ;

23, This disunion from union with pain,! he should know,
is called Union by Control ; this control must he practise with
firm resolve and undespairing heart.

24, Utterly casting oftf’ all purpose-horn desires,> by mind
alone restraining on all sides the company of senses,

25. Little by little he should come to quiet, by judgement
held in steadfastness ; making the mind abide in Self, he should
think of nothing at all.?

26. Wherever the mind wanders, fickle, unsteady, thence let
him subdue it and lead it under the sway of Self alone.

! the word yoga, originally meaning ‘ union’, was later used for any
method of ¢ control’ or ‘ restraint’ by which union with #$vare might be
attained (see Introd., § 27). This phrase plays on the word, defining yoga
a8 duhka-samyoga-viyoga.

2 R. explains the desires ‘ born of saritkalpa’ as such mental desires as
love for sons, &c., to be contrasted with physical desires ‘born of sparéa’.

3 R. excepts arman.
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27. For to this Ascetlc with mind at peace, the highest
pleasure comes ; his energies are stilled, he has become Brah-
man, he is free from stain,

28, The Ascetic, who ever thus practises control, freed from
all stain, enjoys with ease the pleasure infinite, contact with
Brahman.

29. The man! whose spirit is controlled, who looks on all
impartially, sees Self abiding in all beings, and all beings in
Self.

30. Who sees me everywhere and everything in me, I am
not lost to him nor is he lost to me.

31. Whoso, intent on unity, devoutly worships me, who dwell
in every being, in whatsoever state he may abide, that Ascetic
abides in me.

32. Who sees, by reason of the likeness of Selves, as equal
everywhere or pleasure or pain, that man is deemed, O Arjuna,
the highest Ascetic.

my explanation of these verses (in the Argument) as summarizing
progressive steps of meditation on the Self is based on that of R. But in
the final step he implies that a knowledge of ‘Self-likeness’ leads to com-
plete indifference to one’s own pain or pleasure, and tothe pain or pleasure
of others. §. interprets as above : * seeing that what is pleasure or pain to
himself is alike pleasure or pain to all beings, he causes pain to no being;
he is barmless.’
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Arjuna said:

33, For this control, which thou, O Madhusidana, hast de-
clared to be by evenness, I see no sure establishment because
of fickleness.

34, For fickle is the mind, O Krisna, riotous, violent, stub-
born ; to check it is, I think, as though one checked the wind—
a task most difficult !

The Blessed Lord said :

35. Without doubt, O thou strong of arm, the mind is hard
to check and fickle; but, O son of Kunti, by practice and de-
sirelessness ! it is arrested.

36. For one whose spirit is unsubdued control is hard to
win, I deem ; but one who strives, self-governed, can win it by
right method.

Arjuna said:

87. 1f one whose passions are not curbed be yet possessed of
faith, if his mind stray from practice of control and he gain
not perfection in control, by what way goes he, O Krisna?

! of. Yogasutrasi. 12. Abhydse is ‘ the constant repetition of the same
idea regarding some one object of thought’ (é.).

3401 M
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38. Fallen from both!is he nof lost like a riven cloud, O
thou strong of arm, on no firm ground, bewildered on the path
to Brahman ?

39. This my doubt, O Krisna, thou shouldst utterly dispel;
for there is no other dispeller of this doubt than thou.

The Blessed Lord said :

40. O son of Pritha, neither in' this world nor in the other
is there destruction for him; for none, my son, who aects up-
rightly goes on an evil way.

41. He that has fallen from control attains the worlds? of
those that do deeds of merit, and after dwelling there for end-
less years is born again in the house of the pure and the wealthy,

42. Or even in a family of wise Ascetics is he born, though
such birth as this in the world is more difficult to win;

43. There he obtains that union with discernment which he
had in the former body ; and thence, O child of the Kurus, he
strives once more for perfection.

1 j.e. from the path of Vedic karman and from the path of yoga.
%z j,e. one of the five heavens of the devas, which might have been
reached if he had followed the path of Vedic karman.
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44. For by that very former practice is he borne on, even
without his will ; if he have even desire to know control, he
passes beyond the Vedie ritual.!

45. But he who strives with earncst striving, the Ascetie
cleansed of stain, he who through many births has won per-
fection, goes thence on the highest way.

46. More excellent 2 than the austere, more excellent even
than men of knowledge is the Ascetic deemed ; more excellent
than workers is the Ascetic; therefore be thou Ascetic,
Arjuna.

1 dabdabrakman: ‘the effects of the observance of Vedic karman’ (S.).
So also M. R. (followed partially by RANG.) interprets the word as
equivalent to prakriti. In Maitri Up. vi. 22, Sabdabrahman is expounded
as OM, or as the sound heard when the thumbs close the ears: ‘passing
beyond this, men disappear in the supreme, non-sound, unmanifest
Brahman.'

2 Commentators appear singularly to have missed the intention of these
two most important verses. Thus $. and R. interpret jiidnin in the lower
sense, as one who knows the teaching of the $@stras or is merely worldly-
wise. They do not realize that the superiority of the true yogin consists
in the combination in himself of all those elements which up to the time
of the Bhagavadgita had been too severely separated; and especially in
the addition of devotion, bhakti, as the most essential element of all. D.
sees in 47 a sectarian emphasis, which would surely be most inappropriate
in this place. Krisna is laying stress, not on his own unique position, but
on the supreme importance of devotion ; and with this final §loka unites
the colder philosophical teaching of the fixst section of the poem with
the doctrine of devotion to be expanded in the second.

M2
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47. Of all Ascetics, too, him who with faith devoutly wor-
ships me, whose inmost self is lost in me, I hold to be the most
controlled.

THUS ENDETH THE SIXTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA ;
AND ITS NAME IS

MEDITATION.
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Reading the Seventh.
The Blessed Lord said :

1. Hear, O son of Pritha, how thou shalt without doubt know
me fully, if thy mind be attached to me, if thou practise the
method of work, if thou rely on me

2. T will declare to thee in its entirety this knowledge and
experience? which when thou knowest there remains here
naught peyond which must be known.

3. Among thousands of men but one strives for perfection;
even of the perfected that strive® but one knows me in truth.

! the three adjectives which open this {lokn should be noted. They
form the conditions of the attainment of knowledge. The aspirant
must make his quest in a spirit of devotion to Krisna (mayy asaktamanas),
directing to him that attachment which the ignorant direct to the fruit
of their works. He must rely wholly on Krisna (maddéraye). He must,
moreover, remain ever in the practice of necessary work without desire
(yogasn yufijan). R.appears to miss an important point in interpreting
yoga as bhaktiyoya, and making devotion the sole condition of knowledge.

 gee note on iil. 41. D., taking vijfidne in a sense lower than that of
jRana, translates: ‘knowledge, divine and human.’ But the ancient
commentators agree that vijfidna is higher and deeper than jiidna, and
M. suggests that vij#idna, or the more detailed comprehension of God,
finds exposition in 8-12,

% this phrase has caused some difficulty. If a man has won perfection
(siddhi), does he still strive 2 Does not perfection imply the attainment
of knowledge ? D. answers the first question by translating: ‘even of
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4. Earth, Water, Fire, Wind, Ether, Mind, and Reason, and
Individuation—thus eightfold is my Nature divided.!

5. Thisis the lower; but knowmy higher Nature to be other
than this—Very Life,2 by which, O thou strong of arm, this
universe is upheld.

6. Learn that of these twain are all beings born; of the
whole universe am I the origin and dissolution too.

7. Than I there is naught higher, O Dhanamjaya ; on me is
strung all this, as rows of gems upon a thread.?

those who strive for and obtain it (perfection).’ M. attempts, with his
usual boldness, to answer the second by inserting such words as kaéest
siddho bhavati between yatatam api and siddhanam : 8. says: ‘they are
indeed perfect who strive for release;’ ie. perfect in a lower sense. The
phrase yatatam siddhandm is equivalent to yatatam siddhaye.

! this eightfold division corresponds to the ordinary Samkhya division
of vyakta prakyiti. The five elements here mentioned stand for both the
subtle and the gross; mind stands for itself and all the organs of sense
and action. $. compels manas to stand for ahamkdra, and ahanikdre for
avyakta together with avidya; he explains ‘my Nature® as the mdya
of Zvara.

? jivabhita. The lower Nature is the Sminkhyan prakriti; the higher
Nature is not quite the Samkhyan puruse, which is a separate unit in
each individual ; but it is the adhyatma of the Gitd, regarded as a single
principle of life, inclusive of or identical with each separate pusrusa or
atman. TH. (possibly led astray by the use of prakriti for both Natures)
explains the lower Nature as vyaktd prakyriti, and the higher as avyakta
prakriti, and in the next sloka takes efad to mean ‘from this latter
Nature’. B. translates jivabhiita ¢ Elemental Soul'. §. calls it ksetrajfia,
a term which in Reading xiii he identifies with purusa.

® of. Mbh, Santip. 1609 (quoted by D.).
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8. In water I am savour,! son of Kunti; in moon and sun
I am the light ; the sacred syllable 2 in all the Vedas; in ether,
sound ; manhood in men;

9. Pure scent in earth; in fire I am the brilliance; life in all
beings am I; austerity in the austere.

10. Know me to be, O son of Pritha, the primeval seed of
all beings ; discernment am I of the discerning, and brilliance
of the brilliant.

11. Of the strong I am the strength, void of desire and
love ;3 in beings I am desire forbidden not by law,* O prince
of Bharatas.

12. Know that those states of Purity, of Energy, and of

! savour ...sound ... scent... brilliance : according to Hindu ideas
each element has its peculiar property which differentiates it from the
rest. In each element that property is Krisna.

* prapava, i.e. OM, derived from pranu-, to praise. The syllable OM
appears in the Upanisads as a mystic word, meditation on each of whose
three elements—A, U, and M—is of the highest spiritual value. In Chand,
Up. i. 1. 3 OM (identified with the udgitha) is called the ‘ quintessence of
all essences (ras@nam rasatamah)’. The syllableis pronounced by a Brah-
mana at the beginning and end of every reading of the Veda. See Man.
il 74,

s 8. distinguishes kdma, as desire for what is absent, from rdga, as
affection for what one has obtained. D.’s note (where rdga appears
as rajas) reverses these meanings.

4 e.g., according to §., desire for eating and drinking for the bare sup-
port of the body. Probably the phrase is meant to include that desire
which results in the legitimate procreation of children.
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Darkness?! are from me alone; but I am not in them; they
are in me.?

18. Befooled by these three states, whieh are the Strands,
this whole universe does not recognize me as higher than they,
immutable.

14. For this my divine delusion ® of the Strands is hard to
pass; those who take refuge in me alone pass beyond this de-
lusion.

15. Not in me take refuge evildoers,* fools, lowest of men ;
bereft of knowledge by delusion, turned to Devilish estate.®

16. Of men who do good deeds four types, O Arjuna, de-
voutly worship me ; the atilicted, the enquirer,® he who desires
wealth, and the man of knowledge, O prince of Bharatas.

! see note on xiv. b,

? I am not subject to them like mortals (swits@rin) ; theyare subject to
me. (S.). -

% see Introd,, § 22. R. remarks that mdya does not mean what is false
(for the effect of magic is real), but simply ¢ that which is capable of pro-
ducing marvellous effects .

* in this sloka R. distingunishes four types of evildoers, to correspond to
the four types of votary in 16. The division is artificial.

® just as Krisna’s votaries come to his ‘ being ’, s0 bad men come to the
‘being’ of the asuras; that is, they are born again as asuras. Cf. xvi, and
see Introd., § 96. Asura was originally a title applied to important devas ;
later the word came to denote a class of devils engaged in continual strife
with the devas: cf. the struggle recorded in Brih. Up. i. 8, where devas
and asuras are said to be the ‘twofold offspring of Prajapati’. See RFNI.,
p. 212,

¢ R. distinguishes the jijfidsu as the man who seeks to realize the Self
from the jfignin as the man who seeks to realize God.
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17. Of these the man of knowledge, ever controlled, to one
alone devoted,! is most excellent ; for to the man of knowledge
am I exceeding dear, and he is dear to me.

18. Exalted are all thesc; but the an of knowledge T deem
to be my very self; for he, eontrolled, resorts to me alone—
the highest way.

19. At the end of many births the man of knowledge finds
refuge in me; ¢ Vasudeva is All, % he says; a man of so great
soul is very hard to find.

20. Those men whowm various desires have robbed of know-
ledge seek refuge in other Lords of Heaven ; holding by various
rules, and ruled by their own nature.

21. If any votary desires with faith to reverence any form,?
I make that very faith of his sceure.

! once more it should be noted that the jfidunin is said to be nityayukta
and ekabhakti. R. again refers nityayukta to devotion, explaining it as
¢ ever united to me .

? see Introd., § 12. The phrase Vasudevah sarvam is entirely pantheistic.
It identifies the incarnate Krisna with the All, which is Brahman ; the
man of knowledge, looking on the evatdra, pierces the veil of mdya and
sees him as he is. The phrase, however, lends itself to other interpreta-
tions for those who reject the pure edvait« philosophy ; thus R. gives it
a devotional sense: ‘ Vasudeva is my All’ M. explains: * Vasudeva is the
cause of all,” or ¢ Vasudeva is perfect.’

# M. suggests that the word zenu is here used because each deva is
regarded as the body of Krisna, who, present in him, bestows on the
worshipper the rewards for which he prays. There is, perhaps, more
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22. By that faith controlled he seeks to reverence that one,!
and thence he obtains his desires—but it is I alone who grant
them,?

3. But there is an end to this fruit that falls to these men
of little wit; to the Lords of Heaven go they who sacrifice to
Heaven’s Lords;® my votaries come even unto me.

24. The senseless think that T amn the unmanifest that has
come to manifestation ;* they do not know my higher being,
immutable, supreme.

truth in D.’s remark : ‘the word is used slightingly to denote that the
gods are only material beings.’

! note tasyiradhanam. If the pronoun refers grammatically to the
feminine noun tanw, the sandhi is irregular. Possibly the masculine tasya
is intended to qualify devasya understood.

? some commentators join k7 to tdn at the end of the $loka, so that
hitan qualifies kdman. . rejects this reading, saying that ‘ desires are
beneficial to nobody’.

* worshippers, for example, of Indra will go to Indraloka after death;
but after remaining there for some time, must return again to earth.
Devotion to Krisna alone releases a man for ever from sarsara.

* the meaning of 24 is most uncertain ; commentators vary widely in
their interpretations., The majority consider that reference is made to
Krisna as incarnate. Thus §. explains : ‘Not knowing my higher nature
as the Supreme Self, the ignorant think that I have just now come into
manifestation, having been unmanifested hitherto, though I am the ever-
luminous Lord." R.says that theignorant regard the incarnate God as an
ordinary mortal, whose birth asa Ksatriya prince is due to kasman. M.
has more than one suggestion to make, of which the most sensible is as
follows : * Fools think me to be the manifest jiva, who can be fully un-
derstood, whereas I am the unmanifest, not able to be fully comprehended.’
TG. writes: ‘The ignorant do not know the real divinity of Visnu, think-
ing him to be no higher than as he is seen in the human form".

This last explanation may be right; but the use of avyakte and vyakti,
and a comparison with 5 and 13 above, lead me to believe that the
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25. Veiled by my power of delusion,! I am not light to all;
deluded is this world, and does not recognize me as unborn, im-
mutable.

26. I know all beings, past, present, and to come, O Arjuna ;
but me no one 2 knows.

27. Through the delusion of the pairs, which springs from
love and hate, O Bharata, at birth all beings, O Paramtapa,
come to bewilderment.

28. But those men whose sin has come to an end and who
do deeds of merit are released from the delusion of the pairs,
and steadfast in their vows devoutly worship me.

reference here is solely to prakriti, Krisna's ‘lower Nature'. This view is
taken by B., who translates : ‘ Men of no understanding deem me to have
come from the unshown to the shown state,” and writes on this the follow-
ing note: ‘Some misguided men regard the Supreme who is the substrate
of the universe as essentially material, existing either in a potentially
determinable (avyakte) or actually determinate (vyakta) condition; but
in truth He is fundamentally absolute and immaterial.’

! hereagain commentators differ in their explanations. <., for example,
interprets the compound as meaning ‘the mayd which is the yoga, or
union of the three gunas’. R. actually translates yoga ‘body’. D. trans-
lates ‘mystic illusion ', and writes: ¢ yoge means here the supernatural
power which a perfect yogin was supposed to obtain. The creative power
of the gods was connected with yoge as meditation.” B. translates: * the
magic of my Rule.’

: g, excepts Krisna's few votaries.
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29, Those who turn to me, and strive for release from age
and death, know That Brahman, the whole Essential Self
and Work entire ;

30. Those who know in me Essential Being, Essential Deity,
and Essential Sacrifice, and even at the time of going hence
know me—controlled of thought, they know me truly.*

THUS ENDETH THE SEVENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND I1'S NAME IS

EXPERIENCE.

! for these terms, see note on viii. 3, 4. S. at this point defines adhyat-
ma a8 prafyagdatmavisayari vastu—the reality underlying the innermost
Individual Self.

® R. attempts to assign various kinds and degrees of knowledge to the
various types of votary ; but the division is artificial, and the Sanskrit
text cannot bear the strain.
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Reading the Kighth.
Arjuna said:

1. What is That Brahman ? What, Essential Self ? What,
Work, O Person Supreme? And what is said to be Essential
Being? What is called Essential Deity ?

2. How and who here in this body is Essential Sacrifice, O
Madhustidana? And how at the time of going hence art thoun
to be known by men of governed spirit ?

The Blessed Lord said :
3. Brahman! is the Imperishable, the Supreme; Its Being ?

! gee Introd., § 14.

2 svabhava, defined by S as pratidehai pratyagitmabhiavel. R., misled
by the use of this term, interprets bruhme as the pure Self divorced from
prokyiti (prakritivinirmuktatmasvaripe), and adhydtime as prakyiti apart
from Self. The former, he says, must be sought, the latter avoided ; there-
fore both should be known. M. explains adhydtme as “body’, svabhdve
meaning ‘that which cxists as a help to sve, or jiva’. Anandagiri and
Sridbara gloss with the words svaritpa and svayam. B. translates: ‘the
Nature of each is called the One over Self,’ referring sva to the individual
being rather than to Brahman.
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is called Essential Self;! the creative force 2 that causes beings
to spring into existence is called Work ;

4. Essential Being? is perishable existence ;* Essential Deity
is the Person;® Essential Sacrifice? am I, here in the body, O
best of men embodied.

! adhydtma: see Introd., § 15. . explains as a@tmanam (deham) adhi-
kritya. B. explains: ‘relative to personality as a union of spirit and
matter,” and translates: ‘One over Self'—u rendering that emphasizes
the transcendent at the expense of the immanent. Adhydtma is the mani-
festation of Brahman in its proper form as Self in individuals.

? pisarga : here both §. and R. seem to go astray. $. considers karman
to refer to the sacrificial act as causing the origin of all creatures; while
R. limits the word wisarga to its narrow sense, ‘act of emission’, which
must be known by the wise man only to be avoided in his struggle after
continence. Karman is here peculiarly the creative work of Brahman
as efficient cause.

3 adhibhiita : see Introd., § 21. R.limits the word to the senses and the
subtle elements.

* ksara stands in contrast to aksara, already predicated of Brahman as
Supreme. TH. translates ‘divisible’, prakriti being divisible into cate-
gories.

& adhidaivata ;. see Introd., § 16,

¢ purusa: see Introd., § 16.

" adhiyajiia : see Introd., § 19 (¢). s quoted the saying of the ancient
mystics: ¢ Verily, Vigpu is the sacrifice,” and says that ‘ Visnu incarnate
is he who identifies himself with all acts of sacrifice.” R. says that Krisna
is present in Indra and the other devas as the true object of worship; but
this explanation neglects the reference to incarnation, and is more suit-
able to the word adhidaiva. D.remarks that Krisnaas avetdraeis an object
of worship suited to man's limited understanding. B. writes: ‘This
cosmic spirit of self-surrendering grace finds its highest embodiment in
the forms in which the Supreme from time to time incarnates Himself to
teach to mankind the way of salvation;’ and again: ‘He gives Himself
in perfect Selflessness for the weal of the world.’

It is not easy to decide the exact meaning of the term. A reference to
iv. 24 inclines one to accept S8 explanation in so far as Krisna identifies
himself with Brahman, but the force of the phrase ‘here in the body’
makes D.’s interpretation seem more probable. B.’s idea is particularly
interesting in relation to the Christian Sacrifice, but it is doubtfu} whether
such a notion was present in the mind of the author of the Gita.
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5. And he who at the last hour,! leaving his body, goes hence
remembering me, comes to my being ; of that there is no doubt.

6. Or whatsoever being a man remembers,®> when at the end
he abandons his body, to ‘that same he goes, O son of Kuntj,
ever with that being made in being one.?

7. Therefore at all times remember me and fight; if thy
mind and reason are fixed on me, to me shalt thou surely come.

8. With thought controlled by constant practice, and seeking
no other resort, one goes to the Supreme Celestial Person, son
of Pritha, if one meditates on him.

9. Whoever shall remember the Ancient Seer,* the Director,

! commentators claim that this is not a doctrine of ¢ death-bed repen-
tance’, but that a man will naturally turn at the last hour to the object
of his life-long devotion. R. refers to the story of Adibharata, told in the
Vignu P.; at the moment of death his mind was wholly occupied with a
beloved deer; he was therefore born again as a deer in the forest.

2 gee Introd., § 4.

3 bhavita may mean either ‘ conformed to’ (so D, and TH.), or ‘meditated
on’ (so $. and R., followed by TG.). B. translates: ‘inspired to being
therein,” the meaning of which is obscure.

* explained by $. as the Omniscient,



176 THE BHAGAVADGITA 10-12

UTUHTH ATATHAR
AT g@T GIERE 99
VNS MR T
® 4 g gegufa fa=mw naoy
Jzv{ Y2zfad azfm
fanfem gera= Sam
gferm sged afa
AR U2 AW WA 19
gagraf g e &f foea )
geatargras: wroaTfEdt TR i 9

smaller than the small, Creator? of all, inconceivable of form,
sun-coloured, beyond the darkness,?

10. That man, at the time of going hence, with mind un-
wavering, controlled by devotion and by the power of control,
getting the breath rightly between the brows?® goes to the
Supreme Celestial Person.

11. That Word * which knowers of the Veda call Imperish-
able, which men restrained and freed from passion enter, and
in desire for which men fulfil the vow of continence—that
Word to thee I will in brief declare.

12. Closing all gates,” confining mind in heart® fixing

! dhatyi may mean Creator, or Supporter, or Ordainer. §. explains:
‘who allots to all living beings'actions and their various results.’

* &, explains : ‘ glorious with everlasting intelligence, beyond the dark-
ness, or delusion, of ignorance.” The description here given echoes
phrases in the Upanisads, especially Svet. Up. and Kath. Up. See also
Chind. Up. i. 6. 6.

S see note on 12 infra.

¢ of. Kath., Up. ii. 15: ‘The word which all the Vedas rehearse, and
which all austerities proclaim, desiring which men live the life of re-
ligious studentship—that word to thee I briefly declare.” So Hume trans-
lates, and notes that ‘ the word pade here is doubtless pregnant with some
other of its meanings, particularly “way”, “place”, “goal” or “abode™.
The passage in the Upanisad at once proceeds to glorify the pranava
under the name of aksararm bruhma.

% that is, the organs of sense, &c., the gates of the ‘nine-gated city "
See note on. v, 13.

8 TG. explains : ‘thinking of nothing, making the mind cease to work.
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his breath within the head}! set on the maintenance of

control,

13. Repeating OM, the Brahman in one syllable,®> remem-
bering me *— when such a one goes hence, abandoning the
body, he goes upon the highest way.

14. To that Ascetic, ceaselessly controlled, who ever cease-
lessly with undivided thought remembers me, easy am I of ac-
cess, son of Pritha.

15. When they have come to me, great souls win not rebirth,
abode of pain, unduring ; to highest perfection have they gone.

16. The worlds, even to the realm of Brahma,! arc subject
to return, O Arjuna; but for him who comes to me, O son of
Kunti, there is no rebirth.

v atman entered the individual through the ‘cleft’ in the head (vidriti
Ait. Up. 1. 3. 12). From the head an artery, called suswmnd, runs down
to the heart. If the breaths can be forced up to the head, ‘between the
eyebrows’, one may ‘ go aloft’, See Pr. Up. iii. 7, and especially Maitri
Up. vi. 21, where it is said: ‘Therc is an artery, called the susumnd, lead-
ing upwards, conveying the breath, piercing through the palate. Through
it, by joining the breath, the syllable OM, and the mind, one may go
aloft.” (Hume.)

2 gee note on 11 supra. There is doubtless a play on the double mean-
ing of aksara. D. quotes Bhag. I, xii. 6: ‘ From this sound sprang the
syllable OM, composed of three elements (A. U. M.), self-resplendent, of
unmanifested origin, that which is the emblem of the divine Brahma, the
Supreme Spirit.’

3 pote here Krisna’s implicit identification of himself with Brahman.

1 the worlds are variously classified, as three, eight, or fourteen. The
Brahmaloka is the highest.

3401 N
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17. Those men who are knowers of Day and Night know
that the Day of Brahm# endures a thousand ages, and know
his Night a thousand ages long.!

18. From the unmanifest spring forth all manifest existences
at the coming of Day ; at the coming of Night they are dis-
solved even in that whose name is the unmanifest.

19. This same company of beings comes to existence again
and again, and without will of its own is dissolved at the com-
ing of Night, O son of Pritha; it springs forth at the coming
of Day.

20. But higher than that unmanifest? there is another un-
manifest existence, from everlasting; this, when all beings
perish, does not perish.?

21. Unmanifest, Imperishable is this named; men call this
the highest way; and when men win this they do not return;
that is my highest dwelling-place.

22. This, O son of Pritha, is the Person Supreme, to be gained

' a period of four yugas, or one mahdyuga, lasts for 4,320,000 mortal
years. One thousand mahdyugas are one day in the life of Brabma,and an
equal number form his night. 360 such kalpas form one of Brahma’s
years, and he lives for 100 years, or one mahakelpa.

? TH. and D. translate ‘visible’, apparently reading syoktat for ‘oyaktat ;
but the point of the statement is that the unmanifest imperishable
Brahman, from which there is no return, is higher than the unmanifest
prakriti which continually goes forth to manifestation.

* dhidman may also mean * light ’ or ‘ glory?,
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by undivided devotion; wherein do beings abide, whereby all
this is pervaded.

23. Now at what time ? departing Ascetics go hence, not to
return or to return, that time I will declare to thee, O prince
of Bharatas.

24, Fire, light, day, the bright fortnight, the six months of
the northern course—men who depart in these, knowers of
Brahman, to Brabhman go.

25. Smoke and night, the dark fortnight, the six months of
the southern course—in these the Ascetic attains to the light
of the moon, and returns.

! the phrase ‘whereby all thisis pervaded’ identifies para purusa with
the jivdatman (il. 17) and with Krigna (ix. 4).

? the opinions of commentators differ widely with regard to the value
and meaning of this obseure passage.” Di, for example, considers it to be
s0 unworthy of the author of the Gitdi that he encloses it within brackets.
TH., on the other hand, holds that ‘our poet has borrowed a popular
superstition merely as an apt and elegant poetical metaphor’. S, says
that fire, light, smoke, &c., are either the deities so called or the deities
presiding over time ; R. explains that ‘time’ in 23 means the path where
the deities who preside over the divisions of time dwell in great numbers.
D. writes: ¢ The soul, with the lizziga, passes through the great coronal
artery to the crown of the head at the time of death ; and then, as Hindn
theologians teach, since the Znga requires a light to guide it, if a ray of
light rests on the crown of the head at that time, it may reach the highest
heaven, that of Brahma ; but if otherwise, it may wander in the darkness,
and cannot rise beyond the heaven of the Moon.” The passage is derived
from teaching in the Upanisads (see Introd., § 26).

The Mahabharata tells how Bhisma, after being pierced by innumerable
arrows, delayed his death for fifty-eight days, so that he might pass away
at a propitious time.

N2
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26. For these two ways, the bright and the dark, are held to
be the world’s eternal ways; by the one a man goes to return
not, by the other he returns again.

27. If he know these two paths, O son of Pritha, no Ascetic
is deluded ; therefore at all times be controlled by practice of
control, O Arjuna.

28. Whatever fruit of merit is prescribed for Vedas, sacri-
fices, austerities, and gifts—all that does the Ascetic, knowing
this, transcend, and reaches the supreme and primal realm.!

THUS ENDETH THE EIGHTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME I8

THE IMPERISHABLE ABSOLUTE.

! cf. vi. 44. TG, translates: . .. obtains all the holy fruit...and he
attains to the highest and primeval seat.’ ¢Obtaine’ is a strange render-
ing of atyeti and misses the sense. B. goes astray ; taking tat (i.e. pha-
lam) as the object to viditvd, and sarvam idam as the object to atyeti, he
translates: ‘The Man of the Rule, knowing the fruits of righteousness. ..,
passes beyond this present universe, and reaches the supreme, primal
sphere.’
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Reading the Nintl.

The Blessed Lord said :

1. Now unto thee who dost not eavil will I declare this most
mysterious knowledge, together with experience, knowing
which thou shalt be released from ill.!

2. This is the Royal Science, the Royal Mystery, pure and
very high, clearly comprehensible,? in accord with duty,? very
easy to practise,* immutable.

3. Men without faith in this righteous law, Paramtapa, win
me not, but return on the path of the cycle of mortality.

4. By me, in form unmanifest,’ is all this universe pervaded ;
all beings dwell in me, but I dwell not in them.

! i.e. the bondage of sanisira (S.).

? or, a8 TG. explains, ‘apprehended directly by immediate con-
sciousness ',

* TH. explains: ‘in accordance with the established religion;’ but
dharmya seems here to imply that the worship of the incarnate as Brah-
man is consistent with the performance of duty.

4 §. takes the Jhdna here taught to be simply brahmajfiana. But to call
brahmajhiana ‘very easy to practise’, without special reference to the
incarnation, would be to contradict the teaching at xii. 5.

® these words, in the forefront of Krigna's exposition of the Royal
Mystery, indicate wherein that Mystery lies. Krisna incarnate is ome
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5. Nor yet in me do beings dwell.! Behold my Power as
Lord ! Sustainer of all beings, yet not dwelling in beings, is
my Self,? that brings beings to existence.

6. As in the ether ever dwells the mighty wind while every-
where it moves,? so know that every being dwells in me.

7. All beings, O son of Kunti, come to my Nature, when a
Period ends; when a Period begins, I send them forth again ¢

with Brahman unmanifest. Hence D. is surely wrong in taking avyakta
here to refer to prakriti. It is the higher avyakta of viii. 20. This, again,
is made clear by the phrase ‘all this universe is pervaded, the avyakta
thus being identified with para puruse, as in viii, 22. (See also ii. 17.)

* the world of bhitas is here regarded rather on its material side, as
developed prakriti, than as a number of existences formed of the union of
prakriti and puruse (as invii. 6). Thus all beings dwell in Krisna (or
Brahman) inasmuch as prakriti is his; butas his proper, or higher, nature
is d@tman, which is in reality quite unconnected with the work of prakyiti,
it is equally true that beings do not dwell in him, nor he in them.
Where prakriti and atman meet, in Brahman, we find the truly ‘myste-
rious ' paradox that they are one, yet wholly separate.

? in view of the fact that Krisna as adhydatme is said to dwell in the
heart of every being, it is strange to find the statement that his Self
(atman) dwells not in beings. §. tries to meet the difficulty by saying
that Gtman is here used popularly—the physical and material nature of
Brahman as apart from the true atman. Krisna is probably emphasizing
the fact of dtman’s real isolation, in spite of an apparent indwelling, as
explained by the simile in the following $loka.

® the point in this simile seems to be that though in a sense the wind
rests and moves in the all-pervading ether, yet there is no real contact
between them, (S.)

* the process described in viii. 18, 19 Krisna now claims as his own
work, This work he performs by ‘resorting o’ or ¢ presiding over’ pra-
kriti, which is his ‘lower nature’. This work is the perfect yoga of Krigna
as Lord, and therefore has no power to bind him. For a Period (kalpa),
see note on viii, 17,
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8. Resorting to Nature, which is-my own, I send forth again
and again this whole company of beings, powerless, by the
power of Nature.

9. And these works do not bind me, O Dhanamjaya; for I
git as one indifferent, from these works detached.

10. Nature, while I preside, gives birth to that which moves,
and that which moves not;! for this reason, O son of Kunti,
does the world revolve.

11. Foolsscorn me when I dwell in human form :2 my higher
being they know not as Great Lord of beings.

12. Vain of hope are they, vain of work, vain of knowledge,
void of wit; they enter the delusive nature of Monsters?® and
of Devils.*

! a phrase that includes all existing things.

? &f. vii. 24 and note. The interpretation there offered is confirmed by
a comparison with this éloka. While the seventh Reading is concerned
with the two ‘natures’ and the manifestation of prakriti, the ninth is
concerned with incarnation.

® raksasas are ogres of various kinds, enemies of God and man. The
famous Ravana was a »dksasa, and descriptions of his subjects in Lanka,
found in the Ramayana, fully justify the translation ¢ monsters’. See
RFNL, pp. 209-12.

* see note on vii. 15. The idea seems to he that certain men, during
their life on earth, fit themselves by their evil conduct to be monsters and
devils in another birth; those who practise virtue are fitted to proceed to
the celestial worlds. See xvi. 1-20.
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13. But those great souls, O son of Pritha, who enter heavenly
nature devoutly worship me with undivided mind, and know
me as the source of beings, immutable,

14. Always giving me glory, a:1d striving, steadfast in their
vows, doing homage with devoticn, ever controlled,! they wor-
ship me.

15. And others also worship me, offering the sacrifice of
knowledge,? regarding me as on:, as separate *—me, who in
various forms face every way.

16. I am the offering ;* I am the sacrifice;® I am the an-

! note again the combination of knowledge, devotion, and work ;
Jhidtod . . . bhaktya . . . nityayultah.

* it is not implied by this phrase that the worshippers mentioned in
13, 14, possess no knowledge ; on the contrary, they are expressly said to
do so. Possibly the meaning is that these worshippers who fix their
minds on the mystery of Krisna’s oneress and separateness allow know-
ledge to predominate in their worshiy, while the special feature of the
former type of worship is devotion.

¢ §. and other commentators interpret: ‘either as one, or as many
devas, &c.’. But there is no alternativ: conjunction, and certainly to fix
the mind on God’s manifoldness is not a mark of the *sacrifice of know-
ledge’. We have already seen (4-10) 10w Krisna claims to be one with
all beings, and at the same time free fiom contact with them. It is with
this knowledge that these men worship him, both ¢ with the idea of his
oneness ' with all existences, and at the same time ‘ with the idea of his
separateness’ from them.

* cf. iv. 24, and note the implicit ider tification of Krisna with Brahman.

o §. and others distinguish Zratu afs a class of Vedic sacrifices from
yajiia as the worship enjoined in smypiti. D. does not accept this distine-
tion, and prefers to explain kraty as ¢ sacrifice’ in the striet sense of the
term, and gajiic as ‘worship’ in general.
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cestral oblation ; I am the herb; Tam the rune; I am the but-
ter; T am the fire; [ am the burnt-offering.!

17. T am the father of this universe, the mother, the creator,
the grandsire; that which is to be known, and that which
purifies; OM;? the Rig, the Saman; and the Yajus;*

18. The way,* the sustainer, the lord, the witness, the dwel-
ling, the refuge, the friend; the origin, the dissolution, the
resting-place ; the treasure-house,” the sced immutable.

19. I give heat ; I restrain and pour forth the rain; I am
deathlessness, yea, and death ; being and no-being® am I, O
Arjuna,

U for huta (==homa) see Man, 1ii. 74,

? see note on viii. 13.

* the Gita recognizes only the three most ancient Vedas.

* or the ‘goal’, as often where gati occurs.

s g, explains: ‘that which living beings shall enjoy in a future period.’
R.: ‘the things which come to birth and disappear.” Seeing that at the
end of each ‘Night of Brahmi’ it is the same existences that come to
manifestation, they may be said to pass that Night in a “storehouse’.

¢ &, calls saf the manifested, the effeet, and asef the unmanifested, the
cause. R. explains sat as present existence, and asat as past and future
existence. TH. identifies sof with spirit, and asat with matter. D. follows
$., and quotes RV. x. 72. 2: devanam pireye yuge asatah sad ajayata. He
also refers to Samkhya Kir. ix, where sat is said to be effect. B. writes:
¢ The Supreme is ““ Being and No-Being”, i.e. e is indeed existent, but
His existence as Absolute can only be apprehended by negation of all
conceptions of determinate being, even of being itself” S. is probably
right ; the author had in mind such passages as Chand. Up. iii. 19 (contro-
verted at Chand. Up. vi. 2) and Tait. Up. ii. 7. But seealso Brih. Up. 1. 3.
28 and ii. 3. 6. Mund. Up. ii. 2. 1 and Pr. Up. ii. 5 speak of sat and asat,
but leave the interpretation open.
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20. Men of the threefold seience,! who drink the Soma ? and
are cleansed from sin, worshippinz me with sacrifices, pray for
the way of Heaven; these win the pure world of the Lord of
Lords, and in that heavenly realn: they taste the heavenly joys
of Heaven’s Lords.

21, They enjoy the broad world of Heaven, and when their
merit is spent, enter the world of mortal men; thus those who
follow the threefold law, desirers of desires, win but the state
of going and return.

22. To those men who think on me and worship me with
undivided hearts,’ ever controllec, I bring the power to gain
and guard.*

23. Even those who are devoted to other Lords of Heaven,
and sacrifice to them, possessed of faith—even they, O son of
Kunti, do saerifice to me alone, but not as law ordains,

! those who follow the law of the three Vedas. See note on 17.

* the juice of a milky climbing plant (asclepias acida) which played a
large part in Vedic ritual, and was itself regarded as a deity.

3 i.e. worshipping me alone and no other. §. explains: aprithagbhiitah,
i.e. as not separate from me—an interpretation due to his monistic bias.

* R. explaine: ‘union and its perpetuance.’ So also M., D.: ‘a full
assurance (of blessedness).” TG.: ‘I give new gifts and preserve what is
acquired by them.’
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24. ¥or of all sacrifices-am 1 the enjoyer and the lord ; but
men recognize me not in truth; therefore they fall.!

25. To the Lords of Heaven go they who pay their vows to
Heaven’s Lords; to the Fathers go they who pay their vows
to the Fathers;? to the Ghosts® go they who offer to the
Ghosts; to me, too, do they go who sacrifice to me.

26. If any earnest soul make offering to me with devotion,
of leaf or flower or fruit or water, that offering of devotion I
enjoy.

27. Whatever work thou doest, whatever thou dost eat, what-
ever thou dost sacrifice or give, whatever be thine austere prac-
tices, do all, O son of Kunti, as an offering to me.

28. Thus from the bonds of work, from fruits both good and
ill, shalt thou be released; thy spirit controlled by practice
and renuneiation,® thou shalt find release and come to me,

! i.e. return to the world of men.

% i.e. who occupy their time and thought in the performance of the
$raddha ceremonies.

8 the word bhiita denotes an inferior, and often malicious, being in the
spiritual world ; but not all bhitas are evil, . mentions the Vinayakas
(e.g. Ganeda), the hosts of Matris (the personified energies of the principal
deities), and the four Bhaginis. See RFNI., ch. vii.

4 as in Reading V, the performance of duty in the spirit of renunciation,
with no desire for reward, and as an offering to Krigna.
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29. All beings I regard alike; not one is hateful to me or
beloved ; but those who with devotion worship me abide in me,
and I also in them.!

30, 1f one worship me with undivided devotion, even though
he be of very evil life, yet must he be counted good; for his
resolves are right.

31. Quickly he becomes righteous,” and goes to everlasting
peace ; be very sure,® O son of Kunti, my votary does not perish.

32, For even those, O son of Pritha, who are born of the
womb of sin *—women, Vaisyas, and Sidras too—if they re-
sort to me, go on the highest way.

14 compares Krigna to a fire, which does not choose on whom to shed
its warmth; he who draws near to it will be warmed ; he who remains
aloof will be cold. Anandagirispeaks of the sun, whose light is reflected
in a clean mirror, but not in a dirty one. B.'s translation of sama: ‘I am
indifferent to all born beings’—is misleading. The doctrine of this sloka
is not consistent with the teaching of such passages as Kath. Up. ii. 23:
¢ He is to be obtained only by the one whom he chooses.’

% the commentators are anxious to maintain that the doctrine of these
$lokas is not immoral. Thus $. comments: ‘ By abandoning evil ways in
his external life and by the power of his internal right resolution.
Kath. Up. ii. 24 declares that ‘ He cannot be obtained by knowledge by
one who has not ceased from evil conduct.’

5o TH.and D. TG. translates: ‘you may affirm.” $.: nidoitam prati-
ghidm kuru.

* D. takes those who are ‘ born of the womb of sin’ as a class separate
from ‘women, Vaidyas, and Sidras’. But these are said to be ¢ conceived
of sin’ inasmuch as they have been born as women, or of low caste, in
consequence of sing committed in a former life.



33-34 NINTH READING 189

f geaTRrET: q@t WA TsEEeT )
wfamayge Wrafas aTg W @ 330
AT HY AFHT AATA AT ARG |
wTdwfE geEaTaTE amaam 138

tfa Sagaadtar aaf@rosgg T aEa
ST Nel

33. How much more pure Brahmanas and devout King-
sages ? Thou who hast gained this world, impermanent and
pleasureless, devoutly worship me !

34. On me thy mind, to me be thy devotion, for me thy sacri-
fice; to me do reverence; thus holding thyself in control, and
making me thine aim, even to me shalt thou come.

THUS ENDETH THE NINTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME 18

ROYAL SCIENCE: ROYAL MYSTERY.



190

HhraTgaTe |

Y TF AETATET <Y § UTH I |

T € e = frastaEt na
@ & fag: o wiE « @Eda: |
wgatfzf? Farai wedlui T @91 120
€ qrawaafE 7 ¥ e
THHT: ¥ AAY FEUTL: HH=A W3 I
gfewiansdre: aar aa ow W

@ i@ ATVCATI 9 ITHGAT T 081l

Readwng the Tenth.

The Blessed Lord said :

1. Once more, O thou strong of arm, hear my supreme word,
which I will declare to thee who art delighted,! because 1 de-
sire thy welfare.

2. The Hosts of Heaven know not my origin,? nor the Great
Seers;® for I am altogether the beginning of the Lords of
Heaven and of the Great Seers.

3. He who knows me as birthless and without beginning,
as the Great Lord of worlds, is among mortals undeluded and
is released from every sin.

4. Discernment, knowledge, freedom from delusion, long-

! some translators render priyamdndya ¢ who art beloved’. The word
can bear either sense, but ¢ delighted’ is the more usual.

2 R. interprets prabhave as prabhdva, greatness. But context demands
the meaning ‘origin’. They do not know Krisna’s origin, because he has
no origin.

% mentioned again in 6 with the number seven; in 25 the chief is
Bhrigu. Various lists of the seven maharsis are given ; Bhrigu is added
to the list by Manu and in the Vdyu and Visnu Ps. They are sometimes
identified with the Prajapatis, progenitors of the human race, ¢ mind-born
sons of Brahma’ (cf. 6). The seven mahargis appear in the sky as the seven
chief stars of the Great Bear.
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suffering, truth, restraint, tranquillity,' pleasure and pain, exist-
ence, non-existence,? fear and fearlessness,

5. Harmlessness, an even mind, contentment, austerity, bene-
ficence, fame, and infamy—such are the states of beings, sever-
ally dispensed by me alone.?

6. The seven Great Seers,* and the four Ancients,” and the
Manus ® too, who had their-being in me, were born of mind;
of them are sprung these creatures in the world.

7. He who knows in verity this my pervading power’ and

! §. thus distinguishes between dame and $oma: dama is quietude of
the external senses, and ama, of the inner spirit (antabkarana).

? R. explains bhave and abhdove as f great joy ’ and * melancholy’. TH.,
D., and TG. as ‘birth’ and ‘death’.

3 8. adds: ‘according to the work of each.’

¢ see note on 2. Anandagiri remarks that the maharsis, from Bhrigu to
Vagistha, were omniscient, and were the original teachers of the tradi-
tional wisdom.

5 i.e. the four ‘ mind-born ' Kumaras - Sanatkumira, Sanaka, Sandtana,
and Sanandana. §. and others take pisrve catvdrah with manavab ; 8. selects
the four Manus known as Savarna from the list of fourteen.

® There are fourteen Manus, each presiding over the world for a
manvantara, or period of 4,320,000 years. The first Manu was called
Svayambhuva; the seventh (ruler of the present age) Vaivasvata (see
note on iv. 1).

7 the word vibhati contains an idea of ‘ power’ or ‘lordship’ and also
an idea of ‘pervasion’or ‘immanence’. Later in the Reading, Krisna
recounts to Arjuna some of his vibhdtis; he speaks of himself (a) as the
chief of each class of beings, e.g. as the sun among lights, and (b) as
that without participation in which each member of the class could not
exist as it is ; for example, all lights owe their possession of light to the
sun. Any translation of vibhiti, then, which ignores this double aspect
(e.g. TH.and D.: ‘pre-eminence;’ B.: ‘power;’ and TG.: ‘emanation’)
must be considered inadequate. Anandagiri explains the word as denot-
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work! is controlled by unshakable control; of this there is no
doubt.

8. I am the origin of all; all issues forth from me; believing
this, the wise devoutly worship me, filled full with love.?

9. Their thought on me, their life absorbed in me, teaching
one another and speaking ever of me, they are delighted and
content,

10. To those men, ceaselessly controlled, who worship with
affectionate devotion, I give that union with discernment,
whereby they come to me.

11, Abiding in their souls?® do I for pity’s sake destroy with
the brilliant lamp of knowledge their darkness born of ignor-
ance.

ing Krisna'’s infiniteness, and the fact that the Great Seers and Manus
possessed their power and wisdom in so far as they partook of a very
small portion of his power and wisdom. R.identifies vibhiti with aifvarya,
and this is a true identification, seeing that i§vare is not only transcendent
Lord but also immanent in every being (ef. xviii. 61). For the idea of
pervasion present in this Reading note vibhu (12) and vydpya (16).

! Krisna's yoge in this Reading is the expression of his transcendent
power in the work of creation.

® translators vary between ‘full of perseverance (abkinive$a) in seeking
the supreme reality’ (S.); ¢ gifted with meditative powers’ (TH.); ‘¢ who
share my nature’ (D.); and *full of love’ (TG.).

3 'TH, translates: ‘remaining in my own condition,” and explains that
to the devotee alone Krisna discloses his real nature.
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Arjuna said:

12. Brahman Supreme, Supreme Abode, Supreme in purify-
ing power art thou! Person eternal and divine, the primal Lord
of Heaven, unborn, pervading all—

13. Thus all the Seers have hailed thee, and Narada,! the
heavenly Seer, likewise ; and Asita*and Devala ® and Vyasa;*
and thou thyself revealest it to me.

14, All this that thou tellest me I deem true, O Kefava;
verily, O Blessed Lord, thy manifestation ® know not the Lords
of Heaven or Hell.®

15. Thyself alone dost kmow thy Self hy Self, O Person
! many stories are told of Narada, a favourite figure in Hindu legend.
He is said to have invented the ving, or lyre, and to have paid a visit to
Patala. Later legend associates him closely with Krisna. Heisfrequently
represented on the stage as a rather mischievous youth, carrying kartdl,
or castanets.

2 Asita is mentioned in the Lalita Vistara.

3 Devala, the son of Viévamitra, is mentioned in the Vignu P.

* the word vydse means ¢ editor’ or ‘arranger’. To Vyasa is attributed
the compilation of the Veda in its present form, and the authorship of
many sacred works, including the Mahfibhiirata and the Puranas. He was
also called Krisna Dvaipayana.

5 pyakti is probably used here in a very general semse, inclusive of
creation and incarnation.

% the Danavas, or descendants of Danu, like the Daityas, were demons
who warred against heaven and interfered with sacrifice. In early times
they seem to have represented the aborigines.

3401 0



194 THE BHAGAVADGITA 16-20

TpRdwIny fear gl

afafdyfafasiarfomia @ fasfa 1ag

a% fyama Difirai wzr uficfmman)

¥y ¥y T WAy famrefy swramar 1990

famtaar 9 fagfa 5 sda

¥ awg gfafe sgmar arfi wegan i az)
ThrTgaTe |

T & sufaefa e grafagaa: )

FTYUTHA: FEYB Arema fqmc’ & 1qe

FTATAT YIHT FEATTAlEA: |

FEAIEY avf 5 yarawea va 7 1200

Supreme, O Source of beings, Lord of beings, Lord of Heaven’s
Lords, O Ruler of the universe!

16. Indeed thou shouldst tell without reserve thine own di-
vine pervading powers, whereby thou abidest immanent in
these worlds.

17. How may I know thee, O Ascetic,’ in constant medita-
tion? And in what various aspects should I think of thee, O
Blessed Lord ?

18. Tell me again in full thy work and thy pervading power,
Janardana ; for with hearing thine ambrosial word I am not
sated.

The Blessed Lord said:

19. Lo, verily I will tell thee my pervading powers divine—
those that be chief, O best of Kurus; to my extent there is no
bound.

20. I am the Self? O Gudakesa,? dwelling in the heart of

! Krisna as Creator, by virtue of his karmayoga. R. reads yogi, in
apposition to aham.

* of. xviil. 61. As adhyditma, he is both transcendent, and immanent
in all,

s §. here gives as an alternative the explanation (ghanakeéa) which
modern scholarship approves. See note on i. 24.
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every being ; I am the Beginning and Middle of beings, and
their End likewise.!
21. Of Sun-Spirits I am Visnu ;2 of lights, the radiant Sun;
of Storm-Spirits I am Marici;® of the lights of night,* the Moon.
22. Of Vedas I am the Samaveda;® of Heaven’s Lords, Va-
sava ;% of senses I am the Mind ;7 of beings, Consciousness.?
23. Of Spirits of Destruction 1 am Sarnkara ;9 of Goblins

' 1 am not only the cause of theilr munifestation, persistence, and
dissolution, but it is my prakriti which itself comes into being, remainsin
manifestation, and is dissolved again.

2 in Vedic times the Adityas were the'six or seven sons of Aditi; later
the number was increased to twelve, as representing the Sun, under
various names, presiding over the months of the year. Vignu is included
among them in the Visnu P., and is here said to be the chief.

3 the Maruts, sons of Rudra, play an important part in the Rigveda as
Lords of wind and storm. Their chief was Marici.

4 usually taken to miean the asterisms in the moon's path. But the
context demands that the moon should be one, and the chief one, of
the naksatras, which must therefore Lear their more general meaning
of the ¢ lights of night .

8 This Veda receives special honour in Chand. Up. i. 1 as being the
essence of the Rigveda, from which nearly all its verses are derived. The
fact that its verses were chanted also gave it special value. It is curious
to notice that in Man. iv. 124 the sound of the Samans is said to convey
a notion of impurity, owing to their connexion with the Pityis,

¢ Indra.

7 indriye is rather an organ of sense. Among the eleven sense-organs
manas is reckoned as the most important.

8 i.e, among the manifestations of prakriti the first and highest is
buddhi.

® the Rudras are spirits of storm and destruction, identified in the
Rigveda with the Maruts (see note on 21). Rudra is a Vedic deity,
generally terrible, sometimes propitious; he was identified with Siva,
who is also called Samkara.

o2
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and Ogres, Vittesa ;! of Radiant Spirits I am Fire;? of moun-
tains, Meru ;8

24. Of household priests, O son of Pritha, know me to be
the chief, Brihaspati;* of captains I am Skanda;® of waters,
the Ocean;

25. Of Great Seers I am Bhrigu ;® of words, the One Syl-
lable ;" of sacrifices I am. the Sacrifice of Muttered Prayer ;8
of things unmoved, Himalaya ;

26. Of all trees I am the Sacred Fig-tree;° and Narada,!® of

! Vittesa (lord of wealth) is Kuvera, and the guardians of his wealth
are the Raksasas (see note on ix, 12) and the Yaksas. The Yaksas are
represented as dwarfish imps with large bellies, and Kuvera himself is
deformed, with three legs and only eight teeth.

* the Vusus, eight in number, are personifications of such natural
objects as fire, wind, and dawn. In Chiand. Up. iii. 6 Agni is said to be
their mouth,

% the mountain, seven or cight thousand miles high, which stands in
the centre of Jambudvipa, the central continent of the seven which form
the world. Divine beings live on the top, from which flows the Ganges to
the four quarters of the world.

* also called Brahmanaspati in the Rigveda. He is the priest, or chap-
lain of the deities. He is lord of the planet Jupiter.

® the Hindu Mars, also called Karttikeya. He is the son of Siva, and
rides upon a peacock, holding a bow and arrow.

¢ for the smaharsis, see notes on 2 and 6. Bhrigu recites the Manava-
dharma-éastra, where he is called Manu's son. In the Padma P. it is said
that Bhrigu was sent by the risis to test Brahma, Siva,, and Visnu, and
found the last alone worthy of worship, seeing that he embraced the foot
that awoke him with a kick.

7 i.e. OM. See note on vii. S,

® Madhustdana says that the jopayajfie is the best form of sacrifice,
because it does not involve the slaughter of animals.

? the advattha, now called the pipal. See note on xv. 1.

% see note on 13.
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heavenly Seers; of the Celestial Choir, Citraratha;? of the
Perfected, Kapila the saint.”

27, Of horses know me to be Uccalhsravas,® ambrosia-born ;
of king-elephants, Airavata;* of men, the Monarch ;

28. Of weapons I am the Thunderbolt ;* of cows, the Milch-
cow of Desires ;¢ the Forefather, Kandarpa,”am I; of serpents
I am Vasuki;®

29, Of snakes I am Ananta;?! of water-creatures,

1 in the Veda the Gandharvas are celestial beings of a sensual type;
later, they are the singers and musicians who attend divine feasts. Citra-
ratha is their chief.

2 Kapila, the reputed founder of the Siuiikhya philosophy, is here given
pride of place among the siddhus, or those who have obtained perfection,
or release, because the teaching of Krispa specially follows Samkhya-
Yoga doctrine.

3 the horse of Indra, produced with thirteen other objects when the
devas churned the ocean to secure wmyite; Visnu took part in the churn-
ing, in his evatdre as a tortoise.

4 Indra’s elephant, also produced at the churning of ocean.

5 the weapon of Indra ; S. refers to the Vedic legend of Dadhici, from
whose bones the thunderbolt was made.

¢ another product of the churning of ocean; see note on iii. 10.

7 Kama, or the Hindu Cupid. He is represented as a beautiful boy,
carrying blossom-tipped arrows, each of which uffects one of the five
senses. He rides upon a parrot, und is uttended by Apsarases, or Celestial
Nymphs.

$ R. distinguishes the sarpa, as one-headed, from the many-headed ndga
of the next éloka. Viisuki was used as u rope at the churning of ocean.

* the ndgus, or snakes with human heads, live in Patala. Their king is
Aunanta, or Sesa, on whom Visnu rests under the shadow of a thousand
hooded beads.
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Varuna;' of the Fathers I am Aryaman;? and of subduers,
Yama ;®

30. Of Demons I am Prahlada;* of reckoners I am Time;®
of beasts I am the Lord of Beasts ;® and Vainateya,” of birds;

31. I'am of cleansing things the Wind; of weapon-bearers,
Réama;* of fishes T am Leviathan ;¥ of rivers, Jahnavi; 10

32. Of creations I am the Beginning and the End, and the

! Varupa held a high place among Vedic deities, as Lord of the sky
and of the moral order. In later times he is Lord of the waters,

* one of the Adityas, and chief of the Pitris.

* In the Veda, Yamu and his sister Yami are the first human pair.
Yama, after death, found the way to the other world, and the later dead
have followed him. Later, heisthe lawgiver and Jjudge of the dead ; hence,
chief among ¢ subduers® (swmyematiam).

* the Daityas, or descendants of Diti, are demons like the Danavas (see
note on 14). Prahlada was the son of the demon king, Hiranyakadipu ;
he became a votary of Viynu, who saved him whenever his angry father
tried to kill him. Visnu finally slew Hiranyakadipu in his avatare as
Narasititha, the man-lion.

® ‘In Hindu logic Time is a single omnipresent and eternal substance
in which all determinute existence is lodged, and the instrumental cause
by which the mind is led to formulate the terms ¢ past’, ‘present ', and
¢ future’, which are the basis of all reckoning. Thus time, not the mind,
is the fandamental principle that is at work when we are reckoning, the
moving spirit of caleulation. (B. «d loc.).

® i.e. the lion or the tiger.

" Garuda, son of Vinata, the king of birds, on which Vignu rides. He is
represented as half-man, half-bird, and is the enemy of all serpents.

# i.e. Ramacandra, the avat@re celebrated in the Ramayana.

* the makara is a large mythical fish; the word is used for dolphin,
shark, or crocodile.

' Jahnu was a sage who was disturbed in his devotions by the river
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Middle too,! O Arjuna; of sciences, the Science of Essential
Self; of arguments, the True.?

33. Of letters I am the letter A ;* of compound words, the
Pair;* I am Time imperishable;® I, the Creator, facing
every way;

34. All-seizing Death am I, and the Source ° of things to be;
of female powers, Fame, Fortune, and Speech, Memory, Intelli-
gence, Steadfastness, Long-suffering ;7

Ganges, and consequently drank up its waters. He afterwards allowed
the stream to flow from his eur. Hence the Ganges is called Jahnu’s
daughter.

! this statement is more general than that in 20, There the reference
is to individual existences; here to creations us u whole.

* 8. says that by prevedatam we must here understand the various
forms of argument, such as jalpe (arrogant and quarrelsome rejoinder),
vitunda (idle destructive criticism), uniong which vada (dialectic as dis-
tinguished from eristic) is the chief. This is more probably right than
such a rendering as that of D.: “of those who speak I am the speech,’ or
that of TH.: ¢(human) speech among sounds of utterance.’

¢ chief among letters as placed first in Indian alphabets; immanent, as
inherent in syllables without other characterization, cf. Ait. Ar. il 2, 8:
akadro vai sarvavik,

4 Among Sanskrit forms of compound that in which the elements are
co-ordinate, e.g. Ramalaksmanau, Rama and Laksmana. 1t is this co-ordi-
nation of parts, according to Sridhara, which makes this form superior
to others.

5 both Lord of Time, and of those periods (moments, &c.) which we
call ‘time’. So (mearly) S,

¢ «Creator . .. Death . .. Source’ should be taken together. He brings
to birth, he destroys, and again he brings to birth what shall be. s,
explains wdbhava bhavisyatam as * the prosperity of those who are to be
prosperous .

7 all these abstract nouns are feminine in Sanskrit.
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35. Of Saman hymns am I Brihatsaman;! of metres, Ga-
yatri;? Margadirsa® am I of months; of seasons, Flower-bear-
ing Spring ;

36. Of guileful things am I the Dice-play ; Splendour, among
the splendid;* I am Victory; I am Resolution; Goodness,
among the good ;

37. Of Vrisnis® I am Vasudeva’s son; of Pandu’s sons, Dha-
narhjaya;® of saints, too, I am Vyasa; of sages, Udanas’ the
sage ;

1 yerses of the Simaveda, written in brihati metre.

2 one of the Vedic metres (of 3 feet with 8 syllables each) exalted
in Chand. Up. iii. 12. 1, 2 as equivalent to the whole earth and all therein.
Tts superiority is due to the fact that the famous Savitrd prayer (tot savitur
varenyam, &c.) is composed in/the Gayatri metre.

* or Agrah@yana, so-called because the Hindu year once began with it;
equivalent to our November-December.

4 it is not easy always to decide whether the genitive substantives
should be regarded as neuter or masculine ; whether, for example, this
phrase means ‘splendour among those whose characteristic is splendour’,
or ‘splendour itself among all forms of splendour’. Ji@navatim in 38
must be masculine ; and there, as wherever the genitives are supposed to
be masculine, the idea must be that Krigna is the abstract quality itself,
regarded as transcendent, which yet is manifested as inherent in all who
display that quality, not unlike the Platonic Idea wherein particulars
participate ; e.g. ‘those who know’ possess their knowledge by virtue of
their participation in the Idea of Knowledge, which is Krigna himself.

5 of the descendants of Vrisni, son of Yadu, and great-great-grand-
father of Vasudeva, father of Krisna.

°® i.e. Arjuna.

7 the planet Venus, also called Sukra ; the son of Bhrigu, and pre-
ceptor of the Daityas. He is ealled kdvya in the Rigveda.
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38. Tam the Rod of things that punish; of things that seek
vietory I am Statecraft ; of sceret things, too, I am Silence ;
Knowledge am I of those that know.

39. That also which is the Seed of every being am 1,0 Ar-
juna; nor without me can any being exist that moves or does
not move,

40, Of my pervading powers divine there is no bound, Pa-
ramtapa ; but by examples only have I declared my powers’
extent,.

41. Whatever thing has power, prosperity, or force, know
thou that this is sprung from a part of my glory.

42. But what avails thee this long lesson, Arjuna? I with
one part of myself have established this whole universe, and
so abide.

THUS ENDETH THE TENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

PERVADING POWER
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Readvng the Eleventl.

Arjuna said:

1. Of thy favour towards me thou hast told me the high
mystery, called Essential Self; by that discourse this my de-
lusion is destroyed.

2. For the origin and destruction of beings I have heard
from thee in full, O thou whose eyes are like the lotus-leaves,
and also thy majesty immutable.

3. Even as thou deseribest thyself, O Highest Lord, so crave
I to behold that form of thine as Lord, Person Supreme.

4. If, Lord, thou thinkest that I am able to look upon it,
then do thou, Lord of Power, reveal to me thy Self immutable.

The Blessed Lord said:

5. Behold my forms, O son of Pritha, in their hundreds and
their thousands, manifold, divine, various in colour and in
shape.
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6. Behold Sun-Spirits; Radiant Lords, Lords of Destruction,
Horsemen Twain, and Spirits of the Storm ;! behold, O Bha-
rata, many marvels never seen before.

7. Here concentred in my body behold now, O Gudakesa,
the whole universe moving and unmoving, and all else thou
dost desire to see.

8. But since thou canst not se¢ me with this thine own eye,
I give thee an eye divine ; behold my power as Lord!

Samjaya said :

9. Then, O king, when he had said these words, did Hari,?
great Lord of power, show to the son of Pritha his supreme
form as Lord.

10. Many his mouths and eyes,” many his wondrous aspects ;

! for Adityas and Maruts, sec note on x. 21; for Rudras and Vasus, see
note on x. 23. The twin Advins are Vedic deities, closely connected with
Usas, the Dawn; they were celebrated us physicians, and, generally,
helpers in time of need. It is not eusy to determine exactly the natural
phenomena they represent; some identify them with the morning and
evening stars; others call them the morning and evening periods of
twilight.

? i.e. Visnu.

® as all-devouring and all-seeing.
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many his divine adornments," his brandished weapons many
and divine,

11. Divine the garlands and the robes he wore, divine the
perfumes of his ancintment ; all-marvellous was he, a Lord of
Heaven, infinite, facing every way.

12. If the splendour of a thousand suns were all at once to
rise in the sky, that would be like the splendour of that Mighty
One.

13. There in the body of the Lord of Heavenly Lords did
Pandu’s son then see concentred the whole universe, in mani-
fold division.

14. Then did Dhanarhjaya, in sore amaze, his hair astir, bow
his head, and address with folded hands the Lord of Heaven.
Arjuna said :

15. I see, Lord, in thy body all the Lords of Heaven and di-
verse hosts of beings, Lord Brahma seated on his lotus-throne,?
and all the seers and snakes divine.

! as representing every deva, i.e. as adhidaiva, and therefore bearing

the symbols of each.

* thus most modern translators, following S., who says that the lotus-
throne is Mera which forms the cup of the Earth-lotus (see note on x. 23).
R. and M. separate #am from brahmdnam, and interpret thus: ¢ Brahma
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16. With many arms ' and bellies » and mouths and eyes do
I behold thee, on all sides infinite of form; no end in thee, no
middle, nor yet beginning do I sce, O Universal Lord, O Uni-
versal Form !

17. With crown and maee and dise *—a mass of glory gleam-
ing on all sides—do I behold thee ; hardly may I gaze on thee;
as burning fire or sun resplendent round about, incomprehen-
sible.

18, Thou art the Imperishable, learning’s highest theme;
thou art the supreme treasure-house of this universe ; thou art
the changeless guardian of eternal law; thou art the Person
from everlasting—so I deem.

and the Lord (i.e. Siva) resting in him whose seab is on the lotus’ (i.e.
Brahmd who sits on the lotus issuing from Visnu's navel). Thus each
member of the trimiirti is represented.

! as all-powerful.

2 gs the storehouse of creatures at their dissolution.

3 Vignu’s four hands carry a mace, or club (gudd), a disc, or quoit, used
as a weapon (cakra), a conch-shell (§ankha), and a lotus (padma).
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19. With no beginning, middle, or end I see thee; thy might
is infinite, thine arms are infinite; the sun and moon thine
eyes;! thy mouth of kindled fire; with thine own radiance
dost thou heat this universe.

20. For by thee alone are these interspaces of heaven and
earth pervaded, and all the quarters of the sky; when it be-
holds this form of thine, marvellous, terrible, shudders the three-
fold world, O Mighty One.

21. Verily unto thee do these hosts of deities? draw near :
some in affright laud thee with folded hands ; erying ‘¢ All Hail t’
Great Seers and Perfect Ones * in hosts praise thee with hymns
of praise abounding.*

22, The Spirits of Destruetion ; and of the Sun, the Radiant

! R. remarks that with the moon-eye he gladdens his devotees, and
with the sun-eye he scorches up the wicked.

2 §. says that the deities here mentioned have become incarnate as the
warriors fighting at Kuruksetra.

$ the siddhas, 88,000 in number, are mortals who have gained perfection
and dwell between the earth and the sun.

+ 8. sampirna. D.: ‘sublime.” Either translation is possible.
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Lords, the Spirits of the Sky,! all lesser Lords,? the Horsemen
Twain, the Storm-Lords, and those who quaff the steam? the
hosts of the Celestial Choir,* of Goblins,” of Devils,and of Per-
fect Ones—all gaze on thee astonished,

- 23. Beholding thy great form with many mouths and eyes,
with many arms and thighs and feet, with many bellies, a form
of terror with many teeth, the worlds do quake, O thou of
mighty arm, and I quake too.

24. For when I sec thee touch the sky, with varying hues
agleam, with open mouths and wide resplendent eyes, my in-
ner being quakes; nor constancy I find nor quietude, O Visnu!

25. And when I see thy mouths inspiring terror with their

! the Sadhyas are an inferior class of deity, connected with, possibly
personifications of, sacrificial rites and prayers ; they dwell in the inter-
mediate region between heaven and earth (RV. x. 90. 16).

2 pidve, in the Rigveda, seems to be a collective term for deities of an
inferior order. In the Pur@nas they number ten or twelve, and include
several abstract ideas, e.g. Satye and Dhriti,

® the usmapas (lit. heat-drinkers) are the Pitris. Man. iii. 237 says that
the Ancestors will come to the food as long as it is hot; perhaps they
¢ drank up’ the steam from the hot dishes.

* for the Gandharvas (‘such as Hiha and Halid’, says SC), see note on
x. 26.

5 see note on x. 23.
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teeth, like to the firc of Doom,* I know not the quarters of the
sky ?nor find Lhappiness; be gracious, Lord of Heavenly Lords,
Home of the universe !

26. And all these sons of Dhritardastra, together with the
hosts of kings, Bhisma and Drona and yon son of the charioteer,?
and our chief warriors also,

27. Hasten to enter thy fearful mouths inspiring terror with
their teeth ; some, caught between the teeth, are seen with heads
crushed ;

28. As many river torrents flow to meet the sea, so do these
heroes of the world of men enter thy flaming mouths;

29. As moths in rapid course enter a lighted fire to their

! here, and in 32, kale bears the double sense of ‘ time’ and ‘death ’:
cf. the phrase ‘ your time has come’. The ‘fire of doom’ is that which
consumes the world at the time of dissolution. .

? i.e. my bewilderment is such that I have lost all sense of direction.

3 Karna was the son of Pritha by Siirya, and thus half-brother of the
Pandavas. He was brought up by a charioteer and fought on the side of
the Kurus. He waskilled by Arjuna. Karpa was ruler of Anga, or Bengal,
and some say that his foster-father also was king of that country.
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destruction, so do the worlds to their destruction enter in rapid
course thy mouths.

30. Thou lickest up all the worlds around, devouring them
with flaming mouths; thou fillest the whole universe with thy
glory ; thy dreadful rays blaze forth, O Visnu!

31. Tell me, who art thou of dread form? Reverence to thee,
O chief of Heavenly Lords! Be gracious! Thee I desire to know
as primal ; for thy forthcoming to action ' I do not understand.

The Blessed Lord said:

32. Doom am I, that causes worlds to perish, matured and
here come forth to destroy the worlds; even apart from thee 2
not one of the warriors drawn up in ranks opposing shall sur-
vive,

1 S.: cestd, activity. D.: ‘ thy form evolved." pravritti means ‘coming
forth to action’. Arjuna does not understand the Lord's activity, when
he sees the warriors rushing to destruction in his mouths: cf. pravrittah
in 32.

? 1. e. even without thine action, TH. translates: ¢ except thee,” and
complains that the prophecy was not fulfilled.

8401 P
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33. Therefore arise, win glory, defeat thy foes, enjoy wide
sovereignty ! I have already slain these men; be thou no more
than a means, left-handed bowman !

34. Drona and Bhisma and Jayadratha! and Karna, and
other mighty warriors too, when I have slain, slay thou!
Tremble not! Fight! Thy rivals shalt thou conquer in the fray.

Samjaya said :
35. When he heard this word of Kegava, the Wearer of the
Crown 2 folded his hands and trembled, and did once more obei-

sance: bowing, he spoke to Krisna, with faltering voice and all
afraid.

! king of Sindhu, and son-in-law of Dhritaristra. He had carried off
Draupadi in the absence of the Pandavas, who pursued him and beat
him and cut off his hair. He was killed by Arjuna in the battle. $. ex-
plains that the four warriors here mentioned were particularly formidable
to Arjuna. Drona was his teacher and preceptor; Bhisma had defeated
Paragurama, and had the time of his death at his own command; Jaya-
dratha’s father was engaged in terrible austeritics with a view to winning
the fulfilment of his prophecy that < whoever should cause his son’s head
to drop on earth, his head too should fall*; and Karna, the son of the
Sun, possessed an unerring missile,

? Arjuna.
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Arjuna said:

36. Meet is it, Hrisikeda, that thy praise should move the
universe to joy and love; the Monsters fear, and run to every
quarter ; and all the hosts of Perfeet Ones do reverence.

37. And wherefore should they not do reverence to
thee, O Mighty One, the First Creator, greater even than
Brabma?! Infinite Lord of Heavenly Lords, Home of the
universe! Thou art the Imperishable, Being, Not-being, That
Supreme!?

38. Thou art the Primal Lord of Heaven, the Ancient Per-
son; thou of this universe the Treasure-house Supreme; thou
art the knower and that which must be known, and the
Supreme Abode; by thee, O infinite of form, is the universe
pervaded.

1 & followed by B., renders: ‘greater (than all else), primal cause
even of Brahma.’
* R. interprets: ‘ that which is beyond sat and asat, i.e. muktdtman.’'

P2
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39. Thou art Vayu,' Yama? Agni® Varuna,* Saganka,® Pra-
japati® and the Great-grandsire; reverence, reverence to thee

a thousand times, and yet again and again reverence, reverence
to thee!

40. Reverence to thee from before and from behind ! Rever-
ence to thee from all sides, O All! Of boundless strength art

thou and measureless might ! Thou fillest all ; therefore art thou
all!

41. Whatever rude word I have spoken, thinking of thee as
comrade, saying <O Krisna !’ or ‘ Yadava!’7 or ‘Comrade!’, not
knowing this thy majesty, in negligence or love,

! the Vedic deity of wind.

% see note on x. 29,

3 the Vedic deity of fire.

* gee note on x. 29.

* lit. hare-marked : i.e. the moon.

¢ a term applied to more than one deity, but especially to Brahma as
Creator.

7 descendant of Yadu.
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42. And whatever disrespect has been shown to thee by way
of jest, whether we played or rested, sat or ate, alone or in sight
of men—for all this, O Never-falling, I crave pardon of thee
who art incomprehensible,

43. Thou art the Fatherof this world, of all that moves and
does not move; thou art to be adored, its Master reverend ;!
there is none equal unto thee; how could there be a greater in
the threefold world, O thou whose power knows no rival ?

44. Therefore I bow myself and prostrate my body and crave
grace of thee, the Lord adorable ; as father with his son, as com-
rade with his comrade, as lover with his beloved, so shouldst
thou bear with me, O Heavenly Lord !

43. Now have I seen what none has seen before; therefore
am I delighted, though my heart quakes for fear; show me that
other form, O Lord of Heaven; be gracious, Lord of Heavenly
Lords, Home of the universe !

' another readingis guror gariyan. This is adopted by TH., who trans-

lates: ‘more important than that guru himself,’ i.e. than Brahma. D.:
¢ of weightier honour than the guru (i.e. any guru) bears.’



214 THE BHAGAVADGITA 46-49
fadfes nfzw swew-
fa=erfa @ ggwd a9
AT T Ty
"eaaTEr #9 fauwd 18

sttnaTgETT |

AYT AEFAA AATAZ

i g3 ZfaATaEEa |
EEICERERCER TG

qW FIAT T FEEA N 89
7 JRANTHIRA TR

4 9 fafas aarfig®:
%Y TH HE T

Z¥ @THW FAAAIT 1970
A1 & =ay A1 ¥ faggara

TET &4 WICHEgATA
Ut ftanan geaes

a29 A wafd wuw 1 e

46. I wish to see thee even as thou wast, with crown, with
mace, with dise in hand ; take on onee more that four-armed
shape, O thousand-armed, O Universal Form !

The Blessed Lord said :

47. Grace have I shown to thee, O Arjuna, revealing to thee
by mine own power this my form supreme—glorious, universal,
infinite, primal—which none save thee has ever seen.

48. Not by the Vedas, not by sacrifice, not by seripture-
reading, alms, or rites, nor yet by grim austerities can I be seen
in such a form by any but thee in the world of men, O hero of
the Kurus.

49. Tremble not thou, nor let thy spirit be perplexed,
looking on this so awful form of mine. Free from fear, with
gladdened heart, behold again that other form of mine—yea,
this!
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Samhjaya said :

50. When thus he spake these words to Arjuna, once more
the son of Vasudeva showed his own form ; and again assuming
pleasant shape, the Mighty One consoled him in his terror.

Arjuna said :

51. Now when I see this pleasant human form of thine,Janar-
dana, I am become master of myself, I return to my normal state.

The Blessed Lord said :

52. Very hard to behold is that form of mine which thou
hast seen ; even the Lords of Heaven are ever eager to see that
form.

53. Neither by the Vedas, nor by austerity, nor by alms, nor
yet by sacrifice,can I be seen in such a form as thou hast seen.

54, But by devotion undivided, Arjuna, in such a form can
I be known, and truly seen, and entered, O Paramtapa.
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55. Whose work is unto me, whose goal I am, my votary, free
from attachment, void of enmity to any being—he comes to me,
O son of Pandu.!

THUS ENDETH THE ELEVENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND 118, NAME I8

THE UNIVERSAL FORM.

1 8, calls 55 ‘the essence of the whole Gita .
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Reading the. Twelfth.
Arjuna said:
1. Some, ever controlled, worship thee thus!® with devotion ;

and others worship the Imperishable,” the Unmanifest ; of these
which are more versed in control ?

The Blessed Lord said :

2. Those I deem masters of eontrol who lay their minds on
me, and worship me, abidingly controlled, endowed with high-
est faith,

3. But those who worship®the Imperishable,the Undefinable,
the Unmanifest, the Omnipresent, the Unthinkable, the Immov-
ably Exalted, the Firm, the Constant,

! a reference to the vision in the eleventh Reading, and particularly to
the last $loka. This type of worship is marked by work for God (cf.
satatayuktah with matkarmakrit xi. 55), und by devotion (cf. bhaktah with
matparamo madbhakteh xi, 55). The worshippers of the Imperishable
disdain work ; nor can there be devotion in the true sense where the object
of contemplation is the Unmanifest.

? the aksarath brakma paramam of viii, 2. So 8. R. identifies it with
pratyagatman, and those who follow the wwyakt@ gati with those who
meditate on the nature of the individual soul. M. considers aksara to
mean prakriti, and the reference to be to those who worship S,

s §. defines updsand as an approach, and an ‘ abiding for along time in
the current of the same thought, like the (steady, unbroken) flowing
of oil .
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4, Who hold in check the company of senses, whose judge-
ment is in all things balanced, who rejoice in the welfare of all
beings—these win indeed to me.

5. Greater is the toil of those wheose thoughts are fixed on
the Unmanifest; for painfully is the way of the Unmanifest?
won by those who bear the body.

6. But those who have cast off all works on me, and, making
me their goal, meditate on me and worship me with undivided
control—

7. Soon will I lift them up from the ocean of the mortal round,
O son of Pritha ; for their thoughts are fixed on me.

8. On me set thy mind, on me let thy reason dwell; in me
shalt thou dwell hereafter; there is no doubt.

9. If thou canst not concentrate thy thoughts steadily on me,
then by the method of constant practice® seek to win me, O
Dhanamjaya.

10. If in constant practice also thou lackest strength, make

! or possibly, ‘the Goal, which is the Unmanifest’.
* gbhydsae is defined by S. as ‘withdrawing thought from all quarters,
and fixing it again and again on some particular object’. It is the
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work for me thine aim ; if thou but doest works for me, thou
shalt attain perfeetion,

11. If even this thou canst not do, then turn to my control,!
and holding thyself in check, abandon the fruit of every work.

12. For better is knowledge than constant practice ; and than
knowledge meditation is more excellent; than meditation,
abandonment of the fruit of work ; after abandonment, peace
ensues.?

repetition that differentiates «bhydse trom the steady (sthire, acala)
samdadhi.

Y i.e. turn to that method of work without desire which I have taught
you, even on the lower level where active devotion is less prominent.
R. takes these words with the first words of the $loka, and madyoga as
meaning bhaktiyoga.

* an attempt has been made in the Argument (p. 85) to give this
$loka some meaning; but it must be confessed that the attempt is
desperate. The difficulty is a real one; ancient commentators vainly
grapple with it; many modern commentators (e.g. TH., D., and TG.)
preserve u discreet silence; B., as usual, has a short way with the author.
‘This is a clumsy paradox’, he writes. “Its object is to show that the
humble layman’s selflessness in his duily works ensures salvation not less
certainly than the intellectual and morul ecstasy of the ascetic...to
drive home this lesson an utterly false scule of merit is concocted ., . v. 12
seems spurious.’ . implies that “surrender of the fruit of action’ is
merely extolled as the best means for such unenlightened men as Arjuna.
The solution indicated in the Argument is to be found in the fact that
the message of this Reading is the praise of devotion in contrast with the
colder forms of intellectual contemplation. The concentration recom-
mended in 9 is concentration on me; the constant practice is to win me;
work, in 10, is for me; and even abandonment of the fruit of work, in 11,
is connected with the control that I have taught. The methods of this
$loka, then, are understood to be divorced from the devotion that Krisna
here exalts. Fven the last of the first list is better than any method that
excludes devotion. ¢ Abandonment of the fruit of work' in a spirit of
devotion is better than mere ‘meditation’ that would reject all loving
service; and ‘meditation’, better than ‘knowledge’ of the intellect, that
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13. He! who hates not any being, he who is friendly and
compassionate, without a thought of Mine or I, regarding pain
and pleasure as all one, longsuffering,

14. Ever content, ascetic, self-restrained, of firm eonvietion,
with mind and reason dedicated to me--that man is dear to me,
my worshipper devout.

15. He by whom the world is not disturbed, and who is not
disturbed by the world, free from joy, impatience, fear, and agi-
tation—that man is dear to me,

16. He who hopes for nothing, pure, adept,? impartial, free
from trembling, abandoning every enterprise *—that man is
dear to me, my worshipper devout.

17. He who does not rejoice, nor hate, nor grieve, nor crave,
abandoning good and ill—that man is dear to me, my worship-
per devout.

would dispense with work and yet not know the warmth of love ; while
‘constant practice’ that lacks the steadiness of knowledge, and shares its
cold indifference to devotion, is lowest of all methods. The exaltation of
devotion is measured by the violence of the paradox.

1 8. considers that these lokas describe those who follow the avyakta
gati (5). His preference for ¢ contemplation of the Supreme * leads him to
defy the context, and reverse the teaching of the Reading.

2 §.: “of prompt decision in emergencies.” R.: ‘expert in carrying
out works enjoined by Scriptures.’

® i.e. abandoning the fruit of every enterprise. Cf. xviii. 2, 11. D.
would interpret the phrase without such a qualification.
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18. He who regards alike both foe and friend, honour and
dishonour, he who regards alike both cold and heat, pleasure
and pain, and is void of attachment ;

19. Who holds both blame and praise in equal halance, silent,
content with any lot, homeless, of judgement sure—that man
is dear to me, my worshipper devout.

0. Yea, those who serve this holy law of deathlessness,! as
I have told it, men of faith who make me their goal—such are
exceeding dear to me, my worshippers devout.

THUS ENDETH THE TWELFTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME 1S

DEVOTION.

! lit. ‘ the holy, or righteous, immortality '; i. e. the method of devotion
which is in accord with duty and leads to release. D. refers this éloka to
those who contemplate the Imperishable, thus reversing at the last
moment the teaching of the whole Reading.
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Reading the Thirteenth.

The Blessed Lord said :?!

1. This body,? O son of Kunti, is called the Field ;* Him who
knows it knowers of these call Knower of the Field.*

9. Know also me to be in all Fields Knower of the Field, O
Bharata ; the knowledge of the Field and of the Knower of the
Field I deem to be true knowledge.

3. What the Field is, and of what sort, what its changes, and

! gome MSS. open this Reading with the following $loka:
¢Arjuna said: “ Nature and the Person, the Field and the Knower of the
Field, knowledge, and that which is to be known, I desire to learn, O
Kedava”.' But this dloka is generally considered to be a late interpolation.

2 { e, prakriti in general, und the separate forms of its development.

* commentators suggest various reasons for the application of this term
to prakriti. S, for example, iotes that ‘ the fruits of action are reaped in
it,agina ﬁeld *. Perhaps the conception is that of an area wherein things
grow and develop, then wither and die, and again come forth ; ascene of
continuous activity.

* the function of prakriti is uncenscious activity; that of puruse is
inactive consciousness. The term ksetrajfic occurs in Svet. Up. vi. 18,
where the Lord is said to be ‘the ruler of pradhdna and of ksetrajfia’, and
in Maite1 Up. ii. 5, where the intelligence in each individual is called
ksetrajfia, and is said to be a part of purusa.
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whence is what ;! and who He is, and of what powers,” hear
from me in brief.

4. It has been sung in various ways by seers, in different
hymns 3 severally, and, too, in aphoristic verses about Brahman,*
well-reasoned, full of certitude.

5. The Great Elements,” Individuation, Reason, and the Un-
manifest, the ten Senses and the one,’ and the five Realms of
sense ;7

6. Desire® hate, pleasure, pain, association,’ intelligence,

! ie. what effects arise from what causes. So S. The second yat is
difficult. R.interprets: ‘its origin and nature.’” M., ingeniously takes yat
to be the participle, ¢ going’, and translates: ‘from whom it derives its
impulse.’

* &, refers the prabhdvas, or éaktis, to the ¢ power of seeing, &c.’, men-
tioned in 18, 14. The tern: is probably more general.

3 probably the seers and hymns of the Veda.

+ §. speaks generally of * passages treating of Brahman’, and quotes
Brih. Up. i. 4. 7. R. vefers to the Sariraka Sutras. These, in their final
form, were probably written later than the Gitd ; the term brahmasitra
perhaps includes Upanisadic passages and verses current in the Vedantic
schools.

b earth, air, water, fire, and ether, as gross elements,

% the five organs of knowledge, the five organs of action, and the mind
(manas).

" smell, touch, taste, form, and sound, representing the subtle elements ;
soR. §. calls the mahabhiitas the subtle clements, and these indriyagocaras
the gross elements.

8 these emotions and qualities are modifications of mind, and owe their
being to prakriti alone; they are thus vikdres of the ksetra. Possibly the
term vikara also includes the various elements of developed prakriti, as
set forth in the previous sloka.

9 the appearance of this word—sasighdto—among the modifications of
mind is not easy to explain. $. glosses: dehendriyandim swihatih. M.
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constancy—these in brief are called the Field and its changes.

7. Modesty,! sincerity, harmlessness, longsuffering, upright-
ness, service of the Master, purity, steadfastness, self-restraint,?

8. Desirelessness towards things of sense, abandonment of
thought of I, perception of the faultiness of birth, death, age,
sickness, and pain, ‘

9. Absenceof attachment, and of excessive love for child, wife,
home, and the like, a mind held ever in even balance, whether
a pleasant or unpleasant lot hefall,

10. Unwavering devotion to me, with undivided control,?

translates ‘body’; D.: ‘collective form (organized body);’ TG.: ‘the
body;’ B.: ‘the bodily whole.” But the introduction of such an idea
between ‘desire, hate, &c.’, and ‘intelligence, constancy’ remains unex-
plained. R., perceiving the difficulty, brings the modifications to an end
with ‘pain’, and proceeds thus: sarghdta$ cetandadhritih, i e. * this is the
body, the basis (@dhritih=dadhdrak) for the principle of intelligence ’.
This is ingenious, but not convincing. TH. translates: ‘ multiplicity of
condition.’ Samghdta usually means ‘collection’. As an abstract noun,
which the context here seems to demand, it can only mean the idea of
combination, or association ’; but even so the meaning is obscure.

! it is to be noted that the elements of j4dna as here detailed include
those moral qualities and ascetic practices which are conducive to Jhana,

? the inclusion of these virtues as means to knowledge is important in
view of the question, Is jfigna non-moral? While the jRidnin is un-
doubtedly super-moral, the constant cultivation of such qualities on the
path of jiidna renders it less likely that the adept will, as a matter of fact,
contravene ordinary canons of morality,

® note that bhakti and (karma)yoga are included in the term jhana. S,
explains ananyayoge as aprithok-samddhi, i. e. contemplation of the non-
separate. The meaning is, more probably, work for me alone.
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resort to lonely haunts,! distaste for the society of
men,?

11. Perseverance in the knowledge of the Essential Self, in-
sight into the object ® of the knowledge of the truth,—this is
declared to be knowledge; what is otherwise than this is
ignorance.

12. That which is to be known * will T declare, knowing which
one attains deathlessness; without beginning, Highest Brah-
man ;® nor Being nor No-being © is it called.

13. That, everywhere possessing hands and feet, and every-
where possessing eyes and heads and mouths, and everywhere
possessing hearing,” abides all-enveloping in the world.

14. Seeming to possess the functions of all the senses, yet
! ¢.g. the jungle, the sandbanks of a river, or a temple (S.). In such
places contemplatives are still found.

2 i.e. of the ignorant and undisciplined, not of the enlightened and
disciplined (S.).

% i.e. moksa (S.).

¢ Brahman is both knower and known.

5 anddimat param. R. divides thus: anadi matparam, a division which
$. mentions to reject. He explains matparam as ‘that in relation to
which I am the Supreme’.

6 the Supreme Brahman cannot be characterized by any term, positive
or negative; (cf. Brih. Up. iii. 9. 26 and elsewhere--neti neti; also Tait.
Up. ii. 4 1: ‘words turn back from It’). S. says that Brahman cannot
be sat, as it belongs to no genus, possesses no qualities, &c.; but that it
proves itself not to be esat by manifesting itself through body.

7 cf. RV. x.90.1: ‘a thousand heads hath puruga, a thousand eyes,
a thousand feet,’ and (for the whole passage) Svet. Up. 111, 11-21, where

3401 Q
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void of all the senses ; detached, and yet upholding all ; Strand-
less, and yet experiencing Strands. .

15. Without beings, yet within them; unmoving, and yet
moving ;! so subtle That that none can comprehend it; far
away, yet near,? is That.

16. Undivided, yet in beings seeming to dwell divided, Sup-
porter of beings is That which is ta be known, and their De-
vourer and Begetter.

17. Light ® even of lights, that overpasses darkness, is That
called ; Knowledge, the Thing to be known, by knowledge to
be reached,* established in the heart of all.

18. Thus in brief have been declared the Field, and know-
ledge, and That which is to be known ; my votary, on know-
ing this, is fitted for my being.

the Rigvedic passage is quoted, and some verses are the same as those in
the Gita. Brahman, as individual Self, manifests itself through the
organs of countless bodies.

14, explains: ‘it appears as bodies, moving and unmoving.’ But this
explanation destroys the paradox; Brahman, as Supreme, is ‘unmoving’;
as individual Self, it appears to move with body.

2 §.: “far away (to the ignorant) ; near (to the enlightened).’ M.: ‘far
away and near, as being everywhere." The meaning is practically ¢ trans-
cendent and immanent’.

8 for God as Light cf. Svet. Up. iii. 14, Kath. Up. v. 15, Mund. Up. ii.
2. 10. See also BHG. xv. 12.

* D. (following BF.): ‘ he is knowledge, its object, and its end.” TH.
would like to read jfianajfieyam, but there is no authority for such a read-
ing, and to call Brahman ‘knowledge ' is no more startling than to call
it cit.
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19. Know that Nature and the Person are both without
beginning ; know that changes and Strands are born of
Nature.

20. In the production of effects and causes? Nature is said
to be the cause; in the experiencing of pleasure and pain the
Person is said to be the cause.

21, For the Person, abiding in Nature, experiences the
Strands born of Nature ; his attachment to the Strands is the
cause of his birth in good or evil wombs.

22. The Supreme Person in this body is called the spectator,?
the approver, the sustainer, the experiencer, Great Lord, and
also Highest Self.?

28. He who thus knows the Person and Nature with the
Strands, however he may be placed, is not born again.

1 TG.: ¢ Nature issaid to be the origin of capacity of working (vesiding)
in the body and the senses * (following §. who takes karana, or kdrana, to
mean the ten sense-organs, with manas, ahamkdre, and buddhi).

38 compares the position of the wpadrastri at a sacrifice, the expert
who, himself inactive, critically watches the work of the sacrificer and the
priests.

3 R. explains paramdtmd here as ‘ that which is superior to the body-
and-mind (@man)’, i. e, soul within the limits of the body.

Q2
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24. Some through meditation? see Self in self by self ;2 others
by the Samkhya method ; and others by the method of work,

25. But some, not knowing thus, do worship, having heard
from others; and even these pass beyond death, wholly intent
on what they hear,

6. Whatsoever being is produced, or motionless or moving,
know, prince of Bharatas, that it is from the union?® of the
Field and the Knower of the Field.

27. Whosees the Lord Supreme dwelling alike in all beings,
perishing not as they perish, he sees indeed.

28. For when he sees the Lord dwelling in every place alike,
he harms not Self by self;* therefore he goes to the highest way.

9. Whosees it is by Nature that works are altogether done,
and that Self works not, he sees indeed.

80. When he perceives beings’ diverse existences resting in

! R. identifies dhydna with bhakti, and samkhya-yoge with jfidna.
* perhaps paramatman in the body ($.: in buddhi) by the intelligence
S.: by their own cetang, or refined antabkarana).

* a union, says 8., which is purely illusory.

* i e, he does not cause his own destrnction by dragging down the
Great Self in him through the ‘ enmity ’ of the lower self (cf. vi. 5, 8).
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one, and thence their manifold expansion, then he attains to
Brahman,

31. Immutable is this Highest Self; for he has no beginning
and no Strands; though he dwells in the body, O son of Kunti,
he works not, nor is polluted.

32. Asether everywhere present is not polluted, so subtle it
is, even so Self abiding everywhere is not polluted in the body.

83. As the one sun illumines this whole world, so does the
Dweller in the Field illumine the whole Field,! O Bharata.

34. Those who thus understand with the eye of knowledge
the difference between the Fieldand the Knower of the Field, and
release from Nature, the cause of beings,? come to the Supreme.

THUS ENDETH THE THIRTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

THE FIELD AND THE KNOWER OF THE FIELD.

! the sun is one, and shines on the multiple world ; it shines on good
and evil alike, but itself remains unsoiled. Thus, in effect, S,

? §. explains: ‘the dissolution of the cause of beings,’ i.e. the non
existence of prakriti, TG.: ‘the destruction of the nature of all entities.’
R.: ‘the means of effecting escape from manifested matter.’ R. is fol-
lowed by TH. and D.
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Reading the Fourteenth.

The Blessed Lord said:

1. Again will I declare the highest knowledge, of knowledges
the best, knowing which all the saints have gone hence to high-
est perfection.

2. Resorting to this knowledge, and likened to my nature,!
even at a creation they come not to birth, nor at a dissolution
are they disturbed.

8. For me the Great Brahman?is a womb; therein I lay
the germ ; thence comes the birth of every being, Bharata.

4. Whatever forms take birth in any womb, O son of Kuntj,
of these the Great Brahman is the womb, and I the Father
that gives the seed.

1 §. says that sddharmya here means, not samanadharmatd (mere simi-
larity of quality), but svardpatd (identity). R. glosses: matsdmya. TH.:
¢ fellowship with me." TG.: ‘assimilation with my essence.” B.: ‘they
become one in quality with me.’

% the use of brahman for prakriti is not common ; but cf. iii. 15, Chand.
Up. viii. 1. 1, and Mung. Up. ii. 2. 7, where the ‘all-knowing’ is said to
dwell divye brahmapure. £. on the passage says: ‘I unite the ksetra with
the ksetrajfia, giving birth to Hiranyagarbha, hence to all beings.’
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5. Purity, Energy, Darkness !—they are the Strands that
spring from Nature; they bind, O thou strong of arm, in the
body the embodied soul immutable.

6. Of these, Purity is luminous and knows not sickness; for
it is stainless; it binds with the attachment of pleasure and
with the attachment of knowledge,? O sinless one.

7. Energy, know thou, is passionate, sprung from thirst and
attachment; it binds the embodied soul, O son of Kunti, with
the attachment of work.

8. Darkness, know thou, is born of ignorance, and deludes
all embodied souls; it binds with heedlessness and indolence
and sleep, O Bharata.

! see Introd., § 21 end. It is not easy to find adequate renderings in
English for sattva, rajas, and tamas. Most translators prefer ¢ goodness’
for sattva, but that word has too definitely an ethical significance ; the
conception of sattva is rather that of perfect purity and luminosity,
the reverse of the ‘foul darkness’ called tamas, and distinguished from
the ‘dusty-colouredness’ of rajas. Rajas is translated by D. and TG.
¢ passion’, and by B. ‘fieriness’. The word signifies an impurity such as
that of dust, and an absence of translucence as that caused by the presence
of colour, especially red. It is distinguished as ‘activity ' or ‘energy’
from the inertia of tamas. Tamas is thoroughly foul and dark, and may
be rendered, as in untechnical contexts, by ‘darkness’. TH.'s trans-
lation: ‘goodness, badness, and indifference,’ is too wretched to need
comment.

* jfidna is here a faculty of buddhi, part of prakriti; it must be distin-
guished from the pure consciousness, the immediate perception, which is
the essence of atman,
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9. Purity attaches to pleasure, inergy to work, O Bharata;
but Darkness, covering over knowledge, attaches to heedless-
ness.

10. Purity arises, when it prevails cver Energy and Dark-
ness, Bharata; Darkness, when it prevails over Energy and
Purity ; Energy, when it prevails over Darkness and Purity.

11. When at every gate in this body knowledge is as light
begotten, then may one know that Purity has increased.

12. Greed, activity, enterprise, disquiet, longing—these are
born, when Energy has inereased, O prince of Bharatas,

13. Dullness, inaction, heedlessness, and delusion—these are
born, O child of the Kurus, when Darkness has increased.

14. If, when Purity has inecreased, the body-bearing soul
comes to dissolution, then he proceeds to the spotless worlds of
the most wise.

t lit. ¢ of those who know the highest, or best'. This cannot mean ‘of
jhdnins’; for these go to no ‘worlds’, but obtain nireéna. Moreover com-
plete nistraigunya iz the condition of release. §. explains: ‘those who
know mahat and the other taftvas’; R.: ‘those who know the truth of
@tman ;° TG. quotes Sridhara and Madhustidana, who take uttama as ‘ the
highest manifestations of Brahman, viz, the Hiranyagarbha, &e.’; $ridhara
(followed by TH.) considers vid- to mean ‘obtain (vindanti)’. It does not,
however, seem necessary so exactly to specify the content of wuttama.
Thus D.: ¢ those who are supremely wise,” and B.: ‘ most exalted sages.’
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15. If, when Energy has increased, he goes to dissolution, he
is born among men attached to work; and if dissolved when
Darkness has increased, he is born in the wombs of the witless.

16. Of work well done, they say, the fruit is Pure and stain-
less; of Energy the fruit is pain; the fruit of Darkness, ignor-
ance.

17. Of Purity is born knowledge; and greed, of Energy;
heedlessness and delusion arise from Darkness, and also ignor-
ance.

18. Upward® they go who rest in Purity ; in the midst the
men of Energy abide; downward the men of Darkness go,
abiding in the lowest Strand’s estate.

19. When the beholder sees no worker other than the Strands,
and knows One higher than the Strands, he enters into my be-
ing.

20. Crossing beyond these three Strands, which owe their
being to the body,? the embodied soul, released from birth,
death, age, and pain, attains deathlessness.

T this éloka repeats 15 in other words. R. has the following comment
on those who ‘go downward’: ‘ Men of Darkness go downward into the
lowest types of humanity, then into animals, worms, insects, &c., then
plants, &c., then further back into grass, sticks, clods, stones, &c¢.”

2 1. e. which exist in relation to the Self because it is embodied. Most
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Arjuna said:

21, What are the marks;, O Lord, of one who has crossed be-
yond these three Strands? What is his conduct, and how does
he pass beyond these three Strands?

The Blessed Lord said:

22. He who hates not light, nor activity, nor even delusion,!
O son of Pandu, when they come forth to action, nor desires
them when they cease;

23. He who sits neutral, undisturbed by the Strands; who
says, ‘It is the Strands that-move’; and so abides unshaken ;

24. He to whom pain and pleasure are alike, reliant on him-
self, holding earth, stones, and gold as equal, holding in level
scales things dear and things not dear, a man of wisdom, to
whom blame and praise are one;

commentators and translators have found the compound dehasamudbhavan
difficult, because it seems to imply that gunas are caused by the body,
whereas the body is rather caused by the gunas. s explains: ¢ which are
the seed out of which the body is evolved (dehotpattibijabhiitan).” So'TG.:
‘from which bodies are produced;’ and B.: ‘ whence body has its rise.’
This is a forced translation of the compound. R.takes deha as equivalent
to prakyriti, but the close proximity of dehi renders this improbable. TH.
lays stress on the sam-, and translates: ¢ which co-originates with the
body.” D.approves this rendering in a note, but himself follows §. : ¢ from
which all bodies have sprung.’

! Light, activity, and delusion—characteristic respectively of Purity,
Energy, and Darkness.
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25. He who holds honour and dishonour equal, equal the
friendly party and the foe, abandoning every enterprise—that
man is said to have crossed beyond the Strands.

26. And he who with unwavering practice of devotion does
me service has crossed beyond these Strands, and is fit for
Brahman’s being.

27. For the ground of Brahman® am I, of deathlessness im-
mutable, and of right everlasting, and of pleasure absolute.

THUS ENDETH THE FOURTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,
THE WISDOM OF THE ABSOLUTE,
THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

THE THREE STRANDS,

'S says: ‘ Brahman is paramatman, immortal and indestructible ; that
abides in me, who am pratyagatman . . . that being so, one sees by right
knowledge the identity of the two .. . it is through the power that
Brahman has to manifest itself as Lord (idvuradokti) that Brahman shows
grace to devotees. I am that power in manifestation, and therefore
Brahman itself.” He then gives an alternative: ¢ Brahman is the con-
ditioned (sevikalpa) Brahman; I am the abode, or ground, of that
Brahman, and am myself unconditioned (nirvikalpa)’ R. seems to take
Brahman as the individual @tman ; Krisna is that Gtmen’s support. Nila-
kantha : ‘ the nltimate object of the Vedas.” The phrase probably means
that Krigna is Brahman for the purpose of the votary, Thus TH.: ‘I am
the representative of the Supreme Spirit;’ D.: ‘I am the seat of
Brahman,’ with a reference to BF.’s ‘la demeure de Dieu’, and a note:
‘ Brahman dwelt in Krisna, was incarnated in him.” TG.: ‘I am the
embodiment of the Brahman.
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Reading the Fifteenth.

The Blessed Lord said:
1. Men tell of the changeless Fig-tree,! with roots that up-

! while all commentators are agreed that the advattha stands for
samsira, the world of sense, interpretation of detail varies, S. says that
the root is Brahman, and that for that reason it is said to be ‘above’; the
branches ave the Sainkhyan /attras, which are ‘below’ as being manifest
in the world. Further, these branches are said to be both ‘below and
above’ because, within the limits of samsdre, man stands as central, with
Brahma and the devas above him and lower forms of life below him. He
distinguishes the maile of 1 from the milan: of 2, the latter being ‘secon-
dary roots’, the vasenas that lead to acts of right and wrong in the world
of man, R.agrees with ., except that he considers the ‘root above’ to
be Brahma, who is seated above the seven worlds. $. says that the Vedas
protect, or cover (chad-), the world, as treating of what isright and wrong,
Jjust as the leaves protect the tree (cf. Chand. Up.i.4.2). He (in common
with M., éridhara,, and others) devives advatthe from a-$vah-sthd- (na $vo
*pi sthatd), because, though it is avyaye as being without beginning or end,
the world is in a constant state of change or flux. It would be tedious to
follow other commentators through their interpretations. TH. makes the
mistake of believing the uévattha to be the banyan tree, and writes of its
branches descending to become new roots. This, though mistaken, is at
least an attempt at suggesting why the advattha in particular should be
said to have ‘roots above and branches below’; it is noticeable that
commentators neglect this point altogether. The following tentative ex-
planation endeavours to account for the choice of this tree.

The advattha (probably derived from a$va-sthdi—the tree under which
horses stand) is the Ficus Religiosa, or pipael tree, well known to those
who live in India as a tree held in great reverence among Hindus, It
does not, like its cousin the banyan, drop aerial rootlets to take fresh root
in the earth. Why, then, isit said to have roots above and branches below ?
The formation of the tree is peculiar, in that its roots (which often stand
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ward rise and branches that descend ; its leaves are hymns ;!
he who knows it knows the Vedas.

2. Upwards and down its branches spread, swollen by the
Strands; their shoots are the objects of sense; and downward

do the roots extend ; and. their effect is work in the world of
men.?

3. Its form as such is not here understood, nor its end, nor
its beginning, nor yet its ground.” When this Fig-tree with

in part above the ground) do not altogether, as in other trees, lose them-
selves in a central rounded trunk, but to a great extent retaining their
separate form, climb up in a cluster, each to spread out into a separate
branch. Each root is thus continuous with ite own branch ; and therefore,
root and branch being inseparably one, it is possible to speak of the
branch as descending to the earth, and of the root as rising aloft. This
interpretation of the phrase not only explains the choice of the eévattha
as a symbol, but is an aid to the understanding of the figure.

*Above’ then, means ‘above the ground in the visible world’; ‘below’
means ‘down to the hidden places below ground’. Root, and branch, as
one, are prakriti; below ground, avyekta ; above ground, vyakia. There
is no need to distinguish between the mila of 1 and the milani of 2. Cf.
Kath. Up. vi. L

! for é., see note 1, above; R. says that the tree of samsdra flourishes
by the performance of Vedic rites that lead to reward. Cf. ii. 45: ¢the
Vedas have the three Strands for their province.’

* i.e. prakyiti is responsible for work. D. translates: ‘the bonds of
action in the world of men,’ as ‘binding men to subsequent births, as
roots bind a tree to the soil’,

¢ §.: ‘its nature between the origin and the end.” R.: ‘its source,
i.e. ajfiane” TH.: ‘its constitution;’ so also D. TG.: ‘its support.’

Probably the ‘ ground’ of smisdra is Brahman, from which it all pro-
ceeds.
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its wide-spreading root has been cleft by the strong axe of
detachment,

4. Then may be sought that home to which men go and do
not return again; and unto him, the primal Person, may one
go,! from whom streamed forth this ancient energy.

5. Without pride, without delusion, victorious over the fault
of attachment, constant to the Essential Self, their desires at
rest, released from the pairs called pleasure and pain, men go
undeluded, to that home immutable.

6. Nor sun nor moon nor fire illumines it; men go there and
return not; it is my supreme abode.

7. A part of myself 2—Essential Life from everlasting in the
world of life—attracts the mind and the five senses which vest
in Nature,

! prapadyet (for usnal prapadyeta). Another reading is prapadye, which
8. explains by putting the sentence into the mouth of the jignin. R.
would divide thus: prapadya iyatah. TH. and D. translate (most im-
probably): ‘I allude (or refer) to.’

? §. compares the many reflections of the sun, and the imaginary limi-
tation of a part of the ether in a jar.
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8. When the Lord acquives a body,' and also when he as-
cends therefrom, he seizes these and goes on his way, as the
wind carries scents from their resting-place.

9. Presiding over ear and eye, touch, taste, and smell, and
mind, he frequents the things of sense.

10. Whether he rise or rest or feel, in union with the Strands,
deluded men perceive him not ; they that have the eye of know-
ledge see him,

11. Asceties, too, who strive, see him established in the Self ;
but men of unformed mind, and senseless, see him not, though
they strive.

12. That brilliance in the sun which illumines the whole uni-
verse, that brilliance in the moon, and in fire, know thou, is
mine ;

13. And entering the earth, I uphold beings with my strength
and becoming Soma, moisture’s essence,? I nourish all herbs.

¥ gee Introd., § 26. This seems to refer to the subtle body (lingasarira)
which accompanies the Gtman on its transmigrations. See Samkhya Kar.
39-42, and also Man. 1. 16.

3 Soma, originally the juice of a milky plant celebrated in the Rigveda
as a sacred beverage, later became the Moon. The moon, known as
Osadhipats, is full of amyite which it distils by night upon the herbs, thus
nourishing them ; perhaps a fanciful explanation of dew.
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14. Becoming the Vaiévanara fire! I dwell in the body of
all that breathes; in union with the outward and inward
breath, I digest the four kinds of food ;*

15. And I am seated in the heait of all; from me are mem-
ory,® knowledge, and removal of doubt;* by all the Vedas am
I to be known ; and I am he who made the Vedas’ Ends,® and
know the Vedas.

16. There are these two Persons® in the world, the Perish-

! Agni, ag a fire within the body, helps in the process of ¢ cocking’, or
digesting, food. Vaidvanara, lit. belonging to all men.

? masticated, swallowed or drunk, sucked, and licked.

* of past births (Anandagiri).

* TH.: ‘reason.’ D.: ‘the power of reason.’ But $. translates : apaga-
mana, i.e. the loss of memory and knowledge ; so B.: ‘their negation.’
The verb apa-ith- means simply “to push away’, or ‘to remove’, and is
used in connexion with argument.

® probably the Upanisads. R.: ‘the fruit of the Vedas’ D. would
reject this éloka as an interpolation.

¢ much unnecessary difficulty has been caused in the interpretation of
this passage by the unwillingness of commentators to allow Krigna to call
prakriti *ksare purusa’. But the confext demands that the two purusas
should be puruse and prakriti; it is on these two that Krisna has been
continuvally harping under various figures, and in this Reading he has
firet spoken of prakyiti as the Fig-tree, and then of individual and universal
purusa, or jivabhite, Throughout histeaching he has told of the Lord who
is one with Brahman and with Krisna and who possesses two  nabures’—
the one, ‘higher’, his own essential nature, adhydime, universal and in-
dividual ; and the other, ‘lower ’, identified with prakriti. In relation to
prakriti he is sadhibhiita, and adhibhiite 1s ksare bhiva (viii. 4). If Krigna
may call puruse and prakriti the two prakritis in vil. 5, may he not call
them the two purusas here ? Poetry rises superior to terminology, and
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able and the Imperishable; the Perishable is all beings; the
Imperishable is called immovably exalted.

17. But there is another, a Highest Person ; he is called the
Supreme Self; who entering the threefold world supports it ;
the Lord immutable.

18. Because I transcend the Perishable, and am also higher
than the Imperishable, therefore am L known in the world?!
and in the Veda as the Person Suprermie.

19. He who without delusion knows me thus as the Person
Supreme, knows all, and with his whole being? devoutly wor-
ships me, O Bharata.

the very confusion of terms helps to suggest that oneness of all which is
the ultimate doctrine of the Gita. &.suys that the Imperishable is the
mayadakti of the Lord, the germ from which the Perishable being (the
whole universe of changing forms)takes its birth, the seat of all the latent
impressions of desires, actions, &e., belonging to the numerous mortal
creatures. Anandagiri adds that these two are spoken of as purusas
because they are the upddhis of the one purusa. S. seems unwilling to
admit that Krisna, or Brahman, is in any sense ‘higher’ than individual
Self ; the supremacy lies, of course, in the difference between ‘free’ and
‘bound’. R. distinguishesbetween ksore as ‘ bound’ and aksara as ‘free’
Spirit. TH. translates ksare ‘divisible’, and aksara ¢indivisible’, and
considers the first to mean ‘individual soul’, and the second ¢ non-indivi-
duate universal vitality ’. Cf. Svet. Up. 1. 10: * What is Perishable is
Primary Matter (pradhdne); what is immortal and Tmperishable is Hara,
(the “Bearer, the soul”). Over both the Perishable and the Soul the One
God (deve) rules.” (Hume.)

! R. says that loke here means smyiti—veddrthavalokandt !

2 & : ‘thinking me to be the soul of everything.’ R.: ‘by every form
of worship or service.” So also Sridhara. B.: ‘with his whole spirit.
The meanings of bhave are so various that decision is not easy.

3401 R
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20. Such is this most mysterious doetrine that I have taught
thee, sinless one; if a man understand this, he may become an
understanding man, whose duty is fulfilled,! O Bharata.

THUS ENDETH THE FIFTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,
THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

THE SUPREME PERSON.

! TH. translates: ¢ he will dohis duty.” But the meaning of kritakritya
israther that he ‘ will have left duty behind’; though he will continue to
work as long as he lives in the world. Of.iii. 22, and Ait. Up. iv. 4.
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Reading the Sixteenth.
The Blessed Lord said :

1. Fearlessness,! purity of heart, steadfastness in devotios
knowledge,? liberality, self-restraint, sacrifice, sacred stu
austerity, uprightness,

2. Harmlessness, truth, an even temper, abandonu. .
quietude, an unmalicious tongue, tenderness towards bei:.
a soul unruffled by desire,* gentleness, modesty, constancy

3. Ardour, longsuffering, fortitude, cleanness,* freedom :
hatred and arrogance—these are his who is born to D
estate,® O Bharata,

! according to Anandagiri, ‘devont observance of scriptural pr.
without doubting *; but there is no need to take the word in u:
a general sense.

2 &, considers jAdnayoge to be a dvandve compound, and o,
‘knowledge’ as that gained from the Scripture and the teacher:
yoga is direct experience.

8 aloluptve is taken by the ancient commentators as equiv:
alolutva (from +/ lul-) and issaid to mean an ‘unaffected state of ti:
when brought into contact with the objects of sense’.

* $auce is purity, both external and internal.

5 of. ix. 13. S explains: ‘fit for divine power, or destined 1.
prosperity.

R2
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4. Hypocrisy, pride, and self-conceit, wrath, insolence,
and ignorance—these are his, O son of Pritha, who is born to
Devilish estate.

5. The Divine estate is deemed to lead to release, the Devilish
to bondage. Grieve not, O son of Pandu, thou art born to the
Divine estate.

6. There are two orders of created beings? in this world, the
Divine and the Devilish ; the Divine order has been described
at length ; of the Devilish, O son of Pritha, hear from me.

7. Neither action nor inaction? do Devilish men know ; clean-
ness is not in them ; nor even right conduct nor truth.

8. ¢ Without truth,® without basis,? is the universe’, they say,

1 ¢f. Brih. Up. i. 8. 1, where the devas and asuras are said to be ‘the
twofold offspring of Prajapati’.

? §. interprets: neither those acts which ought to be performed to
achieve the end of man, nor those acts from which they should abstain
to avert evil.,’ D. takes the words praeyitti and nivyitti in their technical
sense of the coming forth and return of prakyiti, and translates: ‘neither
creation nor its end.” B. writes: ‘ “action” seemingly means here, as
often, the pursuance of religious and moral objects by a course of works,
and “inaction” the pursuance of the same ends by ascetic withdrawal from
the works of the world, i.e. Sannyasa.’

% this is said to mean that no reliance can be placed on the truth of the
Vedas, Puranas, &c. The account of the Carvakas in the Sarvadaréanasam-
graha amply illustrates this attitude of the materialists towards the
Scriptures,

* i, e. with no moral government. The ‘basis’ is aith~~ < " "
wrong’ (S.), or ‘ Brahman ' /B
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“and without Lord ; born of mutual union, eaused by I =+~
naught else!’

9. Holding this view, lost souls of feeble judg: . 1,

they come forth with eruel deeds as enemies to dest»  ‘he
world.

10. They turn to desire insatiable, they are possesse:! ' ay-
poerisy, pride, and frenzy ; in their delusion they grasj: . - 'rue
ideas, and do their business sworn to vows impure.

11. They turn to cares unbounded that end with : .-h;?
enjoyment of desires they make their goal, assured (! = that
is all.

12. Bound by hundredsof bonds of hope, given uj: - lesire
and wrath, for the indulgence of their desires they < un-
justly to gather wealth.

' thus the ancient commentators. S. notes: ‘this is the - of the
Lokayatikas (materialists), that sexual passion is the sole » of all
living creatures.’ TH.,following SCH., whose view is defend: Lassen,
translates : ¢ They deny that the Universe...has arisen in «» - .:-1 succes-
sion, or anything else, save that it is there for the sake o oyment.’
So also D., who notes: ‘they deny such a succession ne order
of development or creation as the Samkhya or Yoga s tanght.’
S.: ‘arising in no serial order, with nothing but desire ts motive
foree.’

2 &, and others gloss marendntim. D.says: ‘they ign verything
beyond death, caring only for the enjoyments of the pres: . - orld.” But
TH. translates: ‘ (indulging unlimited reflections) that . ¢ .. annihila.

tion,” and B.: ‘issuing in ruin.’
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13. <This have I gained to-day; this desire I shall attain;
this wealth is mine; this also shall be mine hereafter;

14. ‘That enemy have I slain; and others also shall I
slay; I am a lord; it is T who enjoy; perfect am I, strong,
happy ;

15. - Wealthy am I, high-born; what other is like tome? I
shall sacrifice ! I shall give alms! I shall make merry!’ Thus
speak they, by ignorance deluded.

16. Led to error by many a fancy, covered with the net of
delusion, attached to the indulgence of desire, into foul hell
they fall.

17. Conceited, stubborn, filled with the pride and intoxication
of wealth, they offer nominal sacrifices, not in accord with rule,
but of hypocerisy.

18. Turned to the thought of I, to strength, and pride, desire
and wrath, they hate me in their own and others’ bodies, mali-
cious men.
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19. These cruel haters, lowest of mankind and vile, I hurl
for ever! in birth’s eycles into Devilish wombs.

20. They enter a Devilish womb, in birth after birth deluded;
to me they never win,? O son of Kunti, but go thence to the
lowest way.

21. Desire, Wrath, and Greed——this is the triple gate of hell,
destructive of the self ; therefore these three should one aban-
don,

22. The man, O son of Kunti, who from these three gates of
darkness is released, works weal for self; thence goes he to
the highest way.

23. He who forsakes the ordinance of Scripture,® and lives
under the influence of desire, gains not perfection, nor pleasure,
nor the highest way.

* such men are reaping the inevitable fruit of their actions; Krispa
merely dispenses their deserts.

2 when once such men have been reborn in ¢ dswre wombs’, their case
is hopeless ; but man is a free agent, and, while still a man, should try to
shake off the dsura nature. (Anandagiri).

3 $astra is a wide term, which may include the Veda and the
Dharmagastras. These are to be the canon in matters of morality,
with which this Reading has been dealing. D. brackets 23 and 24 as
doubtful.
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24, Therefore let the Seripture be thy rule for the determi-
nation of right acts and wrong; that work which the scriptural
ordinance enjoins thou shouldst know and here perform.

THUS ENDETH THE SIXTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

DIVINE AND DEVILISH ESTATE.
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Reading the Seventeenth.
Arjuna said :

1. Now what, O Krisna, is their standing who forsake the
ordinance of Scripture, yet offer sacrifice with faith? Is it
Purity, or Energy, or Darkness 2!

! Arjuna’s question is quite plain; the real difficulty of this Reading
lies in the fact that Krispa’s answer to the question is indirect; in fact,
so vague is his answer that 8. credits him with the doctrine that an
ignorance of Scripture is unimportant compared with the possession of
faith, while R. finds the answer in 5 and 6, where such men as Arjuna
mentions are said to be ‘ of Devilish resolves’. The majority of commen-
tators go further than S. in their belief in the broadmindedness of
Krigna's position ; for S. at Teast insists that Arjuna’s phrase $astravidhim
utsyijya can only mean ‘ignorant of the ordinance of Scripture’; for’,
he says, ‘ we cannot suppose that those men are endued with faith, who,
while knowing the scriptural injunctions about the worship of the gods,
&c., set them aside without caring for them’; thus, adds Anandagiri,
there are devotees who, though ignorant of the Scriptures, are yet endued
with faith, and who according to the nature of their faith may be classed
as sattvika, rajase, or tamasa. But while §.’s view may be true, that those
who deliberately turn aside from the Scripture cannot be endued with
faith, there is no reason to suppose that Arjuna may not have thought
otherwise ; and, indeed, the main desire revealed in Krisna’s answer
appears to be to correct this idea of his disciple, that faith is compatible
with neglect of Scripture. It ishardly probable that after the very definite
teaching given in the last §loka of the sixteenth Reading Krisna should
then be content to belittle the Scriptures in the realm of duty. There is
no reason to suppose that the author of the Gitd would dare, or wish, to
be so vitally unorthodox.

That the view here taken of Krisna’s answer, which is on the whole the
view of R., is correet, is brought out in the Argument, and especially in
that of the last six $lokas of the Reading.
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The Blessed Lord said:

2. Threefold is faith in souls embodied; it is born of the
nature of each, and is of Purity, or of Energy, or of Darkness.
As such hear thou of it.

3. The faith of every man, O Bharata, accords with his
essential character ; man isinstinct with faith; as that wherein
a man has faith, so verily is he.

4. Men of Purity do sacrifice to Heavenly Lords; men of
Energy, to Goblins and Ogres ; and others—men of Darkness—
offer sacrifice to Spirits of the Dead ' and hordes of Ghosts.

5. Those men who practise dire austerity not enjoined by
Scripture, wedded to hypocrisy and thought of I, full of the
strength of passion and desire,

6. Weakening the company of elements? that dwell within

1 Anandagiri describes the pretas thus: ‘ those who while on earth as
Brabmanas, &c., neglected their proper duties and after death attained
aerial bodies (vayudeha).” A preta is generally supposed to be a departed
spirit whose funeral ceremonies have not been properly completed or
performed, and who consequently cannot become a pityi; he is said to
enter dead bodies and to haunt cemeteries and other places of ill-omen.
See RFNL, ch. vii.

? the bodily organs (S.). The phrase probably stands for the whole of
that part of the individual which is composed of prakriti, while the dtman
is represented by the phrase ‘me who dwell within the body’. It is, of
course, really impossible for the ascetic to weaken the atman ; S. remarks:
‘to weaken me is to neglect my teaching.” TH. explains: ‘vital energy.’
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the body—witless fools—and also me who dwell within the
body, know these as men of Devilish resolves.

7. Threefold again is the food* that is dear to each ; so also
are sacrifice, austerity, and alms. Hear this their difference.

8. Foods that promote life and vitality, strength, health,
and joy and gladness, foods that are savoury, greasy, firm, and
cordial, are dear to men of Purity.

9. Bitter, sour, salt, over-hot, sharp, astringent, burning, are
the foods which men of Energy desire; they bring pain, sor-
row, sickness.

10. Stale,? tasteless, putrid, and decayed is the fare dear to
men of Darkness, and refuse too, and food unfit for sacrifice.

11. Of Purity is that sacrifice which men offer without
desire for fruit and as prescribed by ordinance? fixing their
thoughts on this: ‘Sacrifice is our duty.’

12. But when men offer sacrifice with fruit in view and also
for the sake of insincere display, know thou that sacrifice, O best,
of Bharatas, to be of Energy.

! for the effect of food on the mind, cf. Chand. Up. vii. 26. 2.

* cooked three hours ago. The day of twenty-four hours is divided into
eight yamas.

® note that saitvika sacrifice is said to be that performed in accordance
with scriptural rule, while td@mase is that ‘wherein no ordinance is
observed ’ and ‘devoid of faith’ (13).
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138. Of Darkness is that sacrifice, men say, wherein no ordin-
ance is observed, no food distributed,' that lacks the rune and
gift,? devoid of faith.

14. Reverence to the Lords of Heaven, the twice-born, teach-
ers, and wise men; cleanness, uprightness, continence, and
harmlessness, are called austerity of body.

15. Speech that gives no shock,® true, pleasant, helpful ; the
practice, too, of saered recitation, are called austerity of speech.

16. Serenity of mind, benignity, silence and self-restraint,
and purity of soul—these are called austerity of mind.

17. This threefold austerity, practised with high faith by
men who desire not fruit and are controlled, they call austerity
of Purity.

! R. interprets: ‘with food unlawfully earned, unprescribed, or pro-
hibited.’

® the daksing, or free gift to the officiating Brahmana on the occasion
of a ceremony (pandits repudiate the translation ‘fee’!) is said to be of
the first importance. Cf. Man. xi. 40 (quoted by D.): ‘The organs of
sense and action, reputation, a celestial abode, life, renown after death,
children, and caitle, are all destroyed by a sacrifice offered with trifling
gifts; let no man therefore sacrifice without liberal donations.” Daksipg
is even regarded as a devi, and the authoress of a hymn in the Rigveda.

% i.e. that is neither irritating nor obscene.

‘ note the respect paid to the Seriptures (as also to the guru, 14) by
one who practises true austerity. Such respect, combined with ‘high
faith' (17), severely distinguishes the best austerity from that ‘not en-
Joined by Scripture’ (5), practised by men of ¢ Devilish resolves’.
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18. That austerity which is practised to win welcome, honour,
and respect, and with hypocrisy, is here declared to be of
Energy ; unstable is it and unsure. _

19. That austerity which is practised with fond conviction,
with self-torture, or to compass another’s ruin, is said to be of
Darkness.

20. Alms given with the thought, ‘ Alms must be given,’ to
one who cannot make return; at the right place and time,! and
to the right recipient, is called the alms of Purity.

21. But that which is given for the sake of a gift in return,
or with an eye to fruit hereafter, or grudgingly, is called the
alms of Energy.

22, Alms given at the wrong place and time, and to the wrong
recipients, unceremoniously and with contempt, is called the
alms of Darkness.

23. OM TAT SAT? This is declared to be the threefold

! commentators instance various places and times auspicious for the
giving of alms. S.suggests Kuruksetra, and a switkranti (when the sun
passes from one zodiacal sign to another).

2 commentators vary considerably in their interpretations of this rather
obscure passage. The view taken in the Argument is in accordance with
the general view of Krisna's answer to Arjuna’s question. No rite isvalid
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designation of Brahman. By this were Brahmanas,! Vedas, and
sacrifices ordained of old.

24, Therefore with utterance of OM 2 are the rites of sacri-
fice almsgiving, and austerity, enjoined by ordinance, ever be-
gun by those who study Brahman?

25. With TAT, and no regard for fruit, are the several rites
of sacrifice, austerity, and almsgiving performed by those who
desire release.

26, SAT* is used in the sense of ‘real’ and ‘good’; more-

unless it follows seriptural rule and is referred with faith to OM TAT SAT,
which is the author of both Scripture and sacrifice.

S. prefaces 23 with the remark : “The following instructions are given
with a view to perfecting sacrifices, gifts, austerities, &c.,” and Ananda-
giri says. ‘ When acts of worship, gift, and austerity are found defective,
they may be perfected by uttering the threefold designation of Brahman'.
‘ By this means’, says S., “even those acts that are not of the sattvika class
and are imperfect turn out to be sattvike and perfect.” TH.and D. throw
contempt on the whole passage; the former writes of it as ‘ nothing more
than a conscience-offering to the outraged Brahmanism’, and the latter
brackets it as doubtful. Such contempt or doubt are due to a misunder-
standing of the place of Scripture in the Gita.

! standing for Brahmanas, Ksatriyas, and Vaidyas, all eligible for per-
forming Vedic rites. (R.)

% gee note on vil, 8.

3 §. and R.: ‘students of the Veda." The questions arise: (a) Why is
the triple designation divided in 24-27? (b) Is any distinction intended
between the brahmavadin, the moksakanksin, and the worshipper who uses
SAT? Probably both worshipper and Name are divisible in theory alone;
in actual fact, the one man worships with the threefold Name throughout.
In so far as he is a Vedic student, he thinks of OM ; as eager for release,
he thinks of TAT; as anxious that his rites should be well and auspiciously
performed, he thinks of SAT. Thus the utterance of OM TAT SAT leaves
nothing imperfect in his worship.

¢ the word SAT is not applicable to Brahman in the sense of ‘good-
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over, the word SAT is applied to an auspicious work, O son of
Pritha.

27. Continuance! in sacrifice, austerity, and almsgiving is
called SAT; and work, too, for these purposes is named SAT.

28. Whatever offering is made, whatever alms is given, what-
ever austerity is practised, or work. done, without faith, is called
ASAT, O son of Pritha; it is nanght hereafter, and naught
here.

THUS ENDETH THE SEVENTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME 1§

THE THREEFOLD FAITH.

ness’; but in the realm of ethics, goodness is reality, and evil its negation.
S. says that that which is only relatively ‘real’ or ‘good’ as compared
with Brahman may by the use of SAT be perfected,

' TH. contrasts sthiti as merely mental performance of rites with karma
tadarthiyam, the actual performance. The distinction cannot, however, be
accepted.
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Reading the Eighteenth,
Arjuna said :

1. Of Renunciation, O thou strong of arm, I would fain know
the truth, and of Abandonment, severally, O Hrisikefa, O
Kefinisiidana,!

The Blessed Lord said :

2. Renouncing works? whose motive is desire® the sages
know to be Renunciation; abandonment * of the fruit of every
work is ealled Abandonment by the wise.

! slayer of Kedin, a Daitya who attacked Krisna in the form of a horse.
Krisna killed him by thrusting his arm down his open jaws and tearing
him in half,

% for a summary of the Gita doctrine of karman, see Introd. § 30.

® TH. in his note on this passage seems to take a limited view of the
nature of kamya karman : * The two principal kinds of action’, he writes,
‘are religious action, as sacrifice, &ec., and duty, or fulfilment of the
obligations of the station in which one is born. All other kinds of action
can only have some specific interested object in view, and are therefore
to be renounced.’ Krisna does not preach the complete renunciation of
any kind of work at all; he only demands the conversion of all kamye
karman into nisk@ma. See 56.

* Krisna teaches that the terms swmnydse and tydge are, in their true
sense, alternative; he therefore uses them indifferently in his exposition
of doctrine. Beneath each term there lies the idea of ‘ giving up’. §
most perversely twists the doctrine of 2-12 to agree with his preconceived
philosophy. Knowledge, he holds, is not compatible with work ; therefore
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3. « Work should be abandoned as a fault’'—so some thought-
ful men affirm; others say—<Works of sacrifice, almsgiving,
and austerity should not be abandoned ’.

4. Hear my decision in this matter of abandonment, O best
of Bharatas; for abandonment, O tiger of men, is declared to
be threefold.?

5. Works of sacrifice, almggiving, and austerity should not
be abandoned, but surely should be done ; sacrifice, almsgiving,
and austerity purify thoughtful men.

6. But even these works should be done with abandonment
of attachment and of fruits; such, son of Pritha, is my surest
and best judgement.

it is not possible that Krisna should have held a different view. His
method is to pretend that such #ydge as Krisnu teaches is applicable only
to those who practise kwrmayoge, while for those who have reached the
stage of jRananistha, or devotion to knowledge, complete abandonment of
works is imperative. The sattvika tydge of the karmayogins is called senz-
nydse by courtesy. When faced with the plain statement of 11, ‘for not
entirely can one who bears the body abandon works’, he considers the
reference to be to ‘ one who ignorantly identifies himself with the body’,
not to the jfidnin who, though in the body, realizes his true separateness
from it.

! either as necessarily evil in ifself (cf. 48), or as causing bondage.

% this word certainly refers to the threefold division, according to the
Strands,in 7-9. R., however, divides abandonment into (1) abandonment
of fruit, (2) abandonment of the idea that Self is agent, and thus of
attachment, and (3) abandonment of all idea of authorship, with the
realization that the Lord is the author of all action (see his interpre-
tation of 13 ff.).

3401 S
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7. Now to renounce a work of obligation is not meet ; aban-
donment of such work by reason of delusion is declared to be
of Darkness.

8. If one abandon a work, deeming it painful, through fear
of bodily suffering, his abandonment is of Energy; he gains
not the fruit of abandonment.

9. If a work of obligation be done simply as a duty, O Ar-
juna, with abandonment of attachment and of fruit, that aban-
donment is deemed to be of Purity.

10. The man who practises abandonment hates not unfitting
work nor clings to fitting work ;! imhued with Purity is he,
enlightened ; his doubt is cleft.

11. For not entirely can one who bears the body abandon
works ; but he who abandons fruit of work is ealled Abandoner.

12. Desired, undesired, and mixed 2—threefold is the fruit
of work hereafter for those who practise not abandonment;?
but those who have renounced find it not anywhere,

' 8. explains as respectively kamye and nitya karman.

? rebirth as deva, as aswre or animal, &c., and as man.

2 & considers the atydgins to be karmayogins, and the samnyasins to be
those who have renounced all works.
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13. Learn from me, O thou strong of arm, these five causes
declared in the Samkhya dogmas! for the fulfilment of all
works.

14, The Basis, and the Doer, the various kinds of Means,
the several Funetions in their diverse kinds, and, fifth among
these, the Elemental Realm.?

1§, interprets kritdnta as < that which puts an end to all action’, and
Sainkhya as Vedanta (possiblymeaning Upanisads). While it is true that
this fivefold division is not found in existing Saikhya books, it is reason-
able to suppose that the author, if not quoting from some work now lost,
is following the docirine taught throughout Gita, and to look for the
Samkhyan tattvas in 14.

% this fivefold division is obscure; and the various explanations of
commentators are not helpful. It is generally agreed that adhisthana
means ‘ body . <. glosses kartd with upadhilaksano bhoktd. R.: jivatman,
M.: Vispu. The karanas areagreed to be the sense-organs (M, adds sacri-
ficial ladles, &c.). S. and R. consider the cestas to be the breaths —prana,
apana, &c. ;3 M., the movements invelved in the performance of sacrifice.
Daive causes great difficulty. S. explains the word as meaning ¢ dditya,
&e., by whose aid the eye, &c., perform their functions’. R. (following
out his idea that this passage speaks of the ussignation of authorship to
the Lord ; see note on 4) ‘ paramdtmaen’. TH. (who translates adhisthino
‘the prescribed method’) calls daive ‘Divine will’ (or circumstance,
destiny). D.: ‘the divine part.” B.: ¢ Providence.

The following suggestion is intended to preserve the consistency of
G1ta doctrine, and to account for the reference to Samkhya in 13.

(a) The adhisth@na, or basis, is avyaktd prakyiti, the mile from which
all springs.

(b) karta@ includes buddhi and chamkdre ; for the former issues orders
to the organs of action, and the latter causes the idea of personal agency.

(¢) 'The karanas are the mind and the five organs of perception.

(d) The cestas are the five organs of action.

(e) daive is the realm of the elements, gross and subtle, presided over
by the devas, Agni being lord of fire, Vayu lord of air, &e.

The fivefold division thus corresponds to the usual twenty-fourfold
division of prekriti in the Sakhya. This interpretation of deive may be

s 2
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15. These are the five causes of whatever work a man under-
takes, with body, speech, or mind, whether right or wrong.

16. As this is so, he who sees merely Self as doer ! by reason
of imperfect judgement, sees not; his thoughts are foolish.

17. That man whose soul is free from thought of I, whose
reason is untainted, slays nothing, though he slay these crea-
tures, nor is he bound.

18. Knowledge, the object of knowledge, and the knower 2
are the threefold incitement to action; the means, the work,?
and the doer are the threefold sum of action,

19. Knowledge, the work, and the doer are declared in the

regarded as forced ; but the introduction in thisplace of Fate as an agent
would be very strange. It mustalso be remembered that, with the rise of
Vedantic monism and of theistic devotion, the deres had sunk to the
position of ‘superintendents of elemental departments’, and little more.
‘The devas of the Xlements—Ether, Fire, Water, and Earth—Indra,
Viayu, Agni, Varuna, and Kubera, are the five Devarijas of these great
departments of nature.” (San.Dh., ii, p. 77 ; this book is used in the Hindu
University of Benares.)

1 R. says that the action of jiv@tman depends on paramatman ; TH, and
D. say that he must not forget that ‘self’ is only one of five agents. But
the point is that prekriti, not @tman at all, is the worker.

2 S. glosses ; upadhilaksano "vidyakalpito bhokta. Propexly speaking, it
is atman that knows; and it is dtman’s conscious witness that incites
prakyiti to action.

3 as . points out, karma here means the end—-* that which is sought for,
that which is reached through action by thc agent.’
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reckoning of the Strands to be of three kinds, according to the
difference of the Strands. Hear these also duly.

20. Know that that knowledge whereby one sees in all
beings one immutable existence, undivided in the divided, is
of Purity.

21. But that knowledge which perceives severally in all
beings many existences of diverse kinds know thou to be of
Energy.

22. And that knowledge which is attached to one single
eftect as though it were the whole, looking not to the cause,!
ignoring the true essence, narrow, is declared to be of Darkness.

23. The work of obligation that is done without attachment,
love, or hate, by one who secks not fruit, is called a work of
Purity.

24, But that work which is done by one who seeks to win
his desires, or again by one with thought of I, a work of heavy
toil, is called a work of Energy.

25. That work which through delusion is undertaken with

1 S.: ‘not founded on reason.’ R.: ‘thinking that that which is pro-
ductive of but small result is pregnant with all results.” TH,: ‘which
does not recognize the true cause of existence (i e. final emancipation).’
The word seems to be contrasted with eiwsmin kdrye; the Dark know-
ledge sees only the effect, und ignores the cause.



262 THE BHAGAVADGITA 26-31

YAEFSAEATE yRgTeRafaa: |
feafesnfafdar sat arfEs s=@ 1261
Tt aRwEIEgE Eamareyfa
geMrETfa: @ar vwE: afcadtfaa: 190
TYA: WA WA [T IF ARSI |
famdt HegR 5 qat aww g=1R 1250
JaHZ yadq quafafad 5
AIAATIATAW YIHA ARG 10 |

w3fs = fagfs 7 wrated w=wa |

I W9 ¥ g1 afw gfa: @ ard arfEadt 1son
YT YAAYH T FTd ATHE AT 7 |
wgaramsarta gfE: a1 ard st wsa

no regard for consequence, for loss, for harm, for one’s own
powers, is called a work of Darkness.

26. The doer who 1g free from attachment, speaks not of I,
1s filled with constancy and zeal, and in success and failure is
unmoved, is said to be of Purity.

7. The doer who is passionate, seeking the fruit of work,
greedy, hurtful, impure, full of delight and grief, is declared
to be of Energy.

28. The doer who is uncontrolled, vulgar,! stubborn, perfi-
dious, malicious, idle, despondent and dilatory,? is said to be of
Darkness.

29. The distinetion in reason and in constancy, threefold
according to the Strands, hear thou, O Dhanarjaya, fully and
severally to be described.

30. That reason which knows action and inaction,® what
should be done and what should not, fear and fearlessness,
bondage and release, O son of Pritha, is of Purity.

81. That reason whereby a man erroneously conceives right
and wrong, what should be done and what should not, O son
of Pritha, is of Energy.

1 &.: ¢ quite uncultured in intellect, and like a child’ TH.: ‘without
discrimination.’

2 R.: ‘harbouring deep and long vengeance against others.

¢ §. explains these as the methods of work and of renunciation.
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32. That reason which, involved in ‘darkness, deems wrong
right, reversing every value, O son of Pritha, is of Darkness.

33. That constancy, unwavering in control, whereby a man
holds back the activities of mind and breath and sense, O son
of Pritha, is of Purity.

34. That constancy, O Arjuna, whereby a man holds with
attachment and desire for fruit to duty, and desire, and wealth
O son of Prithé, is of Energy.

35. That constancy whereby the unenlightened wan puts
not aside sleep, fear, and grief, despondency, and lust, O son of
Pritha, is of Darkness.

36. Now hear from me, O prince of Bharatas, the threefold
pleasure. That wherein a man by practice has delight, and
comes to an end of pain?

37. Which is at first like poison, but in the end ambrosial,
born of the serenity of his own reason’®—that pleasure is
declared to be of Purity.

1 these three, together with moksu, are said to be the four ends of man
(purusdrtha). Each implies reward ; for duty (dharma)is performed with
a desire for heaven.

* Anandagiri (followed by B.) takes 36 and 37 separately. R., Sridhara,
and Madhust@dana, as above.

$ TG.: “which is produced from a clear knowledge of the self.
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38. That pleasure which arises from the union of sense with
things of sense, and is at first ambrosial but in the end like
poison, is said to be of Energy.

39. That pleasure which in its beginning and in its conse-
quence deludes the self, rising from sleep and sloth and heed-
lessness, is deelared to be of Darkness.

40. There is no being on earth, nor yet in heaven among the
Heavenly Lords, that can be free from these three Strands born
of Nature.

41. Of Brahmanas, Ksatriyas, Vaidyas, and Sidras, O Parazi-
tapa, the duties are distributed according to the Strands which
prevail in the nature of each.!

42. Quietude, self-restraint, austerity, cleanness, longsuffer-
ing, and uprightness, knowledge, experience, and belief,? are
the Brahmana’s duties, born of his nature.

43. Bravery, spirit, constancy, adroitness, and courage to face
the foe, generosity and lordliness, are the Ksatriya’s duties, born
of his nature.

! aecording to $., settvn prevails in Brahmanas; rajas and sattve in
Ksatriyas ; rajas and temas in Vaidyas; and temas and rajas in Stdras,

¢ §.: ‘faith in the teaching of the Scriptures” Others explain : ‘ faith
inanother world” (So TH.). It is noteworthy that the Brahmana’s duties,

and in part the Ksatriya's, are said to be the possession and exhibition of
certain moral and intellectual qualities.
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44. Tilling the soil, herding cows, and commerce, are the
Vaisya’s duties, born of his nature; and of a Sidra service is
the proper duty, born of his nature.

45. As each man is devoted to his duty, so does he win per-
fection ;! hear how a man devoted to his duty finds perfection.

46. Him from whom is the forthcoming of beings, and by
whom all this is pervaded, a man worships with his proper duty,
and so attains perfection.

47. Better a man’s own duty, though ili-done, than another’s
duty well-performed ;2 if a man do the duty his own nature
bids him, he incurs no stain.

48. One’s innate duty, son of Kunti,should one not abandon,
imperfect though it be ; for every enterprise in imperfection is
involved, as fire in smoke.

49. He whose reason is on all sides unattached, whose self is

1 8 explains siddhi, or samsiddhi, in these $lokas as the qualification of
the karmayogin for jRananistha. The words here mean the attainment
of complete success in the realm of work, which, being performed with
such ‘abandonment’ as Krisna has taught, leads to the higher stage,
where ¢ quietude’ precedes release,

? Cf. iii. 35, R., here, as there, explains svadharma as karmayoge, and
paradharima as jRaneyoga.
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conquered, whose longings are fled, comes by renunciation to
the supreme perfection of worklessness.!

50. Learn from me in brief, O son of Kunti, how after
winning to perfection a man attaing to Brahman; this is the
supreme consummation of knowledge.

51. Controlled by purified discernment, restraining self by
constancy, abandoning sound and other things of sense, and
casting love and hate aside,

52. Seeking solitude, cating little, restraining speech and
body and mind, ever intent on the practice of meditation,? turn-
ing to desirelessness,

53. Forsaking thought of I, strength, pride, desire, wrath,
property, with no idea of Mine, at peace, a man is fit for Brah-
man’s being.

54. Becoming Brahman, he is serene, not grieving nor
desiring ; regarding all beings alike, he wins to the highest
devotion towards me,

55. Through devotion does he recognize me in verity, what

! contrast iii, 4. ‘ Renunciation’ is now used in its true sense as equi-
valent to ‘ abandonment of desire .

? §. takes dhydnayoga as a dvandva compound : ‘meditation on the
nature of Self, and mental concentration thereon.’
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and who I am ;? then, knowing me in verity, at once he enters
into me.

56. Though he do every work 2 at every time, yet, if he rely
on me, he by my grace wins to the realm eternal and immutable.

57. Castoff in thought,® all works on me ; make me thy goal ;
turn to the practice of discernment; # fix thy thought ever on
me,

58. Fixing thy thought on me, thou shalt by my grace sur-
mount all difficulties ; if through thought of I thou hearken not,
thou shalt perish.

59. If thou turnest to thought of 1 and thinkest, <1 will not
fight, vain is this thy resolve ; Nature will constrain thee.

60. O son of Kunti, bound by thine own duty born of thine

1 S.: “my divine manifestations, wheve I appear to be conditioned ; and
my real nature, as without conditioned differences.’

* as R. says, not only duties of caste and station, not only regular and
oceasional religious observances, but also those works which are ordinarily
kamya, provided that they are performed in the prescribed way, that is,
converted into nisk@me karman.

¢ this word (as manasa in v. 13) distinguishes complete renunciation
from the true abandonment, §. glosses : vivekabuddhyd. Anandagiri ex-
plains it as the faith that knowledge alone, not work, leads to final
emancipation.

* 1. e. atmaviveka. This $loka contains the threefold doctrine of work,
knowledge, and devotion.
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own nature, that thing which thou desirest not to do by reason
of delusion thou shalt do, even against thy will!

61. The Lord, O Arjuna, dwells in the heart of every being,
and by his delusive power spins round all beings set on the
machine.?

62, In him alone seek refuge with all thy being,® Bharata ;
by his grace shalt thou win to peace supreme, the eternal rest-
ing place.

63. This knowledge have I taught thee, mystery of mysteries;
fully consider this; then, as thou wilt, so act.

64. Hear again my highest word, deepest mystery of all;
exceeding beloved art thou of me; therefore shall I declare
what is thy weal.

65. With mind on me devoutly worship me, to me do sacrifice,
to me do reverence; to me shalt thou come; true is my promise
to thee ; thou art dear to me.

! gee Introd., § 25. We are reminded of the verse of Cleanthes the
Stoic:
"Ayov 8" €’y & Zed kat b 4 1) Hempapévy,
“Omou wof’ Duly elui Sarerayuévos:
‘Qs &fopal ' dokvost v 8¢ py O\a,
Kakds yevduevos ob8ev firrov éfropac.
¢ 8, suggests the simile of wooden marionettes.
* cf. xv. 19. TH.: ‘in every state of life ;” TG.: ‘in every way.’
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66. Abandoning ! every duty,? come to me alone for refuge;
I will release thee from all sins;® sorrow not!

67. Never should. this, thus taught to thee, be told to one
whose life is not austere, to one without devotion, to one who
does no serviee, nor yet to onc who murmurs against me.t

1 this famous éloka is called the carama $lokua (the final verse), and is
reverenced in the school of Raminuja as containing u summary of the
whole of the Gita doctrine. The word ¢ abandoning’ is used in the sense
which Krisna has given it in the earlier $lokas of this Reading. Aban-
donment of fruit is taught, not complete renunciation.

% all kinds of work, and perhaps especially the caste-duty with which
Arjuna is concerned. Dharma, says-S., includes edharma, because all
works must be renounced, both good and evil. R. explains dhorme as
karmayoga, jhanayoga, and bhaltiyoga ; these, he says, must be practised
with abandonment of fruit and agency and authorship (the threefold
tydga ; see note on 4). M. includes under dharme the fruit of works, and
all works not performed for the pleasure of the Lord. Those commen-
tators who see in dharma a sectarian reference are ignoring the context
of the passage.

3 §.: “from all bonds of dhwime and adharma. R. suggests that
Arjuna is anxious to reach Krisna by the path of devotion, but that he
feels that his sins, stretching back as they do to the immemorial past,
stand in the way. Expiatory penance would occupy solong a period that
he is in despair of ever reaching Krigna thus. Give up these penances,
says Krisna, and come to me; L by my grace will free thee from those
sins, He suggests that dharma may refer to these penances of expiation.

* gimilar restrictions with regard to the * casting of pearls before swine’
are to be found in the Upanigads (e. g. Brih. Up. vi. 3. 12, Chand. Up. iii.
11. 5, Mund. Up. iii. 2. 10, Maitri Up. vi. 29, Svet. Up. vi. 22, 23). Myste-
rious doctrine is to be imparted only to a son or to a pupil possessing
certain moral and religious qualifications. The direction in the Svet. Up.
runs thus:

‘The supreme mystery in the Veda's End (Veddnta),
Which has been declared in former time,
Should not be given to one not tranquil,
Nor again to one who is not a son or a pupil.
To him who has the highest devotion (bhakti) for God,
And for his spiritual teacher (guiu) even as for God,
To him these matters which have been declared
Become manifest [if he be] a great soul (mahdatman)—
Yea, become manifest [if he be] a great soul!’ (Hume.)
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68. He who shall proclaim among my votaries this mystery
supreme, showing towards me supreme devotion, shall surely
come to me.

69. Nor among men shall there be any whose service is dearer
to me than his; nor on earth shall there be any dearer to ne
than he.

70. And whosoe’er shall read this sacred converse of us twain,
by him shall I have been worshipped with the sacrifice of know-
ledge ; such is my thought.

71. The man of faith who murmurs not, though he but hear
of it, yet shall find release,’ and win the happy worlds of men
of holy deeds.

72. Hast thou heard this, O son of Pritha, with attentive
mind ? Has thy delusion, bred of ignorance, been destroyed,
Dhanarmjaya ?

! not, of course, from rebirth; for his reward is said to be * the happy
worlds of men of holy deeds’, that is, one of the heavens, from which
there is return. §. and R. add ‘ from sin '; ‘those sins’, adds the latter,
*which stand in the way of bhaktiyoge.” TH. reads (unnecessarily) mukto
*$ubhdl lokan, &c. D.says: ‘ when freed (from the body).’



73-76 EIGHTEENTH READING ' 271

WY ST |
wEY ArE: Gladan SEETTEHATd |
fadrsfa maade: wfi® a=s ag 1931
99 IqTH
¥ TGITY TN T ALTA: |
A FAARHIIAGA QARSA 198 |
TMAURTITFATAAGEARE TCA
T PATTFOTE TR IGA: YA N 'Oy )
TR dwE s frmagan
FINATYET: Y IR T gEGF: 1980

Arjuna said:

73. Destroyed is my delusion ; by thy grace have I gained
remembrance,’ O Never-falling ; I stand secure; my doubt is
gone ; I will do thy word.

Samjaya said :

74. Thus did I hear this converse between Vasudeva and
the great-souled son of Pritha, marvellous it was, and
thrilled me,

75. By Vyasa’s grace ® I heard this doctrine of control, mys-
terious and supreme, as Krisna, present there, Lord of Control,
himself did tell it.

76. O king, as oft as I recall this converse hetween Kefava
and Arjuna, marvellous and holy,® I rejoice and still rejoice.

' §.: “of the true nature of the Self’ R.: ‘knowledge of essential
truth.” TG. (following Sridhara): ‘1 now recollect myself (i.e. under-
stand my real essence, what I am, &c.).” D. doubts that smyiti can bear
this meaning, and (following BF.) translates: ‘the holy doctrine has been
received by me.’” Cf. Chand. Up. vii. 26. 2.

* because Vyasa had given him divine power to see and hear, and to
read the thoughts of men.

3 as the mere hearing of it destroys sin (S.).
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77. And as oft as I recall that form of Hari,! exceeding mar-
vellous, great is my amazement, O king, and again and again
I rejoice.

78. Where Krisna is, Lord of Control, where is the bowman,
son of Pritha, there—so I hold—are fortune, triumph, welfare
sure, and statesmanship.?

THUS ENDETH THE EIGHTEENTH READING IN
THE GLORIOUS SONG OF THE BLESSED LORD,
THE MYSTICAL LESSON,

THE WISDOM OF THE ABSOLUTE,

THE SCRIPTURE OF CONTROL,

THE CONVERSE OF LORD KRISNA AND ARJUNA;
AND ITS NAME IS

RELEASE AND RENUNCIATION.

! Visnu.

2 §ridhara: nydya. TG.: ‘eternal justice” B.: ‘polity.’ niti (lit.
guidance) has both a moral and a political significance. In x. 38, where
Krisna claims to be niti, the word bears the sense of ‘ statecraft’.



BIBLIOGRAPHICAL NOTES

Some ancient commentaries. In very early times the Bhagavad-
gTta was recognized as an orthodox composition, and was considered
to possess equal authority in the Vedanta School with the Upani-
sads and the Vedanta Sttras. One after another, the great founders
of the various Vedanta systems felt it incumbent on them to
Justify their widely-differing philosophies by issuing elaborate
commentaries on this Triple Canon (prasthanatraya). The principal
Upanisads contain within themselves all manner of different
doctrines of the Absolute and its relation to the phenomenal
world ; and the Sutras are so terse and obscure that they can be
compelled to support a variety of interpretations ; it was therefore
not difficult for pure monism (advaita), qualified monism (visisfa-
dvaita), and dualism (deaite) in turn to base their theories on the
teachings of these books. But with the philosophy of the Bhaga-
vadgrta, more self-consistent than that of the Upanisads and less
obscure than that of the Sutras, the ancient commentators were
faced with the alternative of denying their own tenets or wresting
the text to their own ends. Each one chose the latter course.

The earliest surviving commentary on the Bhagavadgrta is that
of Sammkaracarya (a. p. 788-850), the famous founder of the adwaita
school of Vedanta philosophy. Sarikara was a brilliant scholar,
gifted with one of the acutest intellects in history. The orthodox
pandits of Benares, a stronghold of advaita belief, reverence him
as an avatira. His Gitabhagya is full of keen argument ; but not
even the subtlety of a Samkara can conceal the fact that the advaita
and the Gita systems are not at one; nor is he able, in face of plain
texts to the contrary, to make good his claim that the Gita severs
action from knowledge, the latter alone qualifying the aspirant for
releagse, A quite undue emphasis is laid on the power of know-
ledge; his cold, clear intellect exalts jiane at the expense of
karman and bhakti ; and when the Gita text is obdurate, he does not
seruple to ‘understand’ additional words that reverse the sense.
Some examples of his violent methods have been noticed in com-
ments on the translation.

3401 T
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A number of Sarhkara’s disciples wrote shorter commentaries on
the master’s bhasya. Among the more famous may be mentioned
those of Anandagiri (an immediate disciple), Nilakantha, Sridhara
Svamin (who also commented on the Bhagavata Purina, about
A.p. 1400), and Madhustdana Sarasvatr (a sarhmyasin of the six-
teenth century who attempted to reconcile the six systems of
ph1losophy) Of these the best known in Benares is that of
Srrdhara Svamin ; his fika follows very closely the bhasya of Sar-
kara, and contains little independent thought.

The advaita Jhanedvarl, a commentary on the Gita in Marath1
verse, may here be mentioned. It was written by Jfianesvara,
a revered saint of the Bhagavata sect, who lived at the beginning
of the fourteenth century a. .

The philosophy of the Bhagavadgita more nearly approximates
to that of the mézstudvmta school. In the eleventh century a.p.
Yamunacarya of the 3 Br1 Vaisnava sect wrote the Gitarthasarmgraha,
and in the twelfth century his more famous successor, Ramanuja,
agam commented on the Gita. A comparison between the bhasyas
of Sarmkara and Ramanuja is most instructive. Ramanuja ex-
pounds the poem in a manner far closer to the intention of the
author ; he errs, perhaps, in excessive emphasis on bhakti, reading
‘devotion’ into many references to unqualified yoge where the
word more probably implies ‘right action’.

Madhvacarya, or Anandatirtha, wrote two works on the Bhaga-
vadgita—the Gitabhasya and the Gitatatparya—both attempting
to deduce from the poem the tenets of the dvaita school of which
he was the founder (a. p. 1199-1278). 'Many of his interpretations
are so extravagant as to rob the commentary of much interest for
the scholar.

An excellent English translatlon of Samkaracarya’s commentary
has been made by A. Mahadeva SastiT (Mysore, 1901), with notes
from the fika of Anandagiri. Ramanuja’s commentary has been
translated by A. Govindacarya (Madras, 1898). The English of
this translation is poor, and does not always correctly represent
the Sanskrit. Madhvacarya’s interpretations are most conveniently
studied in a work by S. Subba Rau, entitled The Bhagavad-gita:
Translation and commentaries in English according to Sri Madhwa-
charya’s Bhashyas (Madras, 1906). The book contains an Intro-
duction and a Summary.

The first Iinglish translation, In 1785 Sir Charles Wilkins intro-



BIBLIOGRAPHICAL NOTES 75

duced the poem to English readers in a translation of The Bhagvat
Geeta, or Dialogues of Kreeshna and Arjoon in cighteen lectures, with
notes (London), The work was dedicated to Warren Hastings, who
wrote a ‘preliminary notice’. This translation is naturally, viewed
in the light of modern scholarship, full of defects. In 1787 it was
rendered into French by M. Parraud; and reprinted, first in a
Sanskrit-Canarese-English version, edited by J. Garrett (Bangalore,
1846-48), and, later, by the Theosophical Society in Bombay
(1887).

Translations, &c., to 1855. Wilkins' translation was followed
during the next seventy years by a number of renderings and
expositions in continental languages. In 1788 the Chevalier
d’Obsonville issued his Bhagavadam ou Doctrine Divine, in Paris;
W. von Humboldt published a work on the Gita in Berlin (1826);
a German translation was made by C. R. 8. Peiper at Leipzig in
1834. But the two most important works were those of C. Lassen,
who in 1846 improved and amplified a Latin version made in
1823 by A. W. von Schlegel (Bonn), and of Demetrios Galanos,
who rendered the poem into Greek while he was living in Benares
(1846-1848) ; this version was published in Athens.

The second important translation into English was made in
1855 by J. Cockburn Thomson, and published at Hertford. He
made use of the translations mentioned and of an unpublished
rendering by Barthelemy St. Hilaire. The book (most unattrac-
tively printed) contains a long introductory essay, a prose transla-
tion with copious footnotes, and an index of proper names.
Thomson's work was a great advance on that of Wilkins; but the
Introduction contains many statements which modern scholarship
would reject, while the somewhat garrulous notes often reveal
complete misunderstanding of the text. He constantly quotes the
opinions of Wilkins, Schlegel, Lassen, and Galanos, and these
references are of value to the student of Gita literature.

From 1855 to 188.2. The twenty-seven years following the issue
of Thomson’s translation saw the publication of five important
works on the Gita. In 1861 Burnouf, the great orientalist, wrote
a translation in French, and published it with a Roman translitera-
tion of the Sanskrit text. In 1869 a German commentary was
written by F. Lorinser, and published at Breslau. Lorinser main-
tained that the poem was written by one who was acquainted with,
and influenced by, Christian doctrine. This theory (which is now
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almost universally discredited) was attacked by K. T. Telang, the
first Indian scholar of note to translate the Gita into English.
Telang’s first translation was made into English blank verse
{Bombay, 1875); his second, into English prose, together with
renderings of the Sanatsujatiya and the Anugita (S.B. L., vol.
viii, 1882 ; 2nd ed., 1908). In an Introduction to the latter work
the author discusses the date of the Gita at great length, and
arrives at the conclusion that ‘the latest date at which the Gita can
have been composed must be eatlier than the third century s.c.’
His prose translation is too literal to be graceful; it follows
for the most part the interpretations of ‘éarhkaracarya and his
disciples.

In the same year in which Telang wrote for the Sacred Books of
the East, John Davies published a work on the Bhagavadgita in
Tritbner’s Oriental Series (editions: 1882, 1889, 1893, 1907).
This book is still the best work in English on the Griti. The
Introduction is slight ; “but the footnotes, and the philological
notes at the end of each Reading, are useful and interesting;
many references are made to the work of previous commentators,
An Appendix discusses the date of the poem, and Lorinser’s
theory of Christian influence ; Davies concludes ¢ that the Bhaga-
vadgita cannot probably be referred to an earlier period than the
third century a.c.’, and that the question of the author’s acquain-
tance with Christian doctrines ‘is still sub judice’. Ttis interesting
to note the wide variation of Davies’ date from that of Telang;
most scholars now favour a mean between the two extremes.

It was during this period that the Bhagavadgita became the
playground of western pseudo-mystics. In 1881 there was pub-
lished in Glasgow a book by W. Oxley entitled The Philosoply of
Spirit illustrated by a new version of the Bhagavat-Gitid. After con-
fessing in his Preface that he is ignorant of Sanskrit, the author
condemns previous translators for their ¢ failure to perceive that
the work has an esoteric application, or in other words that the
work is constructed upon an astro-masonic or astrological base,
from which the Philosophy of the Ancient Indian School of
Thought was enunciated, according to laws which are only fully
known to the initiated . Like all great religious books, the Bhaga-
vadgita has suffered a great deal from the ‘esoteric interpreter’,
and of this genus Oxley may be called the spiritual father.

The Song Celestial. In 1885 Edwin Arnold wrote the Song Celes-
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tiul. This version stands alone in the history of Gita literature as
the work of an English poet ; it is rather a poem inspired by the
Gita than a literal rendering of the Sanskrit text.

Theosophical versions. Theosophy was very early attracted by
the Bhagavadgita. The Theosophical Society, as we have seen,
republished Wilking’ version in 1887 ; and since that date a great
many translations, commentaries, and essays on the poem have
been issued by its members. Some of these are of the Oxley
school ; many are so deeply coloured with theosophic doctrine
that their interpretations of the text can only be acceptable to
initiates. The most scholarly theosophic version is that which
bears the name of Mrs. Annie Besant and Babu Bhagavan Das
(1905), a book which is helpful to the beginner, because each $loka
is followed by a rendering word by word.

The following theosophical works may be selected for mention
as typical of the whole: T. Subba Rau’s Discourses on the Bhaga-
vatgita (Bombay, 1888); ZThoughts on the Bhagavad Gila, by a
Brahmin, F. T. S. (1893); Studies in the Bhagvadyita, by Dreamer
(London, 1902) ; Philosophy of the Bhagavadgita, by Chhaganlil G.
Kaj1 (Rajkot, 1909) ; and Krishna the Charioteer, by Mohintmohana
Dhara (1917). Franz Hartmann, a German theosophist, produced
three works on the Gita between 1892 and 1904 ; and Mrs. Annie
Besant made herself responsible for a translation in 1895 (London :
several times reprinted), a book dedicated to ‘all agpirants in East
and West’, and popular in India beyond its deserts owing to the
fame of the translator and its trifling cost.

Some other works. It would be difficult, and not very useful, to
write of all the literature on the Gita that has poured from the
press during the last thirty years. The greater part of it is com-
paratively worthless. Hundreds of vernacular editions have found
a home in the Indian Office Library, and still continue to cumber
its reluctant shelves. It will be enough to mention a few books
which possess a special value or interest.

Three valuable pamphlets on the Gita have been issued by
Dr. J. N, Farquhar. In The Age and Origin of the Gita (1904),
a consideration of the ideas contained in the poem, the literature
it mentions, its versification and language, and allusions to it in
later Hindu books, leads him to the conclusion that the Gita was
composed ‘during the period when the Dharmafastras and the
earlier among the Atharvan Upanisads were written’. This little
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book was followed by The Permanent Lessons of the Gita (C.L.S. 1.,
1912), and Gita and Gospel (C. L. 8. 1., 1917).

In 1905 Richard Garbe published at Leipzig Dic Bhagavadgita ;
this work is notable for his theory of the poem’s origin, a theory
which is criticized by Hopkins in J.R. A. 8. (105), pp. 384-389.

In the same year there appeared in the Temple Classics Dr.
Lionel D. Barnett’s handy little volume, containing a useful
Introduction, a translation, and a few notes, The translation is
marred by the author’s practice of rendering each Sanskrit technical
term by the same word in English, in whatever context it may
oceur ; thus yoga—that chameleon among words— is always trans-
lated ‘rule’, with the result that many passages are rendered
quite unintelligible to the English reader.

In 1910-1911 Lokamanya Bal Gangadhar Tilak wrote a volu-
minous commentary on'the Gita in. Maratht while he was in
prison ; this work was published when he was released. He called
it »S‘ﬂmadbhagamdgim Rahasya, or Karmayogasastra ; the sub-title
sufficiently indicates his tendency to place Action in the forefront
of Gita doctrine. This commentary, with its Hindi translation
(1924), may be called the Indian Student’s Gita ; the popularity of
its author lends it a fictitious value in undiscriminating under-
graduate eyes which its partial view of Gita doctrine scarcely
merits,

An edition of the Gita by the great German savant, Dr. Paul
Deussen, appeared in 1911, called Der Gesang des Heiligen (Leipzig) ;
and in 1915, thirty-one lectures on the Bhagavadgita, entitled
The Hindu Philosophy of Conduct, were published in Madras by
M. Rangacarya. These lectures only deal with the first six Read-
ings ; and, though they err on the side of prolixity, they are so
full of acute thought, and manage to relate the teaching of the
poem so closely to modern life, that it is to be deplored that the
remaining volumes are never likely to see the light.

Conclusion. It has only been possible in this short sketeh to
mention the more important and interesting works that translate
the Gita, or comment on its doctrines. Every work on Hinduism
in general, and every history of Indian philosophy, contains its
chapter on the poem ; while discussions of age and origin and the
minuter points of scholarship may be found scattered through the
pages of those journals which deal with oriental studies.
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31; xvili. 31, prejfia: ii. 11,
67,58, 61, 67, 68. prajhia:
xvil. 14, vijfig-: ii. 19,46 ; iv.
4; xi, 31; xiii. 18. vijfidna:
ifi, 41; vi. 8; vii. 2; ix. 1;
égiii. 42. sthitaprajfia: ii. 54,

TAPAS (/tap)

Austerity, Heat. atapaska: xviii.
67. tap-: ix. 19; x1, 19; xvii.
5,17, 28. tapas: v. 29; vii. 9;
viil. 28; x. 5; xi. 48, 53; xvi.
1; xvii. 5,7, 14, 15, 16, 17,18,
19, 24, 25, 27, 28; xviii. 3, 5,
42. tapasya-: ix. 27. tapasvin:
vi. 46; vil. 9. tapoyajhia: iv.
28. pratap-: xi. 30.

| TAMAS

Darkness. famas: viii, 9; x, 11
xiil. 17 ; xvi. 22

Strand of Darkness. tamas: xiv.
5, 8,9, 10, 13, 15, 16, 17 ; xvii.
1; xviil. 32. tamase: vii, 12;
xiv. 18; xvil. 2, 4, 10, 13, 19,
33; xviii. 7, 22, 25, 28, 32, 35,
2(Q

. TYAGA (4/tyaj)

|

Abandonment. atydgin: xviii.
12. tyakta: i.9; iv.21. tyaj-:
1. 33; 1i. 3, 48, 51; iv. 9, 20;
v. 10, 11, 12; vi. 24; viii. 6,
13 xvi. 21; xviii. 3, 5, 6, 8,
9, 11, 48, 51. tyaga: xii. 11,
125 xvi. 2; xvill. 1, 2, 4, 8, 9.
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tydgin: xviil. 10,11, parityaj-:
xvili, 66. parityage: xviil. 1.
parityagin: xii. 16, 17; xiv.
25.

DUHKHA
Pain. dubkha: ii. 14, 15, 38, 56,
65; v. 6,22; vi. 7, 17, 22, 23,
32, viil, 15; x.4; xi1. 5, 13,
18 ; xiii, 6, 8, 20; xiv. 16, 20,
24; xv. b; xvil. 9; xviil 8, 36.
dubkhatare : ii. 36.

DEVA (4/div)

Heavenly Lord. edhidaiva: vii.
30; wiii. 1. adhidaivata: viii.
4, adideva: x.12; xi. 88, div:
ix. 20; xi. 12; xviii. 40. divya:
i. 14; iv. 9; viil. 8, 10; ix.
20; x. 12, 16, 19, 40; xi. 5, §,
10, 11, 15. deva: iii. 11, 12;
vil. 28; ix. 20, 25; x. 2, 14,
22; xi, 11, 14, 15, 44, 45, 52;
xvii, 4, 14; xviii. 40. devata:
iv. 12; vii. 20; ix. 23. deva-
deva: x. 15; xi. 13. devarsi:
x. 13, 26. devavara: xi. 8l
deve$a : xi, 25, 87, 45. dawa
(N): xviii, 14. (A): iv. 25;
vii. 14; ix. 13; xvi. 3, 5, 6.

DEHA
Body. deha: ii. 13, 18, 30; iv.
9; vii. 2, 4, 13; x1. 7, 15;
xiii, 22, 32; xiv. 5, 11, 205 xv.
14; xvi. 18, dehabhyit: viii: 4;
xiv. 14 ; xviii. 11. dehavat : xii.
5. dehin: 1i. 18, 22, 30, 59;
iii. 40; v. 13; xiv. 5, 7, 8, 20;
xvii. 2. paurvadehika: vi. 43.

DOSA (v/dus)

Fault. dusta: i. 41. dosa: i. 38,
39,43; 1. 7; xiil. 8; xv. 5;
xviii. 48. dosavat: xviii. 3.
nirdosa: v. 19. pradus-: i. 41.
sadose : xviil, 48.

DVANDVA
Pair of opposites. dvandva: xv.
5. dvandvamoha: vi. 27; vii.
27, 28. dvandvdtita: iv. 22.
wirdvandva : ii. 45; v. 3.
Pa:igr in compound. dvandva: X.
3.

DVESA (/dvis)

Hatred. advestys: xii. 13. dvis-: |

SANSKRIT INDEX

ii. 87; v. 8; xii, 17; xiv. 22;
xvi. 19; xviii. 10. dvesa: ii.
64; iii. 34; vil. 27; xiil. 6;
xviil. 28, 51. dovesya: vi. 9;
ix. 29. pradvis-: xvi. 18,

DHARMA

Caste-duty. adharma: i. 40, 41.
kuladharma: 1. 40, 43, 44.
jatidharma: i. 43, dharma: i,
40. paradharma: iii, 35; xviii.
47, “svadharma : ii. 81, 33; iii.
85 xviii. 47.

Righteousness, Duty. adharma:
iv. T; xviil. 31, 32. dharma:
i, 7; iv. 7, 8; vii. 11; xi. 18;
xiv. 27; xviii. 31, 32, 34, 66.
dharmaksetra: 1. 1. dharma-
tman : ix. 31. dharmye: ii. 81,
88 ix. 2; xii. 20 ; xviii. 70.

Rule, Law. trayidharma: ix. 21,
dharma : 11, 40; ix. 3.

Nature, Quality. sddharmya:
xiv. 2.

DHYANA (4/dhya)
Meditation. dhya-: xii. 8. dhya-
ne: i1, 62; xil. 12; xiil. 24.
dhyanayoga : xviii. 52.

NARAKA
Hell. naraka: i.42,44; xvi. 16,
21.

NASA (4/naé)

Destruction. anaéin: ii. 18. awvi-
nadyat: xiil. 27. avindéin: ii.
17, 21, naé-: v. 16; vi. 38;
viii. 20; x. 11. naste: i. 40;
iii. 82; iv. 2; xvi. 9; xviil. 73.
nasa: ii. 40, 63 ; xi. 29; nas-
ana : iii. 41 ; xvi. 21. prana$-:
i, 40; ii. 83; vi. 30; ix. 31.
pranagta : Xviil. 72. vinas-: iv.
40; vii. 20; xiii. 27; xviii.
58. vindéa: ii. 17; iv. 8; vi.
40.

NIHSREYASA
Highest Bliss. nihéreyasa: v. 2.

NIGRAHA (v grah)

Restraint. atmavinigrahe: xiii.
7; xvil, 16. grih-: vi. 25, 35.
durnigraha : vi. 35. nigrih-:
ix. 19. wigrikita: ii. 68. ni-
graha : iii. 33 ; vi. 34,
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NIRMAMA
Disinterested. nirmame: ii. 71;
iii, 80; xii. 13; xviii. 53.
NIRVANA

Calm. nirvina: vi. 15. brahma-

nirodne : 11. 72; v, 24, 25, 26,
PATAKA
Sin. pdatake: 1. 38.
PAPA
Sin. papa (N): i. 86, 39, 45;
33, 38; iil. 86; iv. 36 v. 10
15; v11 28; ix. 20; x. 3;
xviil. 66. (A) 11, 13 vi. 9
papokyittama: iv. 36. papa-
yoni ; ix, 32, papman: iil. 41,
mahdpapman : iii. 87,
PITRI
Ancestor. pityi: i. 42; ix25;
x. 29. pitrivrata; ix. 25.
Father. pitri: i. 26, 34 ; iz, 17;
xi. 43, 44 ; xiv. 4.
PUNARJANMAN

Rebirth. punajanman: iv. 9;
viii. 15, 16.

PURANA
Ancient. pwrdana: ii. 20; viil. 9;
xi. 38; xv. 4. purdtana: iv. 3.
PURUSA
Male, Person. purusa: ii. 15,21,
60; iii. 4; viii. 4, 8, 10, d.&
ix. 3; x. 12; xi. 18, 38; it
19, 20, 21, 22, 23; xv. 4, 16,
17; xvii. 8. purusavyaqhm
xviii, 4, puwrusottama: viii, 1;
x. 15; xi. 3; xv. 18, 19. pu-
ruga s il 19, 36. pauru,sa:
vil, 8; xviii. 25.

PRAKRITI
Nature, Not-Self. prakyiti: iii. 5,
27,29, 33; iv. 6; vil 4, 5, 20;

1x78101213 x151

xiil, 19 20 21, 28, 29, 34;
xiv, 5; xv. 7; ’ xviii. 40, 59.
prakrite: xviii, 28,

PRABHU

Lord. prabhu: v. 14;
xi. 4; xiv. 21.
PRAMANA ]
Standard. pramdpa: iii. 21; xvi

24,

ix. 18, 24;

283

Measure, Comprehension, apra-
meya: ii. 18; xi, 17, 42,

PRALAYA (pra-v'1i)

Dissolution. pralaya: vii.6; ix.
18; xiv. 2, 14, 15; xvi. 1I,
prali-: viii, 18 19. praling:
xiy, 15,

PRASADA (pra-,/ sad)
Serenity. prasannacetos: i, 65.
prasunndtman : xviil. 54. pra-

side: 1i. 64, 65; xvii. 16;
xviii. 37.
Grace. prasad-: xi. 25, 31, 44,

45. prasanna: x1 47, prasada
xviil, 86, 58, 62, 73, 75.

PRANA (+/an)

Life. prane: i. 83. pranin: xv.
14. madgataprana: x. 9.
Breath. apana: iv. 29; v. 27;
xv. 14. prana: iv. 29 30; v.
27 s viil, 10, 125 xv. 14. pri-
nakm man: iv. 27. prandyama:

1v. 29. pranendriyakriyd : xviii.
33.

BANDHA (v bandh)

Bondage. anubandhe : xviii. 25,
39, anubandhm xv. 2. karma—
bandha ii. 39 karmabandh-
ana: iii. 9; ix. 28. nibandh-:
iv, 22, 41; v 12; ix. 9; xiv. 5,
7, 8; xviii. 17, 60 nibandha :
xv1 5. bandhk-: iv. 14 ; xiv. 6;

. 12, bandha: ii. 51 v. 3
xvm 30.

BALA
Strength. dawrbalya: ii. 3. bala:

1. 10; iii, 36; vil. 11; viii. 10;
xvi, 18; xvil. §, 8; xviii, 53,

balavat : vi. 34; vii. 11; xvi.
14,

BUDDHI (4/budh)

Reason, Dlscernment akyita-

buddhitva : xviii. 16. abudd}n
vii, 24, alpabuddhi: xvi. 9.
asaktabuddhi : xviii. 49. tadbu-
ddhi: v. 17, durbuddhi: 1. 28.
nibudh-: 1. 7; xviii, 13, 50;
buddhi ; ii. 41 44 49, o2 0‘3
63, 65, 66 iii. 1, 26 40 42
43 v. 11, 28, v1 21 25, 43
vii. 4, 10; viil. 7; x. 4 xii. 8
14; xii, 5; xviil. 17, 29 30
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31, 32, 37, 61, buddhimat: iv.
18; vii. 10; xv. 20. buddhi-
yukto: ii. 50, b1. buddhiyoga :
1. 49 ; x. 10; xviii. 57, budh-:
ili. 485 iv. 17; x. 9; xv. 20.
budha: iv. 19; v. 22; x. 8.
samoabuddhi: vi. 9; xil 4.
sthirabuddhi: v. 20.
Idea, Doctrine. buddhi: ii. 39,

BRAHMAN

Sacred Learning. brahmakarman:
xviil, 42. brahmana: i, 46; v,
18; ix. 33; xvii. 23; xviii. 41

Sacred Scripture. sabdabrahman :
vi. 44.

Religious life, Chastity. brahma-
carya: vili.11; xvil, 14, brahma-
carivrata : vi, 14,

Not-Self. brahman: iii.
10; xiv. 3, 4.

The Absolute. brahmakarman :
iv. 24, Drahman: iii. 155 iv.
24, 25, 31, 32 ; v. 6, 19, 20, 21,
24, vi. 27, 28, 38; vii, 293
viil. 1, 8, 13, 24; x. 12; xiii.
4,12, 30 xiv. 26,27 ; xvii. 23,
24 5 xviii, 50, 53, 54, brohma-
nirvana: ii. 72; v, 24, 25, 26.
brahma : 11, 72

Brahma. brahmen: viii, 16, 17;
xi, 15, 37.

BHAKTI (4/bhaj)

Devotion. ananyabhdj: ix. 30.
abhakta : xviii. 67. ekabhakti:
vil. 17. bhakia: iv. 3; vii. 21,
23; ix. 23, 31, 33, 34; xi. 55;
xii. 1, 14, 16, 20; xiii. 18;
xviil. 65, 68. bhakti: viii. 10,
22 ix. 14, 26,29 ; xi, 54; xiiL
10; xviii. 54, 55, 68. bhakti-
mat: xii. 17, 19, bhalktiyoga :
xiv. 26. bhaj-: vi. 81, 47; vil.
16, 28; ix. 13, 29, 30, 33; x. §,
10; xv. 19.

Favour. bhaj-: iv. 11.

BHAYA (4/bhi)
Fear. abhaye: x. 4; xvi. 1;
xviii. 30. bhaya: ii. 35, 40, 56;
iv. 10 v. 28; x. 4, xi. 45;
xii, 15; xviil. 8, 30, 35. bhayd-
nake: xi, 27, bhaydvaha: 1ii.
35. bhita: xi. 21, 36, 50. bhita-
bhita: xi. 35, bhimakarman:

15; v
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1. 15, wigatabhi: vi. 14, vyape-
tabhi: xi, 49.

BHAVA

Being, Nature. abhave: ii. 16;
x.4. bhava: ii. 16 ; vii, 15, 24;
viil. 3, 4, 6, 20; ix, 11; x. 11;
xi. 49; xiil. 30; xv. 19; xvii.
16, 26 xviii. 17, 20, 21, 43,
62. madbhdva: iv. 10; vill, 5;
x. 6; xiil. 18; xiv. 19: sve-
bhava: ii. 7; v. 14; viil. 3;
xvil. 2 xviil, 41, 42, 43, 44,
47, 60.

State, Mode. bhdva: vii. 12, 13;
x. b, 17,

Affection. bhava: x. 8.

BHUTA

Klement. adhibhiita : vil. 30; viii.
1, 4. bhate: x. 22; xv. 16.
mehgbhitte : xiil. 5.

Being, Individual. bhite: ii. 28,
30, 34, 69 ; iii. 14, 18, 33; iv.
6,35; v. 7, 25, 29; vi. 29, 31;
vii. 6, 9, 10, 11, 26, 27 viii. 3,
19, 20, 22 ix. 4, 5, 6, 7, 8, 11,
13, 29; x, 5, 15, 20, 89; xi. 2,
15, 55; xii. 4, 13; xiii. 15, 16,
27,30, 34 ; xiv. 3; xv. 13; xvi.

2,65 xvii, 6; xviil, 20, 21, 46,

54, 61.

Becoming. jivabhiita: vil. bj xv.
7. brahmabhita: v.24; vi. 27;
xviii. H4. brahmabhiya: Xiv.
26; xviil. 53. bhitta: v. 7.

Ghost, Bhite: ix. 25; xvil. 4,

MANAS
Mind. asaktamanas: vii. 1. cali-
tamanase: vi, 37. niyatemd-
nasa: vi. 15, pradantamanas:
vi. 27, pritamanas: xi, 49.
manes: 1. 30; il. 55, 56, 60,
67; iii. 6, 7, 40, 42; v. 11, 13,
19, 285 vi. 12, 14, 24, 25 26,
34, 35; vil. 4; viil, 7, 10, 12;
ix. 133 x. 22; xi. 45; xii. 2, 8,
14; xv.7,9; xvii. 11, 16 ; xviii.
15, 33, manmanas: ix. 34;
xviil, 65, manasae (N): i. 47;
xviil, 52, (A): x. 6; xvil. 16,
MAYA
Delusion. @hmamdyd: 1v.6, mdya:
vii, 14, 15; xviil. 61. yogamaya:
vii. 23.
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MUKTI, MOKSA (4/muc)

Liberation. nirmulkta: vii. 28.
pramuc-: v. 3; Xx. 3. mukta .
i, 95 iv. 23 v, 28; xii. 15;
xviii. 26, 40, 71, muc-: iii. 13,

31; iv. 165 viil. 5; ix. 1, 28; .

xviil. 66. mumuksu: iv 15,
moksa: v.2%; vii, 29; xiii. 34;
xvil. 25; xviil. 30. vinirmaukto:
i, 51, wimulkta: ix. 28; xiv.
20; xv.5; xvi. 22, wimuc-: iv.
32; xviil. 85, 53, vimoksa : xvi.
5. vimoksana: v. 23.

MRITYU (v mri)

Death, Mortality. amrita: ix.
19; xiv. 20, 27. empitaton : ii.
15, marane: ii. 84; vii. 29.
martya: ix. 21: x. 3. mypi-:
i, 20. mrita: ii. 26, 27. myi-
tyu: il 275 ix. 3, 19; x. 34
xii. 7; xiii. 8, 23 xiv. 20.

Ambrosia, Immortal food : anri-
te: iv. 31; x. 18, 27; xii. 20;
xiii. 12 ; xviii, 37, 38.

MOHA (4/muh)

Delusion, Folly. amiidha: xv. b,
asammidha: v, 20; x. 3; xv,
19, asammoha: x. 4. muh-:
il 13; iii. 25 v, 15; viii, 27,
midha: vil. 15, 25; ix. 11
xiv, 15; xvi. 20; xvii. 19.
moha: 11, H2; iv. 85; vii. 27,
28; =i, 1; xiv. 18, 17, 22; xv.
55 xvi, 10, 16; xwiil. 7, 25, 60,
73. mohana: xiv. 8; xviii, 34%.
mohita : iv. 16; vii, 13, mohin:
ix. 12, vimuh-: ii. 72 iii. 40.
vimidhe @ 1ii. 6,27, 32; vi, 38;
xi. 49; xv. 10. vimohita: xvi.
15. sammiidhe: 1. 7; iii. 29,

sammoha: 1. 63; vii. 27;
xviii, 72,

YAIRA (4/34))

Sacrifice. adhiyajfia: vii. 30;

viil. 2, 4. ayajiia: iv, 31. dya:
xi, D3, japayajfia: x. 2d. jia-
nayajfia: iv, 33; ix. 15; xviil.
70. tapoyajtia: iv. 28. devayaj:
vil. 23, dravyayajiia: iv. 28.

namayajiie : xvi, 17, madydgjin:

ix. 25, 30; xviil. 65. yaj-: iv,

12; ix. 15, 20, 23; xvi. 15,17;

xvil. 1, 4, 11, 12; xviii. 70. |
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yajfia : il 9, 10, 12,13, 14, 15;
iv. 23, 25, 30, 31, 32, 83; .
29; viii, 28; ix. 16, 20, 24; x.
25; xi, 48; xvi, 1; xvii, 7, 11,
12, 18, 23, 24, 25, 27 ; xviil. 8,
5. yogayasiia : iv. 28, svadhaya-
Jhanayajhia: iv. 28,

YOGA (+/yuj)

Control, Restraint. abhiyukta :
ix. 22, ayukta: ii. 66; v. 12;
xviil. 28. ayogatah: v. 6. yukta:
. 39, 50, b1, 61; iii. 26; iv.
18; v. 6, 7, 8 12, 21, 23; vi.
8, 14, 17, 18, 29, 47; vii. 17,
18, 22, 30; viil. 8, 10, 14, 27;
ix. 14, 28; x. 10; xii. 1, 2;
xvil, 17; xviil. 1. yoge: ii.
39, 48, 50, h3; iv. 1, 2, 3, 28,
88, 41,425 v. 1,4, 5,6, 7; vi.
2,8, 4, 12, 16, 17, 19, 20, 23,
94,83 36, 87, 41, 44 vii. 1;
viii, 10, 12, 27; ix. 28; x. 7;
xii. 1, 6, 11 xiil. 10; xviii. 33,
Th. yogin: 1ii. 8; iv.2h; v, 11,
245 vi. 1, 2, 8 10, 15, 19, 27,
28, 31, 32, 42, 45, 46, 47 ; wiil,
14, 23, 25, 27, 28; x, 17; xii.
14; xv. 11.

Method. abhyasayoga: viii. 8;
xil. 9; @masemyamayoga @ iv.
27. barmayoga: 1ii.8,7; v, 2;
xiit, 24 ; jiianayoga: iii. 3;
xvi. 1. dhydnayoga : xviii. 52.
buddhiyoga: 1. 49; x. 10,
xvili. H7. Dhaktiyoga: xiv., 26,
s@mkhyayoga @ xiil. 24,

Ascetic of the Yoga School.
yoga: v. O.

Contemplation. yoga: v. 21,

Divine Power. mahdyoge$vara:
x1. 9. yoga: ix. 5; x. 7, 18;
xi, 8, 47, yogamdyd : vil. 25,
yogedvara : xi. 4; xviil. 75, 78.

Union. yukta: i 14. yuj-: x. 7.
viyukte : il. 64; v. 26. viyoga :
vi. 28, samyukte: xvii, 5.
samyoga: v. 14; vi. 23, 43;
xiil. 26 ; xviii. 88. semdyukta:
xv. 14,

Practise, Engage in, Devote.
yuj-: 1i. 38, 505 vi. 10, 12, 15,
19, 25, 285 vil. 1; ix. 34,

Engage in, Compel. niyuj-: iii.
1, 365 xviil, b9, preyukta: iil

36.
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Apply. prayuj-: xvii. 26, yuj :
xvii. 26

Acquisition. yogaksema : ii. 45;
ix. 22.

RAJAS
Strand of Energy. rajas: iii. 37;
xiv. 5, 7, 9, 10, 12, 15, 16, 17;
xvil, 1, s@jasa: vii. 12; xiv.
18; xvii. 2, 4, 9, 12, 18, 21;
xviii. 8, 21, 24, 27, 31, 34, 38.
$antarajas: vi. 27,

RAGA (v rahj)

Passionate Affection. anurefij-:
xi. 86. »@ga: il 56, 64; 1l 34;
iv, 10; vii. 11 wiil. 11; xvii.
5; xviil. 23, Bl. ragatmaka:
xiv. 7. rdgin: xvili. 27. eai-
ragya: vi. 85; xiii. 8; xviii,
52,

LOKA

World. trailokya: i. 85. loka:
i, 5 il 8, 9, 21, 22, 245 iv.
12, 31, 40; v. 14, 29'; wi. 41,
42 vii. 2b; viil. 16; ix. 20,
21, 28; x. 3, 6, 16; xi. 23, 28,
29, 30, 32, 43, 48; xii. 15;
xiil. 18, 33; xiv. 14; xv. 2, 7,
16, 18; xvi. 6; =xviil. 17, 71,
lokatraya: xi. 20, 43; xv. 17.
lokasamgraha : iii. 20, 25,

LOBHA (4/lubh)
Greed. lubdha: xviii. 27, lobha:
i, 38, 45; xiv. 12, 17; xvi, 2Lk

VARNA
Caste Order. caturvarnya: iv.
18. varnasarmkara: 1. 41, 43.
Colour. ddityavarna: viil.9; xi.
5, 24,

VIKARA
Change. avikdrye: ii. 25. wirvi-
kdre : xviii. 26, vikdra: xiil.
19. wikdrin: xiii. 3. savikdra:
xiii. 6.
VIDYA (4/vid)
Knowledge. adhydtmavidya: x.
82, avidvat: iil. 25. rdjavidyd:
ix. 2. vid-: ii. 6, 17, 19, 21,
25, 29; iii. 15, 32, 37; iv. 2,
5,9, 13, 32, 34; vi. 2, 21, 23;
vii. 8, 5, 10, 12, 26, 29, 30;
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viii. 17, 28; x. 2, 3, 7, 14, 15,
17, 24, 27; xiii 1, 2, 19, 23,
26, 34; xiv. 7, 8,11,19; xv. 1,
12; xvi. 7; xvil. 6, 12; xviii.
1, 2, 20, 21, 80, -vid: iii. 28,
29; iv, 30; v. 8, 20; viii 11,
17,24 ; xii, 1; xiil. 1; ziv. 14;
xv. 1, 15, 19. widitdtman: v.
26. vidya: v.18; x. 32. vidvat:
iil. 25, 26, vettyi: xi. 38, vedi-
tavya: xi. 18. vedya: ix. 17;
xi. 88 ; xv. 15.

VIBHU (vi-+/ bhu)
Of Pervading Power. wvibky: v.
15; x. 12. vibhati: x. 7, 16,
18, 19, 40. vibhatimat : x. 41.

VISAYA ‘
Object of Sense. wisaya: ii. 59,
62, 64; iv. 26; xv. 2, 9; xvili.
58, 51.
Subject, Province. visaya : ii. 45.

VEDA (4/vid)

The Veda. rig(vedn): ix. 17. trai-
vidya : ix. 20, yajur(veda): ix.
17. veda: ii. 42, 45, 46; vii.
§; vili. 11, 28; x. 22; xi. 48,
53; xv. 1, 15, 18; =xvii, 23.
sama(veda): ix. 173 x. 22, 35,

Upanisads. veddnfa: xv. 15.

VYAKTA
Manifest, Developed. avyakta:
ii. 25, 28; vii. 24 ; viii. 18, 20,
21; xit. 1, 8, 5; xiil. 5. avy-
altamirts : ix, 4. vyakte: 11.28.
vyakti (abstract): vil. 24; x.
14. (concrete): viii. 18.

SARIRA
Body. $arire: 1. 29; ii, 20, 22;
iil. 8; v. 23; xi 18; xiil. 1,
31; xv. 8; xvii. 6; xviii. 15,
Sartrin s il 18, $d@rira: iv. 21
xvil, 14,

SANTI (4/éam)

Peace, Quietude. adama: xiv.12,
addnta: 1i. 66, praddnta: vi.
7, 14,27, dama: vi. 3; x. 4;
xi. 24; xviii, 42, éanta: Vi
27 xviil. 53, $anti: ii. 66, 70,
71; iv. 39; v. 12, 29; vi. 15;
ix. 31; xii. 12; xvi. 2; xviil
62.
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SASVATA
Eternal. aéasvata: viii. 15, $G-
$vata: 1. 43; i1 20; vi, 41;
viil. 26; ix. 31; x. 12; xi. 18;
xiv. 27 xviii. 56, 62.

SRADDHA
Faith. aéreddadhina: iv. 40;
ix. 8. adraddhd: =xvii. 28.

$raddadhana : xil. 20. $raddha:
xvil. 3. $raddha: vi. 37; vii.
21, 22; ix. 23; xii. 2; xvii. 1,
2,3,13,17. $raddhamaya: xvii.
3. $raddhdvat : iii. 81; iv. 39;
vi. 47 ; xviii, 71,

SAMNYASA (sam-ni-4/as)

Renunciation. nydsa: xviit. 2.
sarmnyas-: 1l 30; iv. 41; v,
13; vi. 2; xil. 6; xviil. 57,
samnyasana : il 4. samnydsa:
v. 1,2, 6; vi. 2; 1x. 28; xviil
1, 2, 7, 49. samnyasin: v. 3;
vi, 1,4; xviil. 12,

SAMYAMA (sati-4/ yam)
Restraint, Regulation. ayati: vi.
37, asawmyatdtinan : vi. 36. atma-
samyamayoge : iv. 27, udyata:
1. 45; xi. 10. udyem-: 1. 20.
niyata: 1. 44; ii1, 8; iv, 30;
vi. 155 vil, 205 viii. 2; xviii. 7,
9, 23, 47. niyam-: iil. 7, 414
VL 26; xviil. 51, niyema: vii.
20. prayata: ix, 26, yata: iv,
215 v. 25, 26, 28; vi. 10, 12,
19; xii. 14; xviii. 52, yat-

atmavat: xii. 11, gati: iv. 285

v. 26; viil. 11, viniyata: vi,
18. wviniyam-: vi. 24, sarni-
yam-: xii. 4. samyata: iv. 39,
samyam-: 1i. 61 ; 111. 6; vi. 14;
viii. 12; x. 29. sasiyama: iv.
26. samyamin: ii. 69.
udyama : 1. 22,

SAMSAYA
Doubt. asawméaye: vi.35; vii. 1;
viil. 7; xviii. 68, samsaya: iv.
41, 42; vi. 39; viil. 5; x. 7;
xil. 8; xviil. 10. saméayatman :

iv. 40.

SANGA (4/safj or sajj)
Attachment. anusefij-: vi. 4;
xviil. 10. asakta: ii1. 7, 19, 25; ‘
v. 21; ix. 9; xiii. 14; xviii. |

sam-

|

i

|
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49. asakti: xiii. 9. aseniga:
xv. 3. dasakte: vil. 1; xii. 5.
dsanga: iv. 20; xiv. 7. karma-
sangin: iil. 26; xiv. 15. pra-
sakta: 1. 44 ; xvi. 16, prasanga:
xviil. 34. sakta: 1ii. 25; v.12;
xviil. 22, sange : ii. 47, 48, 62;
il 95 iv, 23; v. 10,11 ; xi. bb;
xii, 18; xiii, 21 ; xiv. 6, 7; xv.
5; xviil. 6, 9, 23, 26. safj-:
iii, 28, 29,
SAT

Being, Truth, Goodness. asat:
i 16 ix. 19; xi. 37; xiii. 12,
21; xvi. 10; xvii, 28, saf: il
16; ix. 19; xi. 37; xiil. 12,
21; xvil. 23, 26, 27. sadbhdve :
xvii, 26.

SATTVA

Being. snitoa: x. 41; xiil. 26
xvili. 40.

Vitality. saftva: xvii 8.

Nature, Mind. sattee:
xvii, 3.

Goodness, Truth, saftva: ii. 45 ;
X. 36, sattvaval: x. 36.

Strand of Purity. sattve: xiv. 5,
6, 9, 10, 11, 14, 17, 18; xvii.
1; xviii. 10, sdttvike: vii, 12
xiv. 16; xvii. 2, 4, 8, 11, 17,
205 xviil. 9, 20, 23, 26, 30,
33, 37.

xvi. 1;

' SANATANA

From Everlasting. sanatanc: i.
40 ii. 24; iv. 81; vil. 10;
viii. 20 ; xi. 18; xv. 7.

SAMA

Equal, Same. sama: 1. 4; ii. 15,
38; v. 19; vi. 8, 32; ix. 29;
xi. 43; xii. 13, 18; xiii. 27, 28;
Xiv. 24; xvili. 54. saomadariana:
vi. 29. samadaréin: v. 18, sama-
buddhi: vi, 9; xii. 4. sdmya:
v. 19; vi. 33,

Even. samae: v. 27; vi.13. sama
cittatva : xiil. 9,

Even-minded. sama: ii. 48; iv.
22, samatd: x.5. samatva: ii.
48,

| SAMADHI (sam-a-v dha)

Contemplation. samadha-: vi.7;
xil. 9; xvil, 11. semadhi: ii.
44, 53, 54. samadhin : iv. 24,
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SARVAGATA
All- -pervading. swrvagate : il 24;

i 15; xii. 32. sarvatragd’;
ix. 6; xii. 3.
SAMKHYA
Enumeration. gunasamkhyina:
xviii, 19.

The Sarmkhya School. 's@ikhya ;

i. 89; v. 4, 5.

Of the SamkhyaSchoo] sankhya:

xiil, 24 ; xvii. 13.

Ascetic of the Samkhya School,

sa@mkhya : i, 83 v. 5
SIDDHI (4/sidh)

Success. asiddhi:

xviii. 26.

siddha : xvi. 14. siddhi:

iv. 12, 22; xviii, 13, 26.
Perfection. samsiddha :

vi, 45, sansiddhi:

37, 43; wviii,

ii. 483 iv. 225
prasidh-:- il 8,
i1, 48;
iv, 38;
iii. 20; vi,
15; xviii, 45,

SANSKRIT INDEX

siddha : vii. 3; x. 26; xi. 21,
22 36. siddhi: iii. 4; vii. 35
xii. 10 xiv. 1; xvi. 23 xvm
45, 46, 49 50.

SUKHA
Pleasure. antahsukha: v. 24,
aswkha : ix. 83. sukhe: i, 32,

33, 45 ; ii. 14, 15, 38, 56, 66 ;
iv. 40,v31321 v172l
27, 28, 32; x. 4 xii, 13, 18;
xiil. 6 20; xiv, 6 9, 24 27;
xv. 53 xvi. 23 XVvii, 8 Xviil.
36, 37 38, 39 sukhin: i. 37;
n 32 v. 25 xvi, 14. susukha:
ix. 2.

STHANU
Stable. sthanu:

SVARGA
Heaven. asvargye: ii. 2. svarga:
ii. 32, 87, 43; ix. 21. svargati:

ix. 20,

1i. 24.
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Abandonment :
48.
of fruit of work; see Work.
of good and ill, xii. 17. ;
of sense-objects, xviii. 51, ;
of all works on Krisna, i, 30.
a quality of divine chalactel ‘_
xvi. 2, ‘
followed by peace, xii, 12.
and the Strands, xviii, 4, 7-9. !
and renunciation, xviii. 2-12, 48. \
See also Renunciation. )
x. 12; x1..18,

of attachment, ii.

Absolute : as Krisna,

37 xiv. 27,

and Essential Self, viil. 3.

as OM, viii, 13,

calm of; see Liberation. !

state of, ii. 72, i

coming to, abiding in, contact :
with ; see Liberation.

contemplation of, v. 21.

worship of, xii. 1, 3-5

threefold designation of, xvil.
28.

knowledge of ; see Knowledge.

verses about, xiil. 4. !

path to, vi. 38. ‘

and sacrifice, iii. 15; iv, 24, 25,

students of, xvii. 24.

as light, xiii. 17.

as supporter, xiii. 16.

a8 devourer, xiii. 16.

as begetter, xiii. 16.

as knowledge, xiii. 17.

transcendent, ii. 59; 1ii. 19; v. 16 ;
vi. 7; viil. 8, 20; x. 12 xiil.
12, 13-16.

all-pervading, iii. 15 ; xii. 3 ; xiii. :
13-17.

imperishable, viii. 3, 11, 20, 21;
xii. 1, 3.

unmanifest, viii.
3, 5.

from everlasting, iv. 31 ; viii. 20; |
xifi. 12. ;

without fault, v. 19, 1

3401

20, 21; xii. 1,

U

THE BHAGAVADGITA

equal in all, v. 19.

immutable, xii. 3.

inconceivable, xii. 3; xiii, 15.
indefinable, xui, 8.

neither being nor not-being, xiii.

Action : see Work.
Aditya: x. 21; xi. 6, 22,
Agent : see Worker.
Agni: x. 23; xi. 39.
Vaisvanara, xv, 14.
Almsgiving: as an offering to
Krigna, 1x. 27,
as a sacrifice, iv. 28.
Krigna dispenses spirit of, x. 5.
meffective towards vision
Krisna's Form, xi. 48, 53.
not to be abandoned, xviii. 5.
ascetic transcends fruit of, viii.

of

a quahty of divine character,
xvi: 1.
purifies, xviii. 5.
a Ksatriya's duty, xviii. 43.
and the Strands, xvii. 7, 20-22,
and deyilish men, xvi, 15.
and OM TAT SA’I‘, xvii, 24-28.
Ancestors: see Fathers.
Anger: see Wrath.
Arjuna: compassion and despair of,
i. 2811, 47; ii. 1-3, 7, 10.
unwiglling to fight, i. 354 ; ii,
4

bound to fight, xviii. 59, 60.

agrees to fight, xviii. 78.

relation to Krisna of,ii. 7;
ix. 1; x. 1; xviii. 64, 65,

praises Krisna, x. 12-15; xi, 36~
46.

asks Krisna to show his Form, xi.
1-4.

describes Krisna's Form, xi. 15-
30.

questions Krisna, ii, 7, 54 ; iii. 1,
2, 36; iv, 4; v. 1; vi, 33, 34,
37-39; viil. 1,2; x.12-18; xi.

iv, 3;
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31; xii. 1; xiw;. 21; xvii. 1; of speech, xvii, 15,

xviii, 1. of mind, xvii. 16.
Aryaman: x. 29. as practised by devilish men, xvii.
Ascetic: member of a school, iii. 5, 6.

3; v. 5. requisite for hearing Gita teach-

abides in Krisna, vi. 31,
accessibility of Krisna to, viii. 14.
Krisna as, x. 17,

wins release, v. 24; vi. 28, 45.
ascetic practices of, vi. 10-15,
exceeding joy of, vi, 27,
sympathy of, vi. 32,

ing, xviii, 67,

and OM TAT SAT, xvii. 24-28,

Balance: as a definition of yoga,
ii. 48.
of judgement, xii. 4.
as impartial, vi. 8. in various circumstances, ii. 57;
compared to a steady flame, vi. xiii. 9.
19, dispensed by Krisna, x. 5.
rebirth in family of, vi. 42, See also Equality.
balance of work, knowledge, aus- | Being and not-being: respectively
terity, and devotion in, vi. 46, of Self and body, ii. 16.
47 both of Krigna, ix. 19; xi, 37.
neither of the Absolute, xiii.

times of death of, viii, 23-98. if

Loxd beheld in self by, xv. 11,
and sacrifice, iv, 25. dispensed by Krisna, x. 4.
and renunciation, vi. 1, 2. Body: of Krisna, viii. 2, 4; xi.
See also Control, Controlled, 13,1
Aévin : xi. 6, 22. austerity of, xvii. 14.
Attachment : cause of, ii. 62 ; iii, 29, confrol of, vi. 18; xviii, 52.
the cause of Energy, xiv. 7. support of, iii. 8,
begets desire, 1i. 62, distress of, xviii. 8.

a8 a binding influence, xiii. 21;
xiv, 6-9,

not to inaction, ii, 47.

not in the Absolute, xiii. 14.

of tlhe Person to the Strands, xiii,
21, :

of the mind to Krisna, vii. 1.

and constancy, xviii. 34,

freedom from, ii. 48; iii. 7,9, 19,
25, 28; iv. 20, 23; v. 10-12;
vi. 4; xi. 55; xii. 18; xiii. 9;
xv. 3, 5 xviii. 23, 26, 49,

Austerity : as Krigna, vii. 9.

ag an offering to Krispa, ix. 27.

as a sacrifice, iv. 28,

Krisna dispenses spirit of, x. 5,

ineffective towards vision of
Krisna’s Form, xi, 48, 53.

not to be abandoned, xviii. 5.

ascetic transcends fruit of, viii.

abandonment of, iv. 9; v.
vill. 5, 6, 13,

as not-Self, xiii, 1,

as 8 means of work, v. 11; xviii,

as abode of embodied Self, xiii.
22; xv.8; xvil. 6 ; and see Self.

as 1aJloode of Vaigvanara fire, xv.

4,

distinguished from Self, ii. 11-25,

unreal, ii. 16.

impermanent, ii. 18,

destructible, i1, 20,

Bondage : of birth, . 51.

ag the Great Fear, ii. 40.

caused by work; see Work,

caused by the Strands, xiv. 5-8.

known by Pure reason, xviii. 30,

won by devilish men, xvi. 5.

freedom from, xviii. 17; and see
Liberation.

Brahma: viii. 16, 17; xi. 15, 87.
Brahman : see Absolute.
Breath: control of, iv. 27, 29, 30;
v. 27; viii, 10, 12; xviii. 83.
Krisna, as Vaidvanara fire, in
union with, xv. 14.
Brihaspati: x. 24,

a qua',lity of divine character, xvi.
1

purifies, xviii. 5.

a Brahmana’s duty, xviii. 42,
affects Krigna, v, 29.
included in Control, vi, 46.
of body, xvii, 14.
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Calumny: of Krisna, iii. 81, 82;
ix. 115 xviii. 67, 71.
Caste : created by Krisna, iv. 13.
confusion of, 1. 39-44.
way of devotion open to every,
1x. 32, 33.
Caste-duty: of the four castes,
xviil. 41-44,
of a Ksatriya ; ii. 7, 81-38; xviil.
60

attachment to, xviii. 34, 45, 46.
own, better than another’s, iii.
35 xviil, 47,
not to be abandoned, xviii. 48.
true abandonment of, xviii, 66.
Charity : see Almsgiving.
Constant practice: recommended,
viii. 27 ; xii. 9, 10.
leads to the Person, viii, 8.
restrains the mind, vi. 35.
inferior to knowledge, xii. 12.
carries on ascetic in new life, vi,

Constit'uents: see Strands.
Contemplation : of the Absolute, v,
21,
of the Highest, vi. 7.
of sacrifice as the Absolute, iv.

of nothing at all, vi, 25.

unfitness for, ii. 44,

characteristics of one who abides
in, ii, 54-71.

leads to attainment, ii. 53.

|

and knowledge, iv. 38,42 ; vii. 1,
17, 18, 30; x. 7, 10,

and devotion, ii. 61; vi, 14, 47;
vii. 1,17, 18, 22, 30; viii. 10,
14; ix.14,22; x, 10 xii. 1, 2,
6,11, 14; xiii. 10,

and renunciation,vi. 1, 2; ix. 28,

and austerity, xvii, 17,
See also Ascetic, Controlled.

- Controlled : description of the, v.

6-29; vi. 1-32, 46, 47.
Krisna's favour to, ix. 22,
See also Control, Ascetic.

i Darkness: see Strands.

Control: system of, ii. 89; iv. 1-3; .

v. 1,4, 5; xviil. 75.
various methods of; see Method.
defined as skill in works, ii. 50.
defined as balance, ii. 48 ; vi. 33.
leads to release, v. 6; vi. 15.
scaling the heights of, vi. 8, 4.
ascetic practices conducive to,
vi. 10-15.
moderation in, vi. 16-18.
as disunion from union with pain,
vi. 23.
failure in, vi. 37, 41,
desire to know, vi. 44.
at time of death, viii, 10, 12.
lack of; see Uncontrolled.
attained by the enlightened, ii.
53

difficulty of, vi. 33-36.

sacrifice with, iv. 28.

and work, iii. 26; iv. 18, 40-46;
v. 7,11, ix, 28.

U2

1
|
|
'

i

Deity: Essential, vii. 30; viii. 1
4

Day: auspicious time for death;

viii, 24.
knowers of night and, viii. 17.
Brahm®@’s night and, viii. 17-19.

Death : alternates with birth, ii,

26-28.

better than dishonour, ii, 34.

preferable in one’s own duty, iii.
35.

attitude at hour of, ii. 72; wvii.
30 viii. 2, 5, 6, 10, 13,

faultiness of, xiii, 8,

auspicious and inauspicious times
of, viii. 23-27.

as Krisna, ix. 19; x, 34.

as deliverance from the body, v.
23; viil. 5, 6, 13,

release from, vii. 29 ; xiv, 20.

Deathlessness: as Krigna, ix, 19,

See also Liberation.

)

See also Heavenly Lords.

Delusion: Krigna's power of, iv. 6 :
rigm p ) H

vil, 14, 25-217.

the Lord’s power of, xviii, 61.

causes of, 11. 63 iii. 27, 29; vii.
13, 14, 27, 28; xiv. 8, 18, 17,
22 xviii. 72,

influence of, 1i. 63 ; xviii. 60.

destroys knowledge, vii. 15,

destroyed by knowledge, iv. 35;
viil, 27; x. 3.

destroyed by devotion, vii. 14.

destroyed by Krisna’s teaching,
xi. 1 xviil. 73,

of Self, iii. 40,

of the calumnious, iii, 82,

a qoality of devilish character,
xvi. 10, 15, 16, 20.

from birth, vii, 27,
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about work and no-work, iv, 16.

as a thicket, ii. 52,

in monsters and devils, ix. 12.

and the Strands, iii. 29; vii. 13,
14 ; xviii, 25, 39,

freedom from, ii. 72; v, 20; vii,

28; x.4; xv. 5, 19.

Descent : see Incarnation.

Desire: and Krigna, vii. 11.
Krisna as milch-cow of, x. 28.
granted by Krisna alone, vii.

22

for fruit of work ; see Work.

for release ; see Liberation.

to worship deities other than
Krisna, vii. 20-28,

caused by Energy, iii. 37.

caused by attachment, ii. 62.

as cause of universe, xvi. 8,

as cause of sin, iil. 37-40.

as cause of wrath, ii. 62.

as a modification of not-Self, xiii.

as a mark of devilish men, xvi.
10, 11, 12, 13, 18; xvii. 5.

part of hell’s triple gate, xvi. 21,

obscures knowledge, iii. 40, 41 ;
vii, 20.

and the Strands, xvii. 11, 12;
xviii. 35,

and the mind, ii. 55.

absence of, checks the mind, vi.
85; xiii. 8.

absence of, a mark of the ascetic,
xviil. 52,

abandonment of, or freedom
from, ii. 55, 70, 71; v. 3, 23,

26, 28; vi, 18, 24, 35; xii. 17; |

xili, 8; xiv. 22; xv. 5; xvi. 2,
21, 22, 28 xviii, 49, 53, 54.
Devils: nature of, ix. 12,
astonished at Krisna's Form, xi.
22,
Devilish character: description of,
xvi. 4-20,
austerities of, xvii. 5, 6.
and the undevout, vii, 15.
Devotee : see Votary.
Devotion : to Krisna, ii. 61 ; 1i1, 81 ;
iv, 10; vi. 14, 31, 47; wvii. 1,
28, 29; viil. 7, 10, 14 ; ix, 13,
14, 15, 20, 22, 25, 26, 27, 33,
34; x. 8 9; xi. 55; xii. 1,2,
6, 7, 8 14, 20; xiii. 10; xv.
19; xviii. 54, 56, 57, 58, 65, 68.
to That, v. 17.

SUBJECT INDEX

to other deities than Krisna,
vii. 20-23; ix. 23-25.
importance of, vi. 47.
moral effect of, ix. 30-32,
comprehensiveness of, ix. 32, 33.
destroys delusion, vii. 14.
leads to release, viii. 22; ix. 28,
31; xii. 7.
leads to the vision of Krisna's
Form, xi. 54.
leads to recognition of Krigna,
xviii. 55.
requisite for teaching and hear-
ing of G1ta, xviii. 67, 68.
and work, ix. 27, 28 ; xi. b5.
with knowledge and work, vii. I,
17, 18; ix. 18, 14; x. 10, 11.
See also Votary.
Dharmaksetra: i. 1.
Discipline : see Austerity.
Disgust: for tradition, 1i. 52.
Dishonour: as one of a pair, vi. 7,
and see Equality.
dispensed by Krisna, x. 5.
Doer : see Worker.
Doubt : iv. 40; viil, 8; xvii. 28,
dispelling of, iv. 41, 42; v. 25;
vi. 89; xviii. 10, 73.

Egoism : makes Arjuna unwilling
to fight, xviii, 58, 59.
a quality of devilish character,
xvi. 18; xvii. 5.
in action, xviii. 24.
absence of, ii. 71; 1ii. 30; v. 8;
xii. 13; xiil. 8; xviii, 17, 26,
58.
See also Individuation.
Energy : see Strands.
Equality : of pleasure and pain, ii.
15, 38; xii. 18, 18; xiv, 24.
of gain and loss, ii. 88.
of victory and defeat, ii. 38.
of success and failure, ii. 48; iv.
22 ; xviii, 26,
of honour and dishonour, xii. 18;
xiv, 25.
of cold and heat, xii, 18.
of blame and praise, xii. 19;
xiv, 24,
of Brahmana, cow, &c., v. 18,19,
of friend, enemy, &ec., vi. 9; xii.
18; xiv. 25.
of earth, stones, gold, vi. 8; xiv.
24

of all, vi. 20-33; xviii. 54.
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of all in Krisna’s sight, ix. 29.
of the Absolute in all, v. 19.
of the Lord in all, xiii. 27, 28,
See also Balance.
Experience: with knowledge, iii.
41; vi. 8; vil. 2; ix. 1; xviii.
42,

Faith: men of, iii. 81 ; vi. 37; xiiL
20; =xviii. 71,
in devotion, vi, 47 ; xil, 2.
leads to knowledge, iv. 39.
Krisna secures, vii. 21.
in deities other than Krisna, vii.
21, 22; ix. 23.
accords with character, xvii. 3.
man is as object of, xvii. 3.
and the Strands, xvii. 2-4, 13, 17.
Fathers: dependent on offerings,
i 42.
worshipped, ix. 25,
represented by Krisna as Arya-
man, x. 29.
praise Krisna, xi. 22.
Fear: of bodily trouble, xviii. 8.
as shameful, 1. 35,
as bondage, ii. 40.
in another’s caste-duty, iii. 35.
dispensed by Krisna, x. 4.
caused by Krisna's Form, xi. 45.
and the Strands, xviii. 30, 35.
freedom from, 11. 56; iv. 10; v.
28; vi. 14; xi. 49 ; xii. 15,
Fearlessness : dispensed by Krisna,
x. 4.
a quality of divine character,
xvi, 1.
and the Strands, xviii, 30.
Field : xiii. 3, 18.
and its changes described, xiii.
5, 6.
as this body, xiii. 1.
knowledge of, xiii. 2.
knower of, xiii. 1, 2, 3, 26, 34.
Krisna as knower of, xiil. 2,
union of Field with knower of,
xiii. 26.

|
|
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of the calumnious, iii. 32,

of those who worship deities
other than Krisna, vii. 23.

of those who identify Krisna with
not-Self only, vii, 24-27.

of those who scorn Krisna in
human form, ix. 11, 12,

not consistent with devotion,
vil. 15.

leads to devilish nature, ix, 12,

obscures vision of the Lord in
the body, xv. 10, 11.

thinks Self acts, xviii. 16.

and the rebirth of the Dark, xiv.
15,

and dire austerity, xvii. 6.
See also Ignorance, Delusion.

Food : the life of beings, iii. 14,

produced by rain, iil. 14.

four kinds of, xv. 14,

moderation in, iv. 80; vi. 16;
xviii. 52,

and the Strands, xvii, 7-10, 13.

Gods: see Heavenly Lords.
Govinda: 1. 32; i1. 9.
Grace : of Krispa, xi. 1, 25, 31, 44,
45, 47; xviil. 6, 58, 73.
of the Lord, xviii. 62,
of Vyasa, xviil., 75,
Greed: i. 38 ii. B,
born of Energy, xiv. 17 ; xviii. 27,
part of hell’s triple gate, xvi. 21,
to be abandoned, xvi. 21, 22,
Grief: and the Strands, xviii. 27,
to be discarded, ii. 11, 25, 26, 27,
28, 30 ; xii. 17; xviil. 54, 66.

¢ Hari: xi. 9; xviil, 77
. Harmlessness : xiii. 7; xvi. 2; xvii.

illumined by dweller in, xiii. 33. |

knowledge of knower of, xiii. 2.
knowledge of difference between
Field and knower of, xiii. 34.
Fig-tree: as Krisna, x. 26.
as not-Self, xv. 1-3.
Folly : of the followers of the Veda,
ii. 41-44.
of inactive sensualists, 1il, 6.

14.

dispensed by Krisna, x. 5.

exhibited in offerings, ix. 26.

Hate : of sense-objects, iii. 34.

of devilish men for Krisna, xvi.
18, 19.

as a modification of not-Self,
xiii, 6.

causes delusion, vii. 27,

freedom from, ii. 64; v. 3, 20;
xi. 55; xii. 13, 17; xiv. 22;
xvi. 3; xvii, 23, 51.

' Heaven: the aim of workers, ii.

43; ix. 20.
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16; ix, 21.

not won by refusal to fight, ii. 2.

won by Ksatriyas who fight, ii.
32, 37.

won by unsuccessful ascetics, vi.
41,

won by worshippers of deities
other than Krisna, vii, 23; ix.
20, 21.

won by the Pure, xiv. 14.

wo7n1 by heavers of the Gita, xviii,

Heavenly Lords: and Krisna, vii.
20-28; x. 2, 14; xi, 15, 21, 22,
52.

and sacrifice, 1ii, 11, 12; iv. 12,
255 wvii. 20-23; ix. 23-25;
xvii. 4,

nature of, ix. 13,

estate of, xvi. 1-6,

reverence to, xvil. 14,

not free from the Strands, xviii. -

40.

See also Krisna, and the names

of individual Heavenly Lords.

Hell: i. 42, 44; xvi. 16, 21, 22.

Honour: one of a pair, vi. 7, and
see Equality.

lost by not fighting, ii. 2, 33-86.

dispensed by Krisna, x. 5.

Ignorance : father of doubt, iv. 42.

destroyed by knowledge, v. 16.

a quality of devilish men, xvi. 4,
7,9, 18.

and the Strands, xiv, §, 16, 17,
See also Knowledge.

Immortality : see Deathlessness.

Inaction: of Self, ii. 19, 21; iii.
27; v. 13-15; xiii. 29, 31;
xviii. 16, 17.

of Krigna, iv. 13, 14; ix. 9.

and work, iv. 17, 18; v, 7-10.

warning against, ii. 47; iii. 4, 8;
vi. 1.

impossibility of, iii.
xviii. 11.

5, 8, 33;

not known by devilish men, !

xvi, 7.
perfection of, how won, xviii, 49.
Incarnation: of Krisna, iv. 5-8;
ix, 11.
method of, iv. 6.
occasion of, iv. 7,
purpose of, iv. 8.

Individuation :

SUBJECT INDEX

subject to rebirth, vii. 23; viii. ‘
|
|

periodicity of, iv. 5, 8.

scorned by fools, ix. 11.

part of not-Self,
vii, 4 xiil 5.

causes idea of Self’s ageney, iii.

See also Egoism.

Intellect : see Reason.

! Kapila: x. 26,
, Knowledge: described, xiii, 7-11.

i

impertance of, iv. 40; xviii. 50,

man of, iii. 89; iv. 34; vi. 46;
vii, 16, 17-19,

of the Absolute, v. 20; vii. 29;
vill. 24 ; xiii, 12, 17,

of'2the Person and not-Self, xiii.

3.

of the embodicd Lord, xv, 10, 11.

of Self, ii. 25 ; v. 26.

of body and Self, ii. 16,

of Visudeva as all, vii. 19,

of Krisna, vii, 1, 3, 26, 30; viii.
2y ix. 13, 17; x. 8, 17; xi. 18,
31, 88; xv. 15, 18, 19; xviii.
55,

of Krisna's birth and work, iv.
9, 14; x. 7.

of Krisna's power, x. 7.

of Essential Self, vii. 29 ; xiii, 11,

of Essential Deity, vii. 30.

of Essential Being, vii. 30.

of Hssential Sacrifice, vii. 30.

of the Field ; see Field.

of not-Self, the seed-giver, and
the Strands, xiv, 1.

of the Veda, viii, 11; xv. 1.

of sacrifice, iv. 24, 30, 32,

of Strands and works, iii. 28,

of unity, iv. 35; vi. 29-82,

of the Fig-tree, xv. 1.

of release from not-Self, xiii. 34.

of work, vii. 29.

of seripture, xvi. 24.

of the two paths, viii. 27, 28,

of truth, xiii. 11.

as Samkhyan method, iii. 3.

as purifying, iv, 10, 38.

as o means of release : see Libera-
tion.

as Krigna, x. 38.

and the Strands, xiv. 6, 9, 11, 17;
xviii, 19-22,

hindrances to, iii. 89-41; v. 15;
vii, 15, 20; xiv, 9.



SUBJECT INDEX 295

with experience, iii. 41; vi. §;
vii. 2; 1x. 1; xviii. 42,

with work, iv, 23,

with devotion, vii. 16-19.

with work and devotion, vii. 1,
17, 18; ix. 13, 14; x. 10, 11.

burns up work, iv. 19, 87, 41,

work completed in, iv. 33.

included in Control, vi, 46.

finality of, vii. 2.

devotion to, xvi, 1,

sacrifice of, iv, 33; ix, 15; xviii.
70.

removes delusion and ignorance,
iv. 35; v. 16; x. 3, 11.

delivers from sin, iv. 36; v, 17;
x. 8.

leads to peace, iv. 39.

like the sun, v, 16.

contentment with, vi. 8.

desire for, vi. 44 ; vii. 16.

possessed by Krigna, vii. 26; x.
15 xi. 38; xv. 15

dispensed by Krisna, x. 4; xv.
15

taught by Krisna, xviii. 63.

royal, ix. 1-3.

better than constant practice,
xii. 12.

inferior to meditation, xii. 12,

an incitement to action, xviil

a Brahmana's duty, xviii. 42.

opposite of ignorance, xiii. 11,

won by faith and self-restraint,
iv. 39.

gained from men of knowledge,
iv. 34.

Krisna: as charioteer, i. 14, 21, 24,

25.

as Arjuna'’s comrade, iv. 3.

as teacher, ii. 7; iii. 81, 32; iv.
1-3; xi. 1

as object of calumny, iii. 82 ; ix.
11, 12.

as friend of all, v. 29; ix, 18,

as dispeller of doubt, vi. 39.

easy of access, viii. 14,

as guardian of eternal law, xi.
1

as object of praise, xi. 21, 36, 43.

as object of reverence, xi. 31, 35,
36, 37, 39, 40, 41, 42, 44,

as object of joy and love, xi. 36.

as ground of deathlessness, xiv.
2

as ground of everlasting right,
x1v, 27

as ground of absolute pleasure,
xtv, 27,

as maker of Vedanta, xv. 15,

aslgnemy of devilish men, xvi.

eternal, ii. 12; xi. 18.

unborn, iv. 6; x. 2, 3, 12.

1mmutable 1v 6, l%, vii. 13, 24 ;
ix. 13, 18 xi, 4 xv. 17,

all- pervadmg, vi. 80 31; ix. 4;
x. 12, 18; xi. 20, 38 40.

supreme, vil., 7, 24 x. 12;
37, 38, 43, 47.

unmamfest ix. 4,

one and separate, ix, 15,

facing every way, ix. 15; x. 33;
xi. 11,

impartial, ix. 29,

boundless, x. 19, 40 xi. 11, 16,
19, 37, 38, 40

mamfold Xi. 5, 10 13 16, 23.

various, xi. 5.

maxvellous, xi. 6, 10, 11, 20, 22 ;
xviti. 77.

universal, xi. 7, 13, 15, 16, 46, 47.

awful, xi. 14, 20 21 23 24 25,
27, 31, 85, 36 45 49 50

1ncomprehen81ble xi, 17 42,

imperishable, xi. 18, 37 42;
xviii, 73.

primal, xi. 31, 47.

transcendent, xv, 18,

unknown, vii. 24-26; ix. 24,

as object of knowledge, vii. 1, 3,
30; viii. 2 ix. 13, 17; x. 17
xi. 18 38, 54 ; xv. 15 18

knows all bemgs vil, 26.

knows himself, x. 15.

as knower, xi. 38,

as knower of Field in all Fields,
xiii. 2.

knows the Veda, xv. 15.

and devotion; see Devotion,
Votary.

as saviour, xviil
Liberation.

and work, iii. 22-24; iv. 9, 13,
14; 1x710 x718 x131
32, and see Work

an example to men, 1. 23; iv,

66, and see

affected by sacrifice, v. 29; ix.
24, 26.
affected by austerity, v. 29.
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as supporter of universe, vii. 5, 7,
ix. 5, 18; x. 32, 389 ; xv, 17.

as origin of universe, vii. 6; ix.
5,7-10, 13,17, 18 ; x. 6, 8, 15,
32, 33, 34, 42; xi. 37.

as dissolution of universe, vii. 6;
ix, 7, 18; x. 32.

as essential element in exis-
tences, vii. 8-11.

as OM, vii. 8; ix. 17; x. 25.

as life, vit. 95 xv. 7.

as seed, vii. 10; ix, 18; x.°39.

secures faith of worshippers of
other deities, vii, 21.

grants desires of worshippers of
other deities, vii. 22.

remembrance of, viii. 5, 7, 13,
14.

as the offering, &c., ix. 16,

as father, ix. 17; xi. 43 ; xiv. 3,
4

as mother, ix, 17,

as grandsire, ix. 17,

as great-grandsire, xi. 39,
as purifier, ix. 17 ; x, 12.
as the three Vedas, ix. 17,
ag witness, ix. 18.

as dwelling-place, ix. 18 ; xi, 25,

37, 38, 45.
as refuge, ix. 18; xviii, 66.
as ?:oreasure-house, ix. 18 ; xi. 18,
8.
as deathlessness, ix. 19.
as death, ix, 19; x. 34;
30, 32-34.

it
xi, 25—

as being and not-being, ix. /193 !

xi, 37.
as dispenser of states, x. 4, 5;
xv. 15,
reveals himself, x. 13 ; xi. 4, 47.
saints likened to nature of, xiv.

in sun, moon, and fire, xv. 12,

glory of, x. 41; xi. 2, 12, 17, 19,
30, 41, 47.

powers of, ix. 5; x. 7, 16, 18, 19-
41 ; xi. 8; xviil. 75, 78.

forms of, xi passim ; xviii. 77.

ag All, vii. 19 ; xi. 40.

and the Absolute, viii. 21 ; x.12; |

xiv. 27,

as Supreme Self, xv. 17,

as Self in all, x. 20; xv. 15; xvi.
18 ; xvii. 6.

as Supreme Person, viii.1; x. 12,
15 xi. 18, 88 ; xviii. 18,

SUBJECT INDEX

incarnate ; see Incarnation.

as not-Self, iii, 30.

as Lord of not-Self, iv. 6; ix,
5-10.

higher nature of, vii. 5.

eightfold lower nature of, vii. 4.

as Lord of the universe, ix. 19;
x. 15,

relation to Strands of, vii. 12, 13 ;
xiv, 19.

relation to beings of, iv. 35 vi.
30; ix. 4-6.

as Lord of delusion, iv. 6; vii.
14, 25.

Essential Being in, vii. 30.

Lordship of, iv. 6; v. 29 ; ix. 11,
18; x. 8,14, 15, 17; xi. 3,4, 8,
9, 12, 15, 16, 20, 44, 50; xiv.
21; xv. 8-11, 17.

Essential Deity in, vii. 30.

as a Lord of Heaven, x. 12, 15;
xi passim.

as Vignu, x. 21 ; xi. 24, 30,

as Hari, xi. 9; =xviii. 77.

as Soma, xv. 13,

as Vaidvinara Agni, xv. 14.

as way or goal, vii. 18; ix. 18.

Fssential Sacrifice in, vii. 30.

in body as Essential Sacrifice,
viil. 4.

Kuruksetra: i, L.

Liberality : see Almsgiving.
Liberation: as coming to the

Absolute, iv. 24, 31, 32; v. 18;
viii, 24 ; xiil. 80 ; xviii. 50.

as becoming the Absolute, v. 24 ;
vi. 27 ; xviii. 54.

as fitness for the Absolute’s
being, xiv. 26 ; xviii. 53.

as abiding in the Absolute, v.
19, 20.

as contact with the Absolute, vi.
28.

as the calm of the Absolute, ii.
72 v. 24, 25, 26 ; vi. 15,

as the Highest, iii. 19; xiii. 34.

as going to the Person, viii. 8-10,
892 xv. 4.

as the Word, viii. 11-13.

as winning, or coming to, Krisna,
iv. 9; vii. 23; viit, 7, 15, 16;
ix. 8, 25,28,84; x. 10; xi. 54,
55 xii. 4, 9; xvi. 20; xviiL

55, 65, 68,
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as Krisna's higher natuve, vii. 5; |
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as fitness for, or entering,
Krisna's being, iv. 10 ; viil. 5;
xiii. 18 ; xiv. 19.

as the hlghest abode of Krisna,
viii. 21 ; xv. 6.

as peace in Krigna, vi. 15.

as highest perfection, viil. 15 ;
xiv, 1.

as highest way or goal, vi. 45;
viii. 13, 21 ; ix. 32; xiii. 28
xvi, 22, 93,

as highest bliss, v. 2; vi. 28,

as peace, iv, 39; v. 12, 29; vi.
15; ix. 31; xii. 12 xviii. 62.

as deathlessness, 11, 15; xiii. 12;
xiv. 18, 27.

as2passing beyond death, xiii.
]

as release from ill, ix. 1.

as conquering birth, v. 19,

as an eternal, immutable abode,
viil. 28 ; xv. §; xviii. 56, 62,

as a place whence there is no
return, v, 17; viil. 21; xiii,
23; xiv. 2; xv. 4, 6.

as the reglon where no sickness
is, ii. 51.

won by knowledge, iv. 9, 24, 32,
39; v. 19,29 viii. 28; ix. 1;
xiii. 12, 18, 23, 28, 30, 34 ; xiv.
1, 2, 19 ; xviil. 55.

won by right work, iii. 19; v. 6,
12; xii. 12; xv. 3-6.

won equally by right work and
true renunciation, v. 2.

won by devotion, viii, 22 ;

won by control and disregard of
pairs, ii. 15, 40, 51 ; v. 28 ; vi.
15,

won by grace, xviil. 56, 62.

won by hearing, xiii. 25.

won by men of divine character,
xvi. 5.

known by Pure reason, xviii. 30.

ix. 28/

Lords of Heaven:

Love

Manifestation :

Manu ;
Marut : x: 21
Memory :
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imperishable, xiii. 27.

immutable, xv, 17,

denied by devilish men, xvi. 8.

controls beings by power of de-
lusion, xviii. 61,

as place of refuge, xviil. 62.

grace of, xviii. 62,
See also Krisna.

see Heavenly

Lords.

: for sense-objects, iit. 34.

and Krisna, vii. 11.

causes delusion, vii. 27.

freedom from, ii. 56, 57, 64 ; iv.
10; v. 20; xiii. 9; xviii. 23,
51.

and the unmani-
fest state, ii. 28; vii. 24 ; viii.
17-19; ix. 7-10.

of. Kuqn.l, vil, 24 x. 14,

v, 1 .

xi. 6, 22.

of K,risr,la at all times,
viii, 7, 14,

as Krisna, x. 34,

from Krisna, xv. 15,

of certain beings at the hour of
death, viil. 5-14.

wreck of, ii. 63.

regained by Arjuna, xviii. 73.

i Metempsychosis : see Rebirth,

aimed at, iv. 15; v. 28; vii. 29; |

viii, 11; xvii. 25.
as Krisna in all, vii. 9.

xv. 7
eternal, xv. 7.
Lord a,s the Highest Person, xv.

estabhshed in self, xv, 11 ;
61.

alike in all, xiii. 27, 28.

acquires a body, &c., zv. 8-10.

Xviii.

i
i
|
i
!
I
|

Method : of constant practice, viii.

& xil.
Practice.

of self-restraint, iv. 27, and see
Self-restraint.

of work, 11, 3, 7; v. 2; xiii, 24,
and see Work.

of knowledge, iii. 3; xvi. 1, and
see Knowledge.

of reason or discernment, ii. 49~
51; i, 1; x. 10; xvii. 57,
and see Reason..

of devotion, xiv. 26, and see
Devotion.

of Samkhya, xiii.
Samkhya.
See alsa Control.

9, and see Constant

24, and see

| Mind: part of not-Self, vii. 4; xiii.
5

part of basis of desire and wrath,
itl. 40.

lower than reason, iii. 42.

a means of work, v. 11;
15.

Xvili,
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as Krispa, x, 22.
and desire, ii. 55.

and the senses, ii. 60, 67 ; iii. 7, |

42 ; vi. 24,
and Self, vi. 25, 26 ; xv. 7.
and sense-objects, iii. 6.
and the Lord, xv, 8, 9,
Great Seers born of, x. 6.

renunciation of works with, v. !
13

fickleness of, vi. 33-85.
unwavering at death, viii. 10.
serenity of, ii. 56, 65; vi. 27.
to be fixed in knowledge, iv. 23.
austerity of, xvii. 16.
to be attached to Krispa, vii. 1;
viil. 7; ix. 13 ; xi1. 2, 8, 14.
to b‘e confined in the heart, viii.
12,
restraint of,v. 26, 28 ; vi, 14,15,
25, 26, 35, 36; xviii, 33, 52,
Moderation : in food, iv. 30; vi
16 ; xviii. 52.
in sleep, vi. 16, 17,
in action, vi. 17.
Mortification : see Austerity.

Nature: see Not-Self.
Night: of the saint, ii. 69.
inauspicious time for death, viil.

knowers of day and, viii. 17,
Brahma’s day and, viii. 17-19,
Not-Being: see Being and Not-

Being.

Not-Self: identified with the Abso- !

lute, v. 10; xiv. 3, 4.
identified with Krisna, iii. 30.
transcended by Krisna, xv. 18.
as Krisna’s lower natnre, vii. 4.
and the Person, xiii. 19-23, 34.
as perishable Person, xv. 16.
as the Fig-tree, xv. 1-3.
and the Strands, iil. 5, 27, 29;

xiil. 19, 21, 23; xiv. 5; xviii,

40.
as individual nature, vii. 20;

xvii, 2; xviil, 41-44, 47, 48,

60.
causes work, iii. 15; v. 14 ; xiii.

20, 29; xviii. 13-15.

proceeds from the imperishable, -

ii. 15.
action according to, iii. 33,
cause of beings, xiii. 34.
senses rest in, xv. 7.

SUBJECT
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governed by and belonging to,
iv. 6 ; ix. 7-10.

divided fivefold, xviii. 14.

constrains Arjuna to fight, xviii.
59, 60.

unmanifest, vii. 24; viii. 20-22;
xiii. 5.

without beginning, xiii. 19.

'\ OM: as Krigna, vil. 8; ix. 17; x.

5.

with TAT SAT, xvii. 23,-28.

[ to be repeated, viii. 18.

} Pain: and pleasure, ii. 14, 15, 38,
56; v, 225 vi. 7, 32; xii. 13,
18 ; xiv. 24; xv. 5.

a modification of not-Self, xiii.
6.

a state dispensed by Krisna, x. 4.

and the Person, xii1. 20.

and the Strands, xiv. 16; xvii.

‘ 9.
of ill-repute, ii. 36.

a faulty state, xiii. 8.

caused by rebirth, viii. 15.
conquest of, ii. 65 ; vi. 22.
release from, xiv. 20; xviii. 36.

Pairs : how caused, i1. 14.
cause delusion, vii. 27, 28.

| freedom from, ii. 45; iv. 22; v.

! 8; vii. 28; xv. 5.

| See also Equality.

| Peace, not for the unreflecting, ii.

‘ 66.

{ no pleasure without, ii. 66.

[

|

absence of desire leads to, ii. 70,
71.

absence of egoism leads to, ii.
1

self-conquest leads to, vi. 7.
I of the released, xviii. 53, and see
\ Liberation.
| Perfection: not attained by renun-
ciation, iii. 4.
not gained by neglect of scrip-
ture, xvi. 23.

|
! gained through work, iii. 20;
| xii, 10.
gained by devotion to duty,
xviii. 45, 46.

of worklessness, xviii. 49.
- as leading on to the Absolute,
| xviil. 50~-53.
t striving for, vi. 43; vii. 3.
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winning, iii. 20 ; vi. 45; xii. 10;
xviil. 45, 46, 49,
claimed by devilish men, xvi. 14,

Period : ix. 7.

Person : description of, viii. 9.

as Krisna, viit, 1; x, 12, 15; xi.
3, 18, 38; xv. 18, 19.

as Lord, xiii, 22; xv. 17.

as Highest Self, xiii. 22; xv. 17.

as Essential Deity, viil. 4.

perishable, imperishable, and
highest, xv. 16-19.

as supporter of the world, xv. 17.

as embodied spectator, xiii. 22.

as source of the ancicnt energy, :

xv. 4.
going to the Supreme Celestial,
vill. 8-10; xv. 4

i Reason: part of not-Self, vii. 4;
1 xiii. 5.
' higher than mind, iii. 42.

lower than Self, iii. 42, 43.

| and the Strands, xviii, 29-32.

fixed on Krisna, viii. 7; xii. §,
14.
and self-control, ii. 65; v. 28.

i ruin of, ii. 63.

identified with the higher un-

manifest, viii. 22,

to be won by undivided devotion,
viii. 22.

as2§esting-plnce of beings, wviii.

divine, x. 12.
all-pervading, viii. 22.

eternal, x. 12 ; xi. 18; xiii, 19; .

xv. 4.

cause of experience of pleasure
and pain, xiii. 20.

relation between not-Self and,
xiii, 19-23.

attachment to the Strands causes
rebirth of, xiii, 21.

release won by knowledge of not-
Self and, x1ii. 23.

Pleasure: and pain, ii. 14, 15, 88,
56; v. 22; vi. 7, 82 xii. 18,
185 xiv, 24; xv. 5.

worldly, i. 82, 33, 36, 45; ii. 5,
43, 44 ; v. 22 ; ix. 33.

sublime, 1i. 66 ; iv. 40; v. 21, 23;
;g 21-23, 27,28 ; xiv. 27; xvi

in Self alone, iii. 17; v. 21, 24.

in the good of all, v. 25.

a modification of not-Self, xiii.
6

a state dispensed by Krisna, x. 4. |

and the Person, xiu. 20.

and the Strands, xiv. 6, 9; xviii, -

to pass beyond delusion, ii. 52.
part of busis of desire and wr ath,
iii. 40.
a means of work, v. 11.
grasps true pleasure, vi. 21.
untainted, xviii. 17, 49.
serenity of, xviii. 37.
made one with the Absolute, v.
17.
Rebirth: ii. 13, 22; iv. 5; vi. 41~
45; viii. 15, 16; ix. 3, 21, 24.
cause of, xiii. 21.
continual, xvi. 19, 20.
according to time of death, viii.
23-26.
+ and the Strands, xiv. 14, 15, 18,
i conquered ; see Liberation.
Release : see Liberation.
Renunciation: perfection not at-
tained by complete, iii. 4.
of possessions, &c., ii. 45 ; iv. 21;
vi. 10; xii. 19; xviii. 53.
(of  fruit) leads to perfection,
xviii. 49.
of (fruit of) work, iv. 41; v. 13;
xviil. 2, 12.
of works on Krisna, xii. 6.
and practice,v. 2-13; vi. 1,2, 4;
ix. 28.
and abandonment, xviii. 2-12,

See also Abandonment.
‘ nghteousnebs upheld by Krisna,
iv. 7, 8; xi. 18; xiv. 27.
| and Krisna‘s doctrine, ix. 2. 7
| and types of reasom, xviii, 31,
|

| Rudra: x. 23 ; xi. 6,22,
]‘ Sacrifice: importance of, iii. 15;
} iv. 31.

purpose of, 1ii, 10-13.

36-59. leads to the Absolute, iv. 32.
Prajapati: iii. 10; xi. 39. . does not cause bondage, iii. 9
Purity : see Strands. : iv. 23.

produces rain, iii. 14.
Rama : x. 31. i sprung of work, iii. 14; iv. 32,
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created by Prajapati, iii. 10.

removes sin, iv. 30.

purifies men, xviii. 5.

not to be abandoned, xviii. 5.

as the Absolute, iv. 24.

as Krigna, ix. 16.

Krigna in body as Essential, vii.
30; viil. 2, 4.

as an offering to Krisna, ix. 27,

affects Krisna, v. 29 ; ix. 24.

ineffective for vision of Krigna's
Form, xi. 48, 53.

to Krisna, ix. 20, 23, 25, 34;
xvill. 65, 70.

to deities other than Krisna, iv.
12, 25; ix. 23.

various kinds of, iv. 25-30.

;
|

\

of knowledge, iv. 33; ix. 15;

xviil. 70.
of muttered prayer, x. 25.
knowers of, iv. 30.
life as, ix. 27.
and its fruit, iv. 12 ; viii. 28.
and divine character, xvi. 1.
and deyilish men, xvi, 15, 17.
and OM TAT SAT, xvii, 23-28,
and the Strands, xvii. 4, 7,10,
11-13.
Samkara : x. 23.
Samkhya : ii. 39 ; il 3; xviil. 13
one with Yoga, v. 4, 5.
leads to vision of Self, xiii. 24,

Scripture : and austerity, xvii. 5, 6. \

and sacrifice, xvii. 11, 13.

and good works, xvii. 24.

not to be forsaken, xvi. 23, 24.
Seed : as Krisna, vil. 10; ix. 185 x:

Self : true being, ii. 16.

one with the Absolute, v. 17.

as Krigna, x. 20.

Essential, iii. 803 vil. 29; viii. 1,
3; x. 82; xi. 1; xiii. 11
Xv. d.

highest, xiii. 22, 24, 25, 31, 32.

one in all, v. 7; vi. 29, 32.

higher than reason, iii. 42, 43.

all-inclusive, iv. 85; vi. 29.

unaffected, ii. 23, 24; v. 21; xiii. !

31, 32,
unmanifest, ii. 25.
incomprehensible, ii. 18, 25, 29.
all-pervading, ii. 17, 24; v. 15;
xiii, 32,
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indestructible, 1i.17,18,19, 20, 21,
30

without beginning, xiii. 31,

without Strands, xiii. 31.

embodied, ii. 11-25, 30, 59 iii.
40 v. 18; xiii. 81, 82; xiv. 5,
7, 8, 20 ; xvil 2.

distingunished from body, ii. 11-
25

not agent, ii. 19, 21; iil. 27; v.
13-15; xiii. 29, 31; xviii. 16,
17.

satisfaction in, ii. 55; 1. 17; v.
21, 24; vi. 20.

knowledge of, ii. 16, 25; v. 16,
26; vi. 20; vii. 29; viii. 1;
xiii. 11, 24, 25.

contemplates the Highest, vi. 7.

object of contemplation, iii. 80 ;
xv. b,

controls mind, vi. 26.

thought resting on, vi. 18.

mind abiding in, vi. 25.

deluded by egoism, iii. 27.

deluded by desire and wrath, iii.
40,

and self, iii. 43; vi. 5, 6; xiii. 28.
See also Transmigration, Per-
son, Field, Life, Lord, Krisna.

| Self-restraint: ii. 45, 61, 64, 66;

|
|

|

|
|
|

|

immutable, ii. 17, 21, 24, 25 ; xiii. L

31; xiv. 5.

Senses :

iii. 84; iv. 21, 41; v. 7, 25, 26,
28 vi. 6-8, 10, 12, 14, 15, 18-
90, 24, 26 ; viil. 2, 8, 11; xii,
11, 14; xii. 7; xvi, 1; xvil
165 xviil, 49, 51, 52,

as sacrificial fire, iv. 26, 27,

dispensed by Krisna, x. 4.

a Brahmana’s duty, xviii. 42.
See also Self, Senses, Mind,
Desire, Control.

and their objects, 1i. 58—
68; iv. 26; v. 9; xviii. 38, 51.

and the Absolute, xiii, 14.

and the Loxd, xv. 7-9.

and the Strands, xviii. 33, 38.

part of not-Self, xiii. 5.

" a means of work, v. 11.

lower than mind, iii. 42.

cannot grasp true pleasure, vi. 21.

influence of, ii. 60, 62, 67 ; iii. 6,
40.

satistaction of, iii. 16,

control of, ii. 14, 15, 58-68; iil.
7,41; iv. 26, 27,39; v. 28; vi
4,12, 24; viii, 12; xii. 4; xiii,
&; xviii. 38, 51.
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Sense-objects: and the senses; see
Senses.

abandonment of ; see Senses, con-
trol of.

part of not-Self, xiii. 5.

impermanent contact of, ii. 14.

frequented by the Lord, xv. 9.

love or hate towards, iii. 34.

as the Fig-tree's shoots, xv. 2.

Sin: cause of, iii. 37-40; xviii. 15.

not in right work, iv. 21; v. 10.

not committed by Self, v. 15.

avoided bydoing caste-duty, xviii.
47

discarded together with good, ii.
50; xii. 17,

of fighting kinswmen, 1. 36, 45.

of not fighting, ii. 33, 38.

of destruction of family, 1. 38, 39,
43.

of treachery, i. 38.

of eating without sacrifice, iil, 12,
13, 16.

conquest of) iii. 41-43.

removed by knowledge, iv. 36;
v.17; x. 8.

removed by devotion, ix. 31;
xviil, 66.

release from, iii. 13; iv. 30, 36;
v.17,25; vi,27,28,45; vil. 28
ix. 20, 31; x. 3; xviii. 66.

Sinner: destruction of, iv. 8,

held equal with the good, vi. 9.

not Krisna's votary, vii. 15.

|
1
%
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Krisna higher than, vil. 13 ; xiv.

and the Absolute, xiii, 14,

and the Lord, xv. 10.

and not-Self, iii. 5, 27, 29; xiii.
19, 23; xiv. 5; xviii, 40.

and the Fig-tree, xv. 2.

and knowledge, xviii. 19-22.

and work, xviii, 19, 23-25.

and faith, xvii. 2-4.

and sacrifice, xvii. 4, 7, 11-13,

and ahinsgiving, xvii. 7, 20-22.

and austerity, xvii. 7, 17-19.

and abandonment, xviii. 4, 7-9.

and reason, xviii, 29-32.

and the doer, xviii, 19, 26-28.

and constancy, xviii, 29, 33-35.

and caste-duties, xviii. 41-44.

and pleasure, xviil. 36-39.

and food, xvii. 7-10.

freedom from, ii. 45; xiii. 31
xiv, 20, 21-26,

Tradition : see Veda.
Transmigration ; see Rebirth.
Truth: of speech, xvii. 15.

eternal, i1. 45.

vision of, iv. 34 ; v, 8; xiii, 11.
abiding in, ii, 45; vi. 21,
dispensed by Krisna, x. 4.

a %ua,lity of divine character, xvi.

no};)found in devilish men, xvi. 7,

accounted good if votary, ix. 30.
Skanda: x. 24,
Soma : drinkers of, ix. 20.
as Krisna, xv. 13.
Sorrow : see Grief.
Strands: sole agents, iii. 27-29;

universe without, xvi. 8.

Uncontrolled : no reason in, ii. 66.
no reflection in, ii. 66.

xiv. 19, 23.
compel all to work, iii. 5.
atfect all beings, xviii. 40.
province of the Vedas, ii. 45.
digtribution of, iii. 28; iv. 13.
experienced by the Person, xiii.
21.
influence of, xiv. 5-18.
delude men, iii. 29; vii. 13, 14,
attachment to, xiii. 21.
nature and origin of, xiv. 6-8.

desire and wrath caused by !

Energy among, iii. 37.

|

Unmanifest :

bondage of, v. 12,

Dark workers as, xviii. 28.

cannot win true renunciation,
v. 6.

and the manifest
state, i1, 28; vii. 24; viil, 17-
19; ix, 7-10.

not-Self, vii. 24 ; xiil. 5.

higher and lower, viii. 20-22.

Absolute, xii. 1, 3, 5.

Krisna, ix. 4.

Self, ii. 25.

Varuna: x. 29; xi. 39.
Visava : x. 22,
Vasu: x. 23; xi. 6, 22,

from Krisna, vil. 12-14,
in Krisna, vii. 12,
Krisna not in, vii. 12,
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Viasudeva : vii. 19, x. 37; xi. 50;
xviii, 74,
Vayu: xi. 39.
Veda : as Krisna, ix. 17; x, 22,
known by Krisna, xv. 15.
effective for knowledge of Krisna,
xv. 15, 18,

not effective for knowledge of
Krisna’s Form, xi. 48, 53.

work according to, ii. 40-46 ; ix.
20, 21

compared to a tank, ii. 46.

tradition, ii. 52, 53.

transcended by the ascetic, vi.
44 ; viii. 28.

OM in, vii. 8.
knowers of, viii. 11; ix. 20, 21;
xv. 1

ordained by OM TAT SAT, xvii.
23

and the Strands, ii. 45.
and the Fig-tree, xv. 1.
Vedanta : made by Krisna, xv. 15.
Vispu: x. 21; xi, 24, 30.
Vitteda: x. 23.
Vivasvat: iv. 1, 4.
Votary : description of, xii. 13-20.
relation to Krisna of, vi. 30; ix
22, 31 ; xii. 13- 20.
abldes in Krisna, vi. 31; vii. 19;
ix, 29; xii. 8.
Krisna abides i in, ix. 29; x. 11
comes to Krisna; see Liberation.
glorifies Krispa, ix. 14; x. 8.
reverences Krigna, ix. 14, 34;
xviii. 65.
Krisna easy of access to, viii. 14,
Krisna’s grace to, iv. 11; xi. 1,
25, 81, 44, 45, 47; xviii. 56, 58,
73.

sacrifices to Krigna, ix. 34 ; xviil.

takes refuge in Krigna, xviii. 66.

Arjuns as, iv. 8.

four types of, vii. 16.

not evildoer, &ec., vii. 15.

simple offerings of ix. 26.
Vyasa : x. 13, 37; xviii. 75.

Women : corruption of, i. 41,
included as votaries, ix. 32.
Work : right method of, ii. 47-51;
iii. 1, 7, 9, 19, 25; iv. 15-23,
41; v.2-13; v1.1,2,4,24; vii.
1; ix. 28; xii. 11,12, 16 ; xiii.

SUBJECT INDEX

24 ; xiv. 25;
2-12, 23, 66.

bondage caused by, ii. 39, 43;
iii. 9, 81; iv. 14,15, 22, 23, 41;
v. 8; ix. 28,

with desire, ii. 48, 49 ; iii. 1, 10,
26; iv. 12 ; v. 12; vii. 22; ix.
21; xvii. 12; xviii. 2, 24, 27,
34.

attachment to, 1ii. 29,

five causes of, xviii. 13-15.

threefold sum of, xviii, 18.

incited by knowledge &e., xviil.
18.

no purpose in, iii, 17, 18, 22,

r]ght motives for, ii. 20.25; iv.
23.

xvil, 25 ; xviii.

yoga as skill in, i1, 5¢

as method of a,scetlcs 1i. 3, 7;
vi. 1, 2,

included in Control, vi. 46.

with knowledge and devotion,
&1'111 1,17,18; ix. 13,14 ; x. 10,

burnt up by knowledge, iv. 19,
37.

completed in knowledge, iv. 33.

as object of knowledge, vii. 29;
viii, 1

cast off on Krigna, iii. 80; xii.
6; xviii. 57.

Jaid on the Absolute, v. 10.

as an offering to Krisna, ix. 27;
xi. 55 ; xii. 10.

and the Strands, 1ii. 27-29; v. 11;
xiv. 9, 12, 18, 15, 16, 19 ; xviii.
19, 23-25, 30, 81.

obligatory, iii. 8, 35.

caused by not-Self, iii. 15, 27-29 ;
v. 14 ; xiii. 20, 29.

according to nature, 1ii. 833 ; xviii.
59, 60.

for bodily necessities, iv. 21.

to be controlled, vi. 17.

imperfection of, xviii. 48,

sacrifice born of, iii. 14,

perfection reached by, 1ii. 20.

of Krisna, iv. 9, 18,14 ; ix. 7-10;
%7, 18.

bad, iv. 17.

and renuneiation, v. 2-13.

leads to release; see Liberation.

purifies self, v. 11.

as means of higher Control, vi. 3.

as creative force, viii. 3.

and the Fig-tree, xv. 2,
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‘not known by devilish men, xvi. cause of delusion, ii. 63.
. cause of sin, iii. 87-40.
determined by scripture, xvi. 24. | obscures knowledge, iii. 40.

sat, xvii, 26, 27.
asat, xvii, 28,
See also Caste-duty.
Worker: and the Strands; xviii.
19, 26-28.
See also Work.
Worklessness : see Inaction.
Wrath : caused by desire, ii. 62.
born of Energy, iii. 37.

. a quality of devilish character,
| xvi. 4, 12, 18.

- part of hell's triple gate, xvi. 21.
| |/ freedom from, i1. 56 ; iv. 10; v.
3 23, 26,28 ; xvi. 2, 21,22 ; xviii.
| 53.

I

|

" Yama: x. 29; xi. 39.
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