
A SYNOPSIS OF THE FIRST THREE CHAPTERS 

In the first chapter of the G¢t¡ , the teacher, K¤À¸a , and the disciple, Arjuna, were 
introduced and the context, that led to Arjuna asking K¤À¸a for self-knowledge, was 
given. Previously, Arjuna  had only been interest ed in regaining the kingdom and settling 
old accounts with Duryodhana. Arjuna had no desire for this knowledge, and even 
though he had known K¤À¸a  for a long time, he did not regard him as a teacher.  

Arjuna  had lived a life of dharma and a life of dharma necessarily leads one to 
ask fundamental questions about life. It had given him the necessary viveka to ask 
K¤À¸a, ‘O Bhagav¡n, please teach me what is the ultimate good. I am your disciple.’ 

The first chapter described the battlefield, Arjuna's despair, and his arguments 
concerning why he no longer wanted to fight. Early in the second chapter, K¤À¸a  tried to 
arouse Arjuna's enthusiasm so that he would do what had to be done. He addressed him 
as follows: 

E÷Úi…∫i¥…… EÚ∂®…ôÙ ®…n∆˘  ¥…π…®…‰ ∫…®…÷{…Œ∫l…i…®…¬* 
+x……™…«V…÷üı®…∫¥…M™…«®…EÚ“Ãi…EÚÆ˙®…V…÷«x…** 2 -2 ** 
kutastv¡ ka¿malamidaÆ viÀame samupasthitam 
an¡ryajuÀ¶amasvargyamak¢rtikaramarjuna  

In such crisis, from where has this despair come upon you, O Arjuna? It 
is not at all becoming of an upright man and does not add to your good 
name. Nor is it one, which leads one to heaven. (2-2) 

KËÚ§™…∆ ®…… ∫®… M…®…& {……l…« x…Ëi…k¥…™™…÷{…{…ti…‰* 
I…÷p∆˘ æ˛n˘™…n˘…Ë§…«±™…∆ i™…Ci¥……‰ k…¢ˆ {…Æ˙xi…{…** 2-3 ** 
klaibyaÆ m¡ sma gamaÅ p¡rtha naitattvayyupapadyate 
kÀudraÆ h¤dayadaurbalyaÆ tyaktvottiÀ¶ha parantapa  

O P¡rtha, the vanquisher of enemies, do not yield to unmanliness. This 
does not befit you. Give up this lowly weakness of heart and get up. (2-3) 

Arjuna  continued to explain why he could not fight, saying that he would prefer to 
live the life of a bhikÀu , who lives on alms. This meant that he was thinking of a life of 
sanny¡sa, that he wanted to renounce everything and seek mokÀa . He knew that a 
particular knowledge was neces sary for mokÀa  and that a guru was necessary for 
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gaining this knowledge. Thinking that there was no better guru than K¤À¸a, Arjuna 
asked him for the knowledge, declaring himself to be K¤À¸a's disciple. 

In response to Arjuna's request, K¤À¸a did not simply say, ‘Stop talking and 
fight!’ Had he done so, and had Arjuna  followed K¤À¸a's advice, the Mah¡bh¡rata 
would have no G¢t¡ . Instead, it looks as though K¤À¸a was waiting for just such an 
occasion as this, to teach Arjuna. Otherwise, he would not have started with, ‘a¿ocy¡n 
anva¿ocaÅ tvam; prajµ¡v¡d¡n ca bhaÀase — You grieve for those who should not be 
grieved for, even though you speak words of wisdom.’ Nor would he have followed this 
statement up with, ‘n¡sato vidyate bh¡vaÅ; n¡bh¡vo vidyate sataÅ —The unreal never 
is and the real is never absent.’ In fact, K¤À¸a  covered the entire teaching in the second 
chapter, talking about knowledge and about karma-yoga — how one has to live one's 
life in a manner which helps one gain a certain freedom from the hold of likes and 
dislikes.  

Then, towards the end of the chapter, Arjuna asked K¤À¸a  to describe a person 
who is established in this knowledge: 

+V…÷«x… =¥……S…* 
Œ∫l…i…|…Y…∫™… EÚ… ¶……π…… ∫…®…… v…∫l…∫™… E‰Ú∂…¥…* 
Œ∫l…i…v…“& ÀEÚ |…¶……π…‰i…  EÚ®……∫…“i… µ…V…‰i…  EÚ®…¬** 2-54 **  
arjuna uv¡ca  
sthitaprajµasya k¡ bh¡À¡ sam¡dhisthasya ke¿ava 
sthitadh¢Å kiÆ prabh¡Àeta kim¡s¢ta vrajeta kim  

Arjuna said: 
O Ke¿ava, what is the description of a person of firm wisdom, one whose 
mind abides in the ¡tm¡ , the self? How does such a person, whose mind 
is not shaken by anything, speak, sit, and walk? (2-54) 

In asking K¤À¸a to describe a sthitaprajµa, a wise person, Arjuna indicated that 
the description should cover how the person walks, talks, and sits. K¤À¸a saw the spirit 
of Arjuna's question and defined the sthitaprajµa in these words: 

∏…“¶…M…¥……x…÷¥……S…* 
|…V…Ω˛… i… ™…n˘… EÚ…®……x…¬ ∫…¥……«x…¬ {……l…« ®…x……‰M…i……x…¬* 
+…i®…x™…‰¥……i®…x…… i…÷üı& Œ∫l…i…|…Y…∫i…n˘…‰S™…i…‰** 2-55 ** 
¿r¢bhagav¡nuv¡ca  
prajah¡ti yad¡ k¡m¡n sarv¡np¡rtha manogat¡n 
¡tmanyev¡tman¡ tuÀ¶aÅ sthitaprajµastadocyate  
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ár¢ Bhagav¡n said: 
O P¡rtha, when a person gives up all the desires as they appear in the 
mind, and is happy in oneself, with oneself alone, that person  is said to be 
one of ascertained knowledge. (2-55) 

n÷˘&J…‰π¥…x…÷ u˘M…Ì®…x……& ∫…÷J…‰π…÷  ¥…M…i…∫{…fiΩ˛&* 
¥…“i…Æ˙…M…¶…™…GÚ…‰v…& Œ∫l…i…v…“®…÷« x…Ø˚S™…i…‰** 2 -56 ** 
duÅkheÀvanudvignaman¡Å sukheÀu vigatasp¤haÅ  
v¢tar¡gabhayakrodhaÅ sthitadh¢rmunirucyate  

The one who is not, affected by adversities, who is without yearning for 
pleasures, and is free from longing, fear, and anger is said to be a wise 
person whose knowledge remains. (2-56) 

™…& ∫…¥…«j……x… ¶…◊…‰Ω˛∫i…k…i|……{™… ∂…÷¶……∂…÷¶…®…¬* 
x…… ¶…x…xn˘ i… x… u‰˘ üı i…∫™… |…Y…… |… i… ¢ˆi……** 2-57 ** 
yaÅ sarvatr¡nabhisnehastattatpr¡pya ¿ubh¡¿ubham 
n¡bhinandati na dveÀ¶i tasya prajµ¡ pratiÀ¶hit¡   

For the one who is unattached in all situations, who neither rejoices on 
gaining the pleasant nor hates the unpleasant, his knowledge is well 
established. (2-57) 

™…n˘… ∫…∆Ω˛Æ˙i…‰ S……™…∆ E ⁄Ú®……Ê%ÉÛ…x…“¥… ∫…¥…«∂…&* 
<Œxp˘™……h…“Œxp˘™……l…Ê¶™…∫i…∫™… |…Y…… |… i… ¢ˆi……** 2-58 ** 
yad¡ saÆharate c¡yaÆ k£rmo'´g¡n¢va sarva¿aÅ 
indriy¡¸¢ndriy¡rthebhyastasya prajµ¡ pratiÀ¶hit¡  

And when, like the turtle that withdraws its limbs, this person is able to 
w ithdraw completely, the sense organs from their objects, his knowledge 
is steady. (2-58) 

We see here that K¤À¸a, appreciating the spirit of Arjuna's question, converted it 
into ‘How does a wise person interact with the world?’ A sthitaprajµa , K¤À¸a  said, is  
one whose knowledge is steady, meaning one whose knowledge leaves nothing to be 
desired. Such a person is happy with himself or herself and does not require anything 
other than himself or herself in order to be happy. The person is also not afraid of 
anything. When unpleasant situations occur, he or she faces them without being 
adversely affected in any way. Nor is such a person elated when pleasant situations 
occur.  



Bhagavadg¢t¡ 4 

The spontaneous expressions of the wisdom of a wise person become s¡dhanas, 
values or disciplines for the seeker, which is why Arjuna was interested in the qualities 
of a wise person. K¤À¸a described all these qualities to Arjuna. He also told Arjuna  of 
certain obstacles to gaining this wisdom, such as, how by dwelling upon certain objects, 
— viÀaya -dhy¡na  — we give them subjective attributes in addition to those attributes 
that the objects already have. 

For example, as long as you look upon money as simply buying power, there is no 
problem. However, when you look upon it as a source of security, you are creating a 
problem for yourself because your conclusion is not totally true. Money itself cannot 
make you secure. Anything that you hold on to, that is other than yourself only confirms 
your insecurity. As long as one wants crutches, one does not stand on one's own legs. A 
truly secure person requires nothing outside of oneself to make him or her feel secure.  

Giving objects the attributes that they do not have, seeing certain qualities in them 
that are not there, and then dwelling upon them, creates attachment, sa´ga, towards 
them. Within the flow of what he was teaching, K¤À¸a  pointed out all this and what 
comes of this sa´ga. 

v™……™…i……‰  ¥…π…™……x{…÷∆∫…& ∫…ÉÛ∫i…‰π…⁄{…V……™…i…‰* 
∫…ÉÛ…i…¬ ∫…â……™…i…‰ EÚ…®…& EÚ…®……i…¬ GÚ…‰v……‰% ¶…V……™…i…‰** 2-62 ** 
 dhy¡yato viÀay¡npuÆsaÅ sa´gasteÀ£paj¡yate 
sa´g¡t saµj¡yate k¡maÅ k¡m¡t krodho'bhij¡yate  

GÚ…‰v……ë˘¥… i… ∫…®®……‰Ω˛& ∫…®®……‰Ω˛…i…¬ ∫®…fi i… ¥…ß…®…&* 
∫®…fi i…ß…∆∂……n¬˘ §…÷ r˘x……∂……‰ §…÷ r˘x……∂……i…¬ |…h…∂™… i…** 2 -63 ** 
krodh¡dbhavati sammohaÅ sammoh¡t sm¤tivibhramaÅ 
sm¤tibhraÆ¿¡d buddhin¡¿o buddhin¡¿¡t pra¸a¿yati  

In the person who dwells upon objects, an attachment is born with 
reference to them. From attachment is born desire and from desire, anger 
is born. From anger comes delusion and from delusion comes the loss of 
memory. Because of the loss of memory, the mind becomes incapacitated 
and when the mind is incapacitated, the person is destroyed. (2-62,63) 

Then, K¤À¸a said: ‘Arjuna , if you really want to know what a wise person is, you 
have to be wise yourself.’ There is no other way of understanding such a person. 
Behaviour and so on, are not indications of a person's wisdom: 

™……  x…∂…… ∫…¥…«¶…⁄i……x……∆ i…∫™……∆ V……M…Ãi… ∫…∆™…®…“* 
™…∫™……∆ V……O… i… ¶…⁄i…… x… ∫……  x…∂…… {…∂™…i……‰ ®…÷x…‰&** 2-69 ** 
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y¡ ni¿¡ sarvabh£t¡n¡Æ tasy¡Æ j¡garti saÆyam¢ 
yasy¡Æ j¡grati bh£t¡ni s¡ ni¿¡ pa¿yato muneÅ  

In that, which is night for all beings, the one who is wise, who has 
mastery over oneself, is awake. That, in which beings are awake, is night 
for the wise one who sees. (2-69) 

The difference between those who are wise and those who are not wise is like 
night and day. What the wise people are awake to, the ignorant people are not awake to. 
Moreover, what the ignorant are awake to, the wise are not awake to, meaning that what 
the ignorant think of as reality, the wise do not see as real at all. Night and day, here are 
taken as ignorance and knowledge. In fact, there is no other difference save that between 
knowledge and ignorance. A wise person understands that everything is ‘I,’ the ¡tm¡, 
whereas other people think, ‘Everything is getting me!’ Thus, one type of person thinks 
that the world is out to get him or her and the other type says that the world is himself or 
herself. 

Therefore, having described a sthitaprajµa as best as he could, K¤À¸a  had to say 
to Arjuna, ‘How are you going to understand the wise, Arjuna, unless you are wise? 
Any kind of description is meaningless. To really know what a wise person is, you have 
to gain wisdom.’ 

To explain further, K¤À¸a used a more positive example: 

+…{…⁄™…«®……h…®…S…ôÙ|… i…¢∆ˆ ∫…®…÷p˘®……{…& |… ¥…∂…Œxi… ™…u˘i…¬* 
i…u˘iEÚ…®…… ™…∆ |… ¥…∂…Œxi… ∫…¥…Ê ∫… ∂……Œxi…®……{…Ó…‰ i… x… EÚ…®…EÚ…®…“** 2-70 ** 
¡p£ryam¡¸amacalapratiÀ¶haÆ  

samudram¡paÅ pravi¿anti yadvat 
tadvatk¡m¡ yaÆ pravi¿anti sarve  

sa ¿¡ntim¡pnoti na k¡mak¡m¢  

Just as water flows into the ocean that is brimful and still, so too, the wise 
person into whom all objects enter, gains peace (remains unchanged); 
whereas, the desirer of objects does not gain peace. (2-70) 

The ocean is in no way affected by whether or not the rains happen or the rivers 
enter it. There is no increase or decrease, no gain or loss, for the ocean. No change 
affects its oceanness, its fullness, because it does not depend upon anything other than 
itself. In its own glory, without any external support, the ocean is full and complete.  

Similarly, the fullness of one who is wise is centred on oneself. ‘I am the whole’ is 
a fact to which the wise people are awake; therefore, they require nothing in order to be 
full. No addition will bring about any change in the wise, nor will any subtraction take 
away or make any dent in his or her fullness. This, too, was pointed out. 
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In contrast to an ocean, however, a pond is something that will dry up without rain. 
And, if there is too much rain, the pond is nowhere to be seen! The k¡mak¡m¢, one who 
has to fulfil certain desires in order to be happy, is like a pond. When something pleasant 
happens, the person hits the ceiling with elation, and when something unpleasant 
happens, he or she hits rock bottom and may even consider committing suicide. 

K¤À¸a concluded the second chapter by saying: 

 ¥…Ω˛…™… EÚ…®……x…¬ ™…& ∫…¥……«x…¬ {…÷®……∆ù…Æ˙ i…  x…&∫{…fiΩ˛&* 
 x…®…«®……‰  x…Æ˙Ω˛?Û…Æ˙& ∫… ∂……Œxi…®… v…M…SUÙ i… ** 2-71 ** 
vih¡ya k¡m¡n yaÅ sarv¡n pum¡Æ¿carati niÅsp¤haÅ 
nirmamo niraha´k¡raÅ sa ¿¡ntimadhigacchati  

Having given up all binding desires, the person who moves around, 
devoid of longing, without the sense of limited ‘I’ and ‘mine,’ gains 
peace. (2-71) 

Bπ…… •……¿“ Œ∫l… i…& {……l…« x…Ëx……∆ |……{™…  ¥…®…÷¡ i…* 
Œ∫l…i¥……∫™……®…xi…EÚ…ô‰Ù% {… •…¿ x…¥……«h…®…fiSUÙ i…** 2-72 ** 
eÀ¡ br¡hm¢ sthitiÅ p¡rtha nain¡Æ pr¡pya vimuhyati 
sthitv¡sy¡mantak¡le'pi brahmanirv¡¸am¤cchati  

This is what is meant by being steady in Brahman . O P¡rtha, Having 
gained this, one is not deluded. Remaining therein, even at the end of 
one's life, one gains liberation. (2-72) 

To be a sthitaprajµa, K¤À¸a said, is the very ‘state’ of being Brahman. Being in 
the form of knowledge, this ‘state’ is not one that you will lose, like the waking state or a 
drug-induced state. It is something as true as you are. This is why, once this knowledge 
is gained, there is no question of losing it, because the gain is in terms of knowledge, not 
experience. The self is understood to be Brahman, the whole, and that understanding is 
final. Therefore, there can be no falling back into saÆs¡ra , even if you do not gain this 
knowledge until you are very old — antak¡le api en¡Æ pr¡pya na  vimuhyati. 

Even when you are in the last throes of your life, with one foot in the grave, if you 
come to understand that you are the whole, then you are a free person. And if the very 
elderly are able to gain this knowledge, then those whose eyes are still able to see, whose 
ears are still able to hear, and those who are able to sit for a length of time in quiet 
contemplation can surely come to know. 

The third chapter began with Arjuna's next question: 
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+V…÷«x… =¥……S…* 
V™……™…∫…“ S…‰iEÚ®…«h…∫i…‰ ®…i…… §…÷ r˘V…«x……n«˘x…* 
i…œiEÚ EÚ®…« h… P……‰Æ‰˙ ®……∆  x…™……‰V…™… ∫… E‰Ú∂…¥…** 3-1 ** 
arjuna uv¡ca  
jy¡yas¢ cetkarma¸aste mat¡ buddhirjan¡rdana 
tatkiÆ karma¸i ghore m¡Æ niyojayasi ke¿ava  

Arjuna said:  
If, O Jan¡rdana , your contention is that knowledge is better than action, 
why then do you engage me in this gruesome action, O Ke¿ava? (3-1) 

¥™…… ®…∏…‰h…‰¥… ¥……C™…‰x… § …÷Àr˘ ®……‰Ω˛™…∫…“¥… ®…‰* 
i…n‰˘E∆Ú ¥…n˘  x… ù…i™… ™…‰x… ∏…‰™……‰%Ω˛®……{…Ó÷™……®…¬** 3-2 ** 
vy¡mi¿re¸eva v¡kyena buddhiÆ mohayas¢va me 
tadekaÆ vada ni¿citya yena ¿reyo'ham¡pnuy¡m  

With words that are seemingly contradictory, you appear to be confusing 
my mind.  Having decided which is better, tell me the one thing by which 
I shall gain liberation. (3-2) 

Here, Arjuna presented a problem, ‘K¤À¸a, if I have understood you correctly, 
you seem to have your heart in knowledge alone. I asked for ¿reyas, mokÀa, from you, 
and you made it very clear that this can only be gained by knowledge, not by fulfilling 
desires. You even said that all desires are to be given up. Yet, you say I am to perform 
action. Therefore, I am confused.’ 

This is how Arjuna understood what K¤À¸a had said. In fact, K¤À¸a  had not said 
that all one's desires have to be given up. He said that a wise person gives up desires, 
meaning that he or she has no desire to become secure and happy. The person may have 
a desire to do something or other, but by fulfilling this desire, he or she, is not going to 
become more secure — such delusion is no longer there for the wise. Although this was 
what K¤À¸a actually said, Arjuna  took it as he did because he knew that every karma, 
every action, is preceded by desire. Without desire, there is no karma at all. So, he 
thought, ‘If desire is to be given up, then why should I do karma? And how am I to gain 
knowledge? The only way seems to be to give up all karmas, along with the desires that 
initiate them, and seek knowledge.’ 

Since K¤À¸a  had asked Arjuna to follow karma-yoga, to get up and fight, Arjuna 
was naturally confused. His thinking was, ‘If knowledge will give me ¿reyas, that is 
what I should go for. And for the sake of knowledge, I need not do all these actions. All 
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that is needed is to renounce everything, go to a teacher, and gain the knowledge. 
Therefore, sanny¡sa  seems to be the answer to my problem.’ 

In an attempt to resolve the seeming contradiction, Arjuna asked K¤À¸a to tell 
him, once and for all, the one thing that would give him ¿reyas, to which K¤À¸a said: 

∏…“¶…M…¥……x…÷¥……S…* 
ôÙ…‰E‰Ú%Œ∫®…x…¬  u˘ ¥…v……  x…¢ˆ… {…÷Æ˙… |……‰HÚ… ®…™……x…P…* 
Y……x…™……‰M…‰x… ∫……ÇÛ¨…x……∆ EÚ®…«™……‰M…‰x… ™……‰ M…x……®…¬** 3-3 ** 
¿r¢bhagav¡nuv¡ca  
loke'smin dvividh¡ niÀ¶h¡ pur¡ prokt¡ may¡nagha 
jµ¡nayogena s¡´khy¡n¡Æ karmayogena yogin¡m  

ár¢ Bhagav¡n said:  
O Sinless One, the two-fold committed life-style in this world, was told 
by Me in the beginning — the pursuit of knowledge for the renunciates 
and the pursuit of action for those who pursue activity. (3-3) 

From Arjuna's question, K¤À¸a could tell that Arjuna had not understood what he 
had been saying. It is true that sanny¡sa is a life-style; but real karma-sanny¡sa  is 
giving up all actions by knowledge — jµ¡nena karma-sanny¡sa, while karma-yoga is 
a means, up¡ya, for gaining this knowledge. To clarify the distinction between 
sanny¡sa as a life-style and renunciation of action through knowledge, K¤À¸a reminded 
Arjuna that no one can remain without performing any action at all, regardless of  
whether the person is a sanny¡s¢ or not: 

x…  Ω˛ EÚ ù…iI…h…®… {… V……i…÷  i…¢ˆi™…EÚ®…«EfiÚi…¬* 
EÚ…™…«i…‰ ¡¥…∂…& EÚ®…« ∫…¥…«& |…EfiÚ i…V…ËM…÷«h…Ë&** 3 -5 ** 
na hi ka¿citkÀa¸amapi j¡tu tiÀ¶hatyakarmak¤t 
k¡ryate hyava¿aÅ karma sarvaÅ prak¤tijairgu¸aiÅ  

Indeed no one ever exists for even a second without performing action 
because everyone, being helpless, is made to perform action by the 
(three) gu¸as (sattva , rajas, and tamas) born of prak¤ti. (3-5) 

A sanny¡s¢ is a person who, having taken certain vows, has given up the 
obligatory duties prescribed in the Veda. Having become a non-competing person in the 
society, the sanny¡s¢ pursues knowledge to the exclusion of all else. K¤À¸a 
acknowledged that such a pursuit is available, that sanny¡sa  is a life-style dedicated to 
this pursuit, but cautioned that it is not an easy one. He also explained that karma-yoga  
is another life-style and is a means for real sanny¡sa , sarva -karma -sanny¡sa, which 
can be achieved by both the sanny¡s¢ and the karma-yog¢. 
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To live a life of sanny¡sa requires that you have a certain mind, a certain 
contemplativeness, which can be achieved through karma-yoga. When you live a life of 
karma-yoga, as a householder, for example, you do not lose anything; in fact, you gain. 
This is true for any mumukÀu, any seeker, who is in a stage of life other than sanny¡sa. 
Each one gains the same end because knowledge is something that is to be pursued. 
Therefore, Arjuna  could pursue the knowledge even as a karma-yog¢ . This was what 
K¤À¸a wanted him to understand. 

We saw, in the second chapter, that one does not become a karma-yog¢  without 
the proper attitude with reference to Ì¿vara  being the karma-phala -d¡t¡ , the giver of 
the fruits of action, and knowing that I am only the performer of action. When I have this 
attitude, the results of all actions are taken by me as pras¡da . Also, every action that I 
perform is a yajµa , a sacrifice or offering, to the Lord. This attitude was again 
highlighted and discussed in the third chapter: 

n‰˘¥……x…¬ ¶……¥…™…i……x…‰x… i…‰ n‰˘¥…… ¶……¥…™…xi…÷ ¥…&* 
{…Æ˙∫{…Æ∆˙ ¶……¥…™…xi…& ∏…‰™…& {…Æ˙®…¥……{∫™…l…** 3-11 ** 
dev¡n bh¡vayat¡nena te dev¡ bh¡vayantu vaÅ 
parasparaÆ bh¡vayantaÅ ¿reyaÅ paramav¡psyatha  

Propitiate the deities with this (yajµa). May those deities propitiate you. 
Propitiating one another, you shall gain the highest good (mokÀa). (3-11) 

<üı…x…¬ ¶……‰M……x…¬  Ω˛ ¥……‰ n‰˘¥…… n˘…∫™…xi…‰ ™…Y…¶…… ¥…i……&* 
i…Ën«̆k……x…|…n˘…™…Ë¶™……‰ ™……‰ ¶…÷Å‰Û ∫i…‰x… B¥… ∫…&** 3 -12 ** 
iÀ¶¡n bhog¡n hi vo dev¡ d¡syante yajµabh¡vit¡Å  
tairdatt¡naprad¡yaibhyo yo bhu´kte stena eva saÅ   

The gods, propitiated by yajµa , will give you desirable objects. 
Therefore, one who enjoys objects given by them without offering to 
them in return is indeed a thief. (3-12) 

™…Y… ∂…üı… ∂…x…& ∫…xi……‰ ®…÷S™…xi…‰ ∫…¥…« EÚŒ±§…π…Ë&* 
¶…÷â…i…‰ i…‰ i¥…P…∆ {……{…… ™…‰ {…S…xi™……i®…EÚ…Æ˙h……i…¬** 3-13 ** 
yajµa¿iÀ¶¡¿inaÅ santo mucyante sarvakilbiÀaiÅ 
bhuµjate te tvaghaÆ p¡p¡ ye pacanty¡tmak¡ra¸¡t  

Those who eat, having first offered the food to the Lord, are released 
from impurities, whereas thos e sinful people who cook only for 
themselves eat p¡pa (sin). (3-13) 
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In this detailed way, K¤À¸a  explained how the attitude of karma-yoga can release 
you from the hold of your likes and dislikes when the action you perform is done as a 
worship or a sacrific e. 

Then, K¤À¸a  said: 

∫…o˘∂…∆ S…‰üıi…‰ ∫¥…∫™……& |…EfiÚi…‰Y……«x…¥……x… {…* 
|…EfiÚÀi… ™……Œxi… ¶…⁄i…… x…  x…O…Ω˛& ÀEÚ EÚ Æ˙π™… i…** 3 -33 ** 
sad¤¿aÆ ceÀ¶ate svasy¡Å prak¤terjµ¡nav¡napi 
prak¤tiÆ y¡nti bh£t¡ni nigrahaÅ kiÆ kariÀyati   

Even a wise person acts in keeping with his or her own nature. Because 
all beings follow their own nature, of what use is control? (3-33) 

Each one thinks according to his or her own prak¤ti. Likes and dislikes are 
something that you cannot stop; they just happen. All thoughts happen in your mind and 
you have no say over their occurrence. Collectively, they equal your own prak¤ti, your 
own disposition.  

Whatever you have done in previous lives (pr¡rabdha-karma) and in this life also 
— all your dharma -adharma -pu¸ya -p¡pa-saÆsk¡ras — set up certain thoughts in 
your mind and there is no way of stopping this from happening. Even Ì¿vara cannot stop 
it. He, himself, has set it up like this and he cannot cross his own mandate. Nor can 
anyone else. Neither Ì¿vara's control nor anyone else's can change a person's prak¤ti; 
the person will remain the same. Even if one were to control one's thoughts by negating 
them, one would have to continue this negation throughout one's entire lifetime.  

Given the fact that one cannot control one's thoughts, is it not better to ask, why 
thoughts should be considered a problem in the first place? The person for whom 
thoughts are a problem has a permanent nightmare because thought is always there. Only 
a long sleep can help! In fact, thoughts themselves are not the problem. 

Another question that arises is, if I cannot control my thoughts, what is the purpose 
of the ¿¡stra? If everyone simply performs action according to his or her prak¤ti, a 
person can commit murder and say, ‘It is my nature, my disposition, to do such things. I 
cannot do otherwise.’ To take care of any such conclusion, K¤À¸a also said that you are 
the one who goes along with or withdraws from the thought of committing murder, 
which is where your will comes in. 

You cannot control your thoughts, but you can choose which thoughts you are 
going to identify with and which you are not going to identify with. This is the only 
freedom you have and this freedom is enough.  
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Thus, K¤À¸a  said: 

<Œxp˘™…∫™…‰Œxp˘™…∫™……l…Ê Æ˙…M…u‰˘π……Ë ¥™…¥…Œ∫l…i……Ë* 
i…™……‰x…« ¥…∂…®……M…SU ‰Ùi…¬ i……Ë ¡∫™… {… Æ˙{…Œxl…x……Ë** 3-34 ** 
indriyasyendriyasy¡rthe r¡gadveÀau vyavasthitau  
tayorna va¿am¡gacchet tau hyasya paripanthinau   

There is attachment and aversion with reference to every sense object. 
May one not come under the spell of these two because they are one's 
enemies. (3-34) 

∏…‰™……x∫¥…v…®……Ê  ¥…M…÷h…& {…Æ˙v…®……«i∫¥…x…÷ ¢ˆi……i…¬* 
∫¥…v…®…Ê  x…v…x…∆ ∏…‰™…& {…Æ˙v…®……Ê ¶…™……¥…Ω˛&** 3-35 ** 
¿rey¡nsvadharmo vigu¸aÅ paradharm¡tsvanuÀ¶hit¡t 
svadharme nidhanaÆ ¿reyaÅ paradharmo bhay¡vahaÅ   

Better is one's own imperfectly performed dharma than the well 
performed dharma  of another. Death in one's own dharma is better. The 
dharma of another is fraught with fear. (3-35) 

Here, K¤À¸a  pointed out that even if your own dharma, what is to be done by you, 
is rather unpleasant, it is better to be with it than to be with someone else's dharma, a 
dharma  that does not belong to you at all. A thing that is not to be done by you, even 
though it can be done by another person who is in another stage of life, is not your 
dharma . 

For example, a sanny¡s¢ does not perform the daily rituals enjoined in the Veda. 
Nevertheless, this is no reason for a g¤hastha, a householder, not to do them. Each 
person has to perform action according to his or her situation. It is better to die doing 
one's own action; because, to do otherwise, is fraught with fear. It does not benefit you; 
nor does it benefit the society in which you live. Therefore, K¤À¸a said, each person has 
to do his or her own karma; in other words, one's own dharma has to be followed.  

Arjuna then raised a doubt: 

+V…÷«x… =¥……S…* 
+l… E‰Úx… |…™…÷HÚ…‰%™…∆ {……{…∆ S…Æ˙ i… {…⁄Ø˚π…&* 
+ x…SUÙz… {… ¥……πh…Ê™… §…ôÙ… n˘¥…  x…™……‰ V…i…&** 3-36 ** 
arjuna uv¡ca  
atha kena prayukto'yaÆ p¡paÆ carati p£ruÀaÅ 
anicchannapi v¡rÀ¸eya bal¡diva niyojitaÅ  
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Arjuna said: 
O V¡rÀ¸eya, impelled by what does a person commit sin, as though 
pushed by some force, even though not desiring to? (3-36) 

Arjuna  wanted to know why a person does things that he or she knows are wrong. 
Although the person is convinced that certain actions are not proper, still he or she does 
them. Why is that? Is there a force other than oneself, a devil, or something, a Satan, 
other than oneself? Is there, as some theologies maintain, a force other than the divine? 
Is there a demonic force called evil in this world, which is independent of the divine 
force? Is it that the divine force wants you to do right things and the demonic force 
comes along and impels you to do the wrong thing? If so, the demonic force certainly 
seems to be more powerful than the divine force.  

In fact, K¤À¸a  said, there is no such force. The only devil is the one within. You 
are it! This he expressed in the following way: 

∏…“¶…M…¥……x…÷¥……S…* 
EÚ…®… Bπ… GÚ…‰v… Bπ… Æ˙V……‰M…÷h…∫…®…÷ë˘¥…&* 
®…Ω˛…∂…x……‰ ®…Ω˛…{……{®……  ¥…r˘¨‰x… ®…Ω˛ ¥…Ë Æ˙h…®…¬** 3-37 ** 
¿r¢bhagav¡nuv¡ca  
k¡ma eÀa krodha eÀa rajogu¸asamudbhavaÅ 
mah¡¿ano mah¡p¡pm¡ viddhyenamiha vairi¸am  

ár¢ Bhagav¡n said: 
This desire, this anger, born of the gu¸a rajas, is a glutton and a great 
sinner. Know that to be the enemy here in this world. (3-37) 

‘Arjuna, it is nothing but your k¡ma  alone,’ K¤À¸a  said. K¡ma  does it; krodha 
does it. Once desire becomes a passion, priorities become confused. The power of k¡ma 
is such. The desire is so virulent, that you no longer care what means you adopt to fulfil 
the desire. You cut corners wherever you can, compromising the means, because the end 
has become so important. ‘This is the problem, Arjuna . This enemy in the form of k¡ma 
covers you just as the fire is covered by smoke, the mirror by a coat of dust, and the 
foetus by the womb,’ K¤À¸a explained.  

This k¡ma is a permanent enemy for the vivek¢ . He or she must deal with it, first 
by knowing that it operates with reference to sense pursuits and is located in the mind 
and buddhi — indriy¡¸i mano buddhiÅ asya adhiÀ¶h¡nam ucyate.1 

                                                                 
1 G¢t¡ – 3-40 
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Having understood this, you then have to step outside the k¡ma, about which 
K¤À¸a said : 

<Œxp˘™…… h… {…Æ˙…h™……Ω÷˛ Æ˙Œxp˘™…‰¶™…& {…Æ∆˙ ®…x…&* 
®…x…∫…∫i…÷ {…Æ˙… §…÷ r˘™……Ê §…÷r‰˘& {…Æ˙i…∫i…÷ ∫…&** 3 -42 ** 
indriy¡¸i par¡¸y¡hurindriyebhyaÅ paraÆ manaÅ  
manasastu par¡ buddhiryo buddheÅ paratastu saÅ  

They say that the sense organs are superior to the body; the mind is 
superior to the sense organs; the intellect is superior to the mind. Whereas 
the one who is superior to the intellect is he (the ¡tm¡). (3-42) 

Here, K¤À¸a  explained that the indriyas, the senses, are superior to the physical 
body because of their subtler, more pervasive nature. However, the senses themselves 
are absolutely harmless because the mind is superior to them even though the mind has 
doubts and so on. The senses are just so many reporters and do not harm anyone. They 
are simply instruments that have been given to you for a purpose and are not meant to 
take you for a ride. They are in the hands of the mind.  

The mind itself is a problem because the buddhi, the intellect, does not function 
when the mind's fancies overpower it. The mind is in the hands of the buddhi, the mind 
and the buddhi being nothing but different types of thought belonging to the same 
antaÅ-kara¸a alone. Whichever is more powerful, a thought of the mind or a thought of 
the buddhi, is going to rule the day.  

If the mind is more powerful, it will definitely rob your wisdom away, making you 
do what is not to be done and omit what is to be done. To keep these thoughts in their 
proper places, you have to step out of the mind and the buddhi. Only then will you 
understand a thought as a thought. 

The nature of a human being is determined by one's thoughts and by one's 
conclusions about oneself. The sense that ‘I am imperfect,’ ‘I am incomplete,’ ‘I am 
useless,’ or ‘I am worthless’ is a conclusion. Such conclusions are the basis for your 
constant attempt to prove yourself to be somebody, to make yourself into someone who 
will be acceptable in your own eyes. In this way, life becomes a constant struggle. K¤À¸a 
concluded the third chapter by telling Arjuna  that there is only one way to solve this 
problem; and that is to solve it fundamentally.  

He said: 

B¥…∆ §…÷r‰˘& {…Æ∆˙ §…÷n¬˘v¥…… ∫…∆∫i…¶™……i®……x…®……i®…x……* 
V… Ω˛ ∂…j…÷∆ ®…Ω˛…§……Ω˛…‰ EÚ…®…∞¸{…∆ n÷˘Æ˙…∫…n˘®…¬** 3-43 ** 
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evaÆ buddheÅ paraÆ buddhv¡ saÆstabhy¡tm¡nam¡tman¡ 
jahi ¿atruÆ mah¡b¡ho k¡mar£paÆ dur¡sadam  

O mighty armed one, (Arjuna) knowing that which is superior to the 
intellect in this way, having made the mind steady with the buddhi, 
destroy the enemy, that is in the form of desire, that which is so difficult 
to understand. (3-43) 

One must step out of one's buddhi by recognising that which is above the buddhi, 
the ¡tm¡ which is ever pure, ¿uddha , limitless, ¡nanda, full, p£r¸a, the only reality, 
satya . Knowing this satyaÆ jµ¡nam anantaÆ brahma, this brahm¡tm¡, you are free.  

Once you have this knowledge, all your desires, all your thoughts, become 
privileges only. Your mind, your thoughts, your buddhi — all of them become so many 
adjuncts or up¡dhis  for you. In themselves, these up¡dhis  are limited, but the person is 
free from any sense of limitation. Hence, for such a person, the desires become a 
privilege.  

K¡ma, desire, is not something that can be easily understood because it comes in 
hundred different forms and in situations where you would never expect it. But k¡ma 
can be given up in the sense that you can step out of it. Then the desires are simply 
known to you; they cannot harm you. This is the only way to deal with k¡ma  because 
there is no end to the desires that can arise. Thus, step out and be free, because, you are 
already free. You need only discover this fact. 



 

CHAPTER 4  

KNOWLEDGE AND THE RENUNCIATION OF ACTION 

THE ORIGINS OF KARMA-YOGA 

In the first three verses of the fourth chapter, K¤À¸a sums up the subject matter of 
karma-yoga  by indicating to Arjuna that it is not something new. K¤À¸a , as the Lord, 
had initiated it in the beginning of creation and, since then, karma-yoga has been handed 
down from generation to generation, even though it has not always been well preserved.  

To become a sanny¡s¢ requires a mature and contemplative disposition. You 
cannot simply decide to be mature or contemplative. Either you are or you are not. What 
you can do, however, is to live your life in such a way that you can gain a contemplative 
disposition. This is karma-yoga. 

In order to gain self-knowledge, which is mokÀa  or liberation, you have to 
recognise your nature as being free from action, as that which is the very centre of the 
entire creation, the reality of everything. And, in order for this recognition to take place, 
you can live a life of sanny¡sa  or a life of karma-yoga. Karma -yoga  is engaging 
yourself in activities with the proper attitude — prav¤tti-lakÀa¸aÅ yogaÅ. And 
sanny¡sa, or jµ¡na-yoga is the renunciation of all activities — niv¤tti-lakÀa¸aÅ 
sanny¡saÅ. Thus, niv¤tti-lakÀa¸a-jµ¡na -yoga  is for the sanny¡s¢s and 
prav¤tti-lakÀa¸a-yoga , karma -yoga , is for everyone else.  

This two-fold yoga  is all that is intended to be unfolded throughout the G¢t¡ . In 
fact, K¤À¸a had already completed the teaching in the second and third chapters. 
Knowing that he had taught all that had to be taught, K¤À¸a now praises this yoga , 
telling Arjuna that what he had taught him was something very old, introduced by 
himself, as Ì¿vara , in the very beginning, meaning in the Veda. 

FROM TEACHER TO STUDENT — SAMPRADËYA 

In order to convey that this knowledge is something that is to be gained from a 
teacher by a student, who in turn hands it down to another student, a story is told. In 
understanding realities, it really does not matter who told whom; nevertheless, certain 
names are mentioned. The flow downward, from one generation to another, is called 
samprad¡ya . This samprad¡ya  is important because this teaching has to be handled by 
someone who knows what it is all about. Therefore, the samprad¡ya  is always 
introduced, either in the beginning or at the end of the text. 
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Seeing the dialogue reaching a certain completeness, K¤À¸a presents the 
samprad¡ya  and praises the knowledge: 

∏…“¶…M…¥……x…÷¥……S…* 
<®…∆  ¥…¥…∫¥…i…‰ ™……‰M…∆ |……‰HÚ¥……x…Ω˛®…¥™…™…®…¬* 
 ¥…¥…∫¥……x…¬ ®…x…¥…‰ |……Ω˛ ®…x…÷ Æ˙I¥……EÚ¥…‰%•…¥…“i…¬** 1 ** 
¿r¢bhagav¡nuv¡ca  
imaÆ vivasvate yogaÆ proktav¡nahamavyayam 
vivasv¡n manave pr¡ha manurikÀv¡kave'brav¢t Verse 1 

B¥…∆ {…Æ˙®{…Æ˙…|……î… ®…®…∆ Æ˙…V…π…«™……‰  ¥…n÷˘&* 
∫… EÚ…ô‰Ùx…‰Ω˛ ®…Ω˛i…… ™……‰M……‰ x…üı& {…Æ˙xi…{…** 2 ** 
evaÆ parampar¡pr¡ptamimaÆ r¡jarÀayo viduÅ 
sa k¡leneha mahat¡ yogo naÀ¶aÅ parantapa Verse 2 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ári Bhagav¡n ; =¥……S… uv¡ca  — said; 
+Ω˛®…¬ aham — I;  ¥…¥…∫¥…i…‰ vivasvate — to Vivasv¡n; <®…®…¬ imam — this; +¥™…™…®…¬ 
avyayam — imperishable; ™……‰M…®…¬ yogam — yoga ; |……‰HÚ¥……x…¬ proktav¡n — told (taught); 

 ¥…¥…∫¥……x…¬ vivasv¡n  — Vivasv¡n; ®…x…¥…‰ manave — to Manu ; |……Ω˛ pr¡ha — told (taught); 
®…x…÷& manuÅ — Manu; <I¥……EÚ¥…‰ ikÀv¡kave — to ikÀv¡ku; +•…¥…“i…¬ abrav¢t — told 
(taught); B¥…®…¬ evam — in this manner; {…Æ˙®{…Æ˙…|……î…®…¬ parampar¡pr¡ptam — handed 
down from generation to generation; <®…®…¬ imam — this; Æ˙…V…π…«™…& r¡jarÀayaÅ — the 
kings who were sages;  ¥…n÷˘& viduÅ — knew; {…Æ˙xi…{… parantapa — O Scorcher of 
enemies! (Arjuna); <Ω˛ iha — in this world; ∫…& saÅ — that; ™……‰M…& yogaÅ — yoga ; ®…Ω˛i…… 
EÚ…ô‰Ùx… mahat¡ k¡lena — over a long time; x…üı& naÀ¶aÅ— declined  

ár¢ Bhagav¡n said:  
I taught this imperishable yoga to Vivasv¡n , Vivasv¡n taught it to 
Manu, (and) Manu  taught it to ikÀv¡ku. Handed down from generation 
to generation in this way, the kings who were sages knew it. (But) with 
the long lapse of time, O Arjuna, this yoga  has declined in the world. 

Here, K¤À¸a  tells Arjuna  that he was the one who had introduced this knowledge 
in the Vedas in the beginning itself, meaning along with the creation, through Vivasv¡n , 
the head of the solar clan — s£rya -vaÆ¿a . 

There was also another clan — the lunar clan, candra-vaÆ¿a. The Mah¡bh¡rata 
was an epic about the lunar clan and the R¡m¡ya¸a was about the solar clan. Vivasv¡n 
also is a name given to the sun as a deity, the Lord Sun. 
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K¤À¸a  is saying here that this knowledge has come down from Ì¿vara alone, 
referring to himself as the Lord. It is not something that is created by a given intellect; 
nor is it mere speculation. It is the knowledge that comes down from Ì¿vara, along with 
the creation itself. 

The difference between this knowledge and the other revealed bodies of 
knowledge is that it is something to be recognised. It is knowledge that I am the whole. 
Any other form of revelation requires you to believe something. Some kind of a promise 
is always given, if only with reference to an after - life. However, in the knowledge that ‘I 
am the whole,’ there is no promise involved. 

The statement, ‘You are That — tat tvam asi,’ is not a promise. That you are 
Brahman  is a simple statement of fact, just as the statement, ‘Water is H2O and it boils 
at 100° Centigrade at atmospheric pressure’ is a fact and not a promise. Because it is a 
statement of fact, ‘You are Brahman’ is something that is to be understood. 

A statement of fact is verifiable knowledge; it is not something to be believed, as 
is the case in other forms of revealed bodies of knowledge. We must know, however, 
that these other revelations are also talking about the same reality. Thus, there is no 
problem; it is all the Lord's knowledge. Because knowledge is not something that 
belongs to any one particular person or culture, we say that it is Ì¿vara's knowledge. 

This two-fold yoga  — sanny¡sa and karma-yoga  — was initiated by K¤À¸a 
(Ì¿vara ) in the beginning, through Vivasv¡n, the head of the solar clan. Therefore, he 
says, vivasvate ahaÆ proktav¡n. Lord Sun is introduced here to convey the idea that 
this particular knowledge comes from Ì¿vara . Then, by the grace of Lord Sun, it was 
handed over to his son, Manu, who was the first king, the lawgiver for humanity. Manu 
taught his own son, IkÀv¡ku, in turn. 

SELF-KNOWLEDGE DOES NOT GO AWAY  

And what kind of yoga  is it? This yoga, this knowledge, is avyaya-yoga  because it 
gives you that which does not die, meaning mokÀa , liberation. MokÀa is the only thing 
that does not go away because it is identical with the ¡tm¡, which is eternal. It is 
knowledge of the ¡tm¡ . MokÀa  gained is gained forever.  

In his commentary on this verse, áa´kara  says that this mokÀa, the result of this 
yoga, is in the form of clear vision of the ¡tm¡  — saÆyag-dar¿ana -niÀ¶h¡  — for which 
there is no death, vyaya , at all. Once the knowledge is gained, it is gained. This mokÀa is 
not something from which you come back, like the experience of nirvikalpa-sam¡dhi, 
because with this knowledge, the j¢vatva, the notion of being a limited individual is 
destroyed. Once gained, there is no coming back, which is why the knowledge is called 
avyaya . 
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In the second verse, addressing Arjuna as parantapa, the destroyer of enemies, 
K¤À¸a says, ‘In this way, the knowledge has been coming down through the families of 
kings, as well as through the families of sages, ¤Àis.’ Thus, there are two types of flow 
through which this knowledge is transmitted from one generation to the other. 

Because of this knowledge alone, áa´kara says that kings like Janaka  were able 
to perform their duties well without abusing the royal powers entrusted to them. Power 
and understanding should go together, along with a certain contentment. The more 
powerful a person is, the more informed he or she should be. Otherwise, those who come 
within his or her realm have had it! Thus, this knowledge was introduced by Ì¿vara to 
give the kings the strength — bala -¡dh¡n¡ya — needed to rule the world properly, 
there being no greater strength than the ¡tma-bala that is, the strength of understanding 
oneself. 

Not only the heads of royal families had this knowledge and passed it down from 
father to son, but also the sages living in the forest also had it. They taught it to their 
students who, in turn, taught it to their students throughout the generations.  

K¤À¸a  could see the wonder in Arjuna's eyes as he was unfolding this knowledge 
to him. It was as though Arjuna was asking: ‘How is it that I did not know this before? 
Why did I not receive this knowledge while I was growing up? I was taught archery. I 
was taught what is right and wrong, but this, I was not taught. Why?’ 

When a person hears this knowledge for the first time, he or she often expresses 
the same wonder: ‘How could I have missed something so obvious!’ Although great 
sages like Vy¡sa and áuka lived in Arjuna's time, this knowledge that K¤À¸a  had given 
to Arjuna  was not readily available. Since only a few people knew of it, it was as though 
it was lost. Everyone else was busy with other things. In other words, the Duryodhanas 
of the world were too numerous and people had no time for the knowledge.  

This is why K¤À¸a  tells Arjuna that although this knowledge sounded new and 
strange to him, there was nothing new or strange about it. ‘It has been around since the 
beginning, the same good old wisdom, and I am merely presenting it to you today as it 
has always been. It seems strange to you only because you have not yet had the occasion 
to listen to it.’ 

K¤À¸a anticipates that Arjuna's next question would be, ‘Why did you choose to 
teach me today and not before?’ Therefore, he says: 

∫… B¥……™…∆ ®…™…… i…‰%t ™……‰M…& |……‰HÚ& {…÷Æ˙…i…x…&* 
¶…HÚ…‰% ∫… ®…‰ ∫…J…… S…‰ i… Æ˙Ω˛∫™…∆ ¡‰i…n÷˘k…®…®…¬** 3 ** 
sa ev¡yaÆ may¡ te'dya yogaÅ proktaÅ pur¡tanaÅ 
bhakto'si me sakh¡ ceti rahasyaÆ hyetaduttamam Verse 3 
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®…‰ me — My; ¶…HÚ& bhaktaÅ  — devotee; ∫…J…… sakh¡  — friend; S… ca — and; + ∫… asi — 
you are; < i… iti — therefore; ®…™…… may¡  — by Me; ∫…& B¥… +™…®…¬ saÅ eva  ayam —that 
same; {…÷Æ˙…i…x…& pur¡tanaÅ — ancient; ™……‰M…& yogaÅ — yoga ; +t adya — today; i…‰ te — to 
you; |……‰HÚ& proktaÅ — has been told;  Ω˛ hi — indeed; Bi…i…¬ etat — this; =k…®…®…¬ uttamam 
— profound; Æ˙Ω˛∫™…®…¬ rahasyam — secret  

Today, that same ancient yoga has been told to you by Me because you 
are My devotee and My friend. This is indeed a profound secret. 

The vision of the Veda is that you are paraÆ brahma and you are the cause of the 
whole creation. You are not a created being. Because all of this is also said in the G¢t¡ , 
the G¢t¡  is said to be the essence of the Veda. Gaining this knowledge is the sole destiny 
of human life. Until one has this knowledge, one is bound to a life of saÆs¡ra, pleasure 
and pain, joy and sorrow, birth and death.  

The Veda, true to its vision, gives you a two-fold way, m¡rga, to accomplish this 
destination. The destination is gaining the knowledge of the self, being Brahman , a 
knowledge that is unlike any other knowledge. All knowledge requires a certain 
preparedness. For the knowledge of oneself, one requires emotional maturity. Mere 
intellectual accomplishment is not enough for a person to be emotionally mature. For 
example, the greatest scientist in any discipline of knowledge can be emotionally 
immature. This person may feel that he or she is not at all respected, not recognised, by 
peers and other members of the society. Such a person can have a lot of regrets and 
become quite desperate.  

On the other hand one may be mature and not be intellectually accomplished. 
When one is able to live with oneself happily, relatively happily, and when one is 
naturally contemplative, one's maturity has attained a certain completeness. For such a 
person, a life of sanny¡sa , renunciation, is advocated by the Veda, wherein the person is 
formally and completely released from all previously enjoined duties. The Veda that 
enjoins various duties also releases you from all of them, providing you with the sanction 
to live a life of a renunciate, so that you can pursue knowledge of the self to the 
exclusion of every other thing.  

Or, if you need to gain this inner maturity, you can live a life of karma-yoga , 
pursuing the same self -knowledge that the sanny¡s¢  pursues. This is the essence of all 
the Vedas. When the word ‘yoga’ is used in the G¢t¡ , it refers to jµ¡na-yoga  for a 
sanny¡s¢, and karma-yoga  for one who is not a sanny¡s¢. Both of these include the 
pursuit of self-knowledge.  

Although this knowledge remains in the royal families and with the sages, the 
people do not necessarily receive it. This point is addressed by áa´kara in his 
introduction to this verse. He says that the knowledge is as though lost when it reaches 
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people whose minds are scattered — durbal¡n ajitendriy¡n pr¡pya naÀ¶am yogam. 
Thus, it is lost, naÀ¶a, due to the condition of the people, not because it is not available. 
It reaches people who have no inner strength, durbal¡Å, people who are not together, 
whose minds are scattered, ajitendriy¡Å. Reaching such people, this yoga  also gets 
scattered, meaning that the knowledge has no hold on them. Therefore, it is as though 
lost. 

In this verse, K¤À¸a  acknowledges that this knowledge had always existed when 
he uses the expression ‘sa  eva,’ meaning ‘that yoga  alone — that knowledge alone,’ the 
two-fold knowledge that is never new, pur¡tana . No knowledge is ever new; it is 
always ancient, perennially eternal. Whatever is discovered may seem new, but, in fact, 
it has always been there. It seems new because no one knew of it before. For example, 
we did not always know that the sun does not move relative to the earth. Even so, the 
earth has always travelled around the sun and the sun has always been stationary, relative 
to the earth. This is a fact that always remains a fact whether it is known or not. 

In the same way, this knowledge is something that is pur¡tana , never new, 
ancient. Knowledge is always as true as the object is. If the ¡tm¡ is eternal, then 
knowledge of ¡tm¡  is equally eternal. Nothing new is created here. The yoga, the 
knowledge, which was initiated by K¤À¸a  in the beginning, is eternal — perennially 
eternal, pur¡tanaÅ. 

TWO TYPES OF ETERNITY  

There are two types of eternity — perennial eternity and absolute eternity. 
Absolute eternity is something that has nothing to do with time and is called 
p¡ram¡rthika-nityatva, whereas perennial eternity is that which keeps on coming with 
every creation, every kalpa , and is called prav¡ha-nityatva . The Veda has 
prav¡ha-nityatva , being not eternal in the sense of timelessness. Although the 
knowledge that is the Veda keeps on coming with every creation, it is still time-bound. 
Thus, the Veda is considered to be eternal in the perennial sense only.  

Moreover, why had this perennially eternal knowledge not been given to Arjuna 
before? K¤À¸a had not held it back all along due to a lack of enthusiasm and only today 
became inspired to talk to Arjuna about it. The only reason K¤À¸a did not teach him 
earlier was that, until today, Arjuna had not asked for this knowledge. As soon as 
Arjuna asked for it, K¤À¸a  teaches him — although they were in the middle of the 
battlefield! 

Those who study the G¢t¡, usually take some months to study the second and third 
chapters in which K¤À¸a unfolded the knowledge; but K¤À¸a taught to Arjuna in one 
day according to Vy¡sa's presentation, as K¤À¸a himself says, ‘te adya proktaÅ — it 
was told to you today.’ After all, it takes only three hours to repeat the entire G¢t¡! We 
must remember, also, that it is not K¤À¸a  who is actually talking in this particular verse 
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form; it is Vy¡sa. There was no necessity for K¤À¸a  to put this knowledge into verse 
form. Vy¡sa put K¤À¸a 's message in the form of verses as part of the Mah¡bh¡rata . 

Being informed enough about the Veda, Vy¡sa was qualified to present its essence 
in the G¢t¡ . He did not need to have K¤À¸a  say anything. Even if K¤À¸a  were not there, 
we would still read Vy¡sa's  G¢t¡ , just as we read his Brahmas£tras. Vy¡sa, himself, is 
good enough for us to read because we are reading the Veda, not K¤À¸a or some 
philosopher like Kant,1 Schopenhauer, 2 o r Hegel. 3 There is no K¤À¸a  philosophy. There 
is only the Veda, the knowledge that comes down to us from the ¤Àis. 

People often say, having been given some good advice, ‘Why did you not tell me 
this before? I have spent so many sleepless nights over it!’ In fact, one may not be 
capable of seeing the wisdom of the advice until sleepless nights have been spent! 
Arjuna may have felt like chastising K¤À¸a for not giving him this knowledge in the 
days when they were in the forest and had so much time to sit and talk. Instead, here they 
were, on the battlefield, caught, between the two forces and surrounded by all the noise, 
dust, and confusion of war -horses, chariots, elephants, infantry, conches, drums, and 
orders being bellowed everywhere, definitely not a very conducive time or place for 
talking about Ved¡nta, about the infinite.  

You should talk about the infinite only when you have infinite time, when you can 
sit leisurely on the bank of a river with nothing else to do, or when you are retired and no 
longer have to go to the office. The P¡¸·avas had just returned from thirteen years of 
exile, twelve of which had been spent in the forest. Surely, Arjuna must have thought 
that, that would have been the right time for K¤À¸a  to teach him. He could have gained 
this knowledge in those twelve years. 

Twelve years is a good period of time for any knowledge to take place. Even 
Jupiter, whose influence is said to be important in gaining knowledge, takes twelve years 
to come back to a given house in the zodiac. It is said that in order to master any 
discipline of knowledge, you must stay with it for twelve years. Arjuna  had had just 
such a period of time handed to him on a platter; he had had a God-sent banishment. 

                                                                 
1 Kant, Immanuel (1724-1804) — German idealist philosopher who argued that reason is 
the means by which the phenomena of experience are translated into understanding. His 
classic works include Critique of Pure Reason (1781) and Critique of Practical Reason 
(1788), in which he put forward his system of ethics based on the categorical imperative. 
2 Schopenhauer, Arthur (1788-1860) — German philosopher who believed that the will to 
live is the fundamental reality and that this will, being a constant striving, is insatiable 
and ultimately yields only suffering. 
3 Hegel, George Wilhelm Friedrich (1770-1831)  — German philosopher who proposed that 
truth is reached by a continuing dialectic. His major works include Encyclopedia of the 
Philosophical Sciences (1817) and The Philosophy of Right (1821) . 
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That was when K¤À¸a should have said to him, ‘Please sit down and listen to me! I have 
something to tell you. You grieve for those who should not be grieved for, a¿ocy¡n 
anva¿ocastvam, and so on.’ 

SELF-KNOWLEDGE IS THE GREATEST SECRET  

In response to Arjuna's unspoken question about why K¤À¸a did not teach him 
when the surroundings were more conducive, K¤À¸a  says in this verse that this particular 
knowledge is a secret, rahasya , and not an ordinary secret at that. The word UpaniÀad 
also has taken on the meaning of ‘secret,’ self-knowledge being the ultimate secret 
among all secrets — uttamaÆ rahasyam. Even if you share it with someone a hundred 
times, that person may still ask the question, ‘What is ¡tm¡?’ 

There are two types of secrets. One is a secret that is kept away from you, not 
because it is something that you cannot understand, but because it is kept away from 
your perception — from your ears and eyes. You are kept from coming to know of it by 
something other than yourself. The other type of secret is seen by you, it is available to 
be known by you, but still you do not understand. Therefore, it remains rahasya . The 
Ved¡nta-rahasya  is both. For want of Ved¡nta , the truth of yourself remains a secret. 
But then, even when Ved¡nta  is available, it remains a secret for want of preparedness 
on the part of the listener.  

The reality revealed by Ved¡nta is not easy to understand by those who are 
conditioned into thinking that they are useless and limited, a conviction that is often 
confirmed by everyone around them. If a person, who thinks in this way, is told that he 
or she is satya, jµ¡na, ananta , sarvak¡ra¸a, p£r¸a, and so on, the person will become 
totally confused. He or she will have a new problem — ‘If I am satya, why do I feel so 
useless? I must be even more useless than I thought!’ This new problem is also brought 
about because the ¡tm¡ is not easy to understand.  

This knowledge can be misunderstood as well, which is why it was generally kept 
away from the majority of people. Moreover, even if it is made available, it is not 
understood. For example, those who study the Veda, and are able to recite it, including 
the UpaniÀads, do not usually understand what they are reciting. For such people, the 
words revealing the truth are available, but not the knowledge thereof. Therefore, it is 
uttama -rahasya, the greatest secret. Thus, either due to its non-availability or due to 
non-understanding, the knowledge remains uttama-rahasya, the ultimate secret. 

THIS KNOWLEDGE SHOULD ONLY BE GIVEN TO ONE WHO WANTS TO KNOW  

In Arjuna's case, the knowledge was not given to him because K¤À¸a  knew that 
Arjuna was not interested in it before. Even if he had taught him, the knowledge would 
not have meant anything to Arjuna . Such knowledge should only be given to someone 
who wants to know. 
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Unless a person recognises that there is a problem, it is useless to offer a solution. 
We can give the person a hint by saying that there is a fundamental problem that he or 
she does not recognise. However, only when the person recognises that there is a 
problem, is the solution of any interest to him or her. 

Arjuna  also had to recognise that ther e was a problem. He had been brought up in 
a certain way at a time when Vy¡sa and áuka were household names. Such people were 
always walking in and out of the palaces where Arjuna , his brothers, and their cousins 
were growing up. Naturally, then, Arjuna had had many opportunities to hear about this 
knowledge, but as a prince, he was concerned with acquiring the skills, 
accomplishments, and laurels of a prince — all of which were good and necessary also. 

Even during his twelve-year exile, Arjuna's main concern was the acquisition and 
maintenance of missiles and various skills in order to win back the kingdom. For 
Arjuna, this was a one -pointed commitment, ek¡grat¡, an obsession. Therefore, he had 
neither the time nor the interest to pursue this knowledge. Now, in the battlefield, all his 
other interests melted away. Even his accomplishments appeared useless to him because 
he saw they were all meant only for destruction. 

Arjuna  had lived a life of dharma; he had the necessary viveka to be able to 
distinguish between right and wrong. He also had compassion because of which, when 
he saw how destructive the battle would be, he no longer wanted to fight. He was like a 
boxer who trains himself for the world championship. For six months — every day, all 
day — he runs, eats the proper food, exercises, works out with punching bags, and wears 
out several sparring partners as well. He also spends half a million dollars to achieve his 
end. On the day when the bout is to take place, he climbs into the ring, applauded by the 
enthusiastic fans that have come to watch. Then, looking at his opponent, he suddenly 
becomes sympathetic and walks out! 

This may be the proper thing to do, but his opponent is not going to see it this way. 
Instead, he will brag, ‘The poor fellow took one look at me and ran away!’ Everyone 
else, including his own manager, will say the same thing — and his opponent will 
become the champion by default.  

This was Arjuna's problem exactly. He did not want to fight, not out of fear but 
out of compassion. Naturally, then, he had to decide whether he should fight or not. He 
was cornered, so to speak, and had to make a decision.  

AN OBJECTIVE OPINION IS ALWAYS HELPFUL 

Whenever you have to make a decision that involves the consideration of several 
factors, it is always helpful to have the opinion of someone else who is not involved in 
the issue. The mind of such a person will very likely be more objective than yours with 
reference to the particular issue you are attempting to resolve.  
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K¤À¸a  was someone Arjuna could talk to. Having seen the meaninglessness of all 
his previous pursuits and victories Arjuna wanted to know the meaning of life, not the 
meaning of victory. ‘What am I going to gain out of this victory? Why should I gain 
anything out of anything?’ is a question about life itself and was the essence of Arjuna's 
question. And now that Arjuna  had asked the question, K¤À¸a  could give him the 
knowledge. 

For the asking, this knowledge may be given, but it does have to be asked for. This 
was how it was kept away from the people. Ved¡nta  was almost unheard of until 
recently. Only during the past one hundred years has it been more widely available. And 
many of the translations that are presently in circulation contain erroneous concepts 
resulting in further confusion about Ved¡nta. 

Ved¡nta is not a common subject matter. It is kept away from people either 
because it is so easily misunderstood or because people are not interested in it. In fact, it 
is better to listen to Ved¡nta  without any background whatsoever than to have already 
been initiated into it wrongly. Otherwise, you have to recast your understanding, which 
is not easy and can be very painful, as well.  

SHOULD VEDËNTA BE TAUGHT TO EVERYONE? 

Deliberately keeping Ved¡nta away from people can be a problem because it 
prevents them from knowing it is there. Still, a person who has this knowledge may have 
a conflict about talking publicly about Ved¡nta because the people who come to listen 
may not really want to know or even need to know. They may come to the talk thinking 
they are going to get something out of it without really knowing what is going to be 
taught. Moreover, if they already know what is being taught, they do not need to come. 
Whether it will help those who do not know is anyone's guess. 

Also, the teaching can be very easily misconstrued by those who are not ready, as 
evidenced by the kinds of questions that are asked and the comments made after the 
teaching has taken place. In such cases, it seems to be a waste, not only with reference to 
the people themselv es, but also in terms of the erroneous notions they will pass on to 
those to whom they talk in turn. This is why many teachers talk only to those who come 
to them and not to the public. 

However, if no one talks to the public, how are people going to know? There is a 
saying in Tamil that is very appropriate here. In India, the month before the northern 
solstice begins is considered to be a very important time for prayers and other religious 
activities. During this period, one person of a particular family is appointed to go to each 
house in several villages between four and five every morning and blow a conch. Then, 
during the following month, which is harvest time, he will go to everyone and collect 
enough rice to last him for the whole year. 
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Although this person is supposed to blow the conch at each house just before 
dawn, he has so many villages to cover that he must begin in the first village at eleven at 
night! He then has to walk to all the other villages, which are approximately one hour 
apart, so, he arrives at the other villages at twelve midnight, at one in the morning, and 
so on. In this way, he covers them all, reaching the last village at four-thirty or five in the 
morning. If you ask him, ‘Why did you start the night before?’ he will reply, ‘My jo b is 
to blow the conch and I blow it. The dawn will come when it comes.’ 

Because of this practice, ‘blowing the conch’ is a common expression in some 
South Indian districts. The practice itself is a kind of prayer, considered to be very 
important for keeping away all undesirable events such as drought, disease, and so on, so 
that the village will have plenty and prosperity.  

Similarly, a teacher of Ved¡nta  blows the conch! The dawn of knowledge will 
come when it comes. In some cases, the conch may have been blown a little earlier than 
necessary, perhaps. However, when a conflict arises in the teacher's mind, he or she has 
only to say, ‘Just blow the conch!’ Otherwise, a person who has this knowledge has to sit 
quietly in one place and talk only to those who come and ask to be taught. Really 
speaking, this is the thing to be done rather than giving this knowledge to anyone and 
everyone irrespective of the fact whether the person is ready or not. This is because this 
knowledge is not like any other knowledge. It is uttama-rahasya , and is best given to 
those who ask for it. 

‘Therefore, Arjuna,’ K¤À¸a might have said, ‘I did keep this knowledge away 
from you. However, do not blame me. I kept it away from you only because you did not 
ask for it.’ Then Arjuna's next question would have been, ‘Alright, but why did you 
choose to teach me today?’ In anticipation of such a question, K¤À¸a says here, ‘Because 
you said you were my student and you asked me to teach you.’  

Once K¤À¸a  recognised Arjuna as a student, as a devotee, Arjuna may have felt 
that he had lost a friend, although he had gained a teacher. This often happens in 
self-arranged and mutually consented marriages. A husband or wife is gained and a 
friend is lost. Until marriage, the other person is a good friend, but as soon as the 
marriage takes place, the friendship goes. This is a most unfortunate situation because 
friendship between husband and wife is to be maintained.  

To reassure Arjuna  that their friendship is not lost, K¤À¸a  tells him, ‘Not only are 
you my devotee, bhakta , you are also my friend, sakh¡.’ Thus, Arjuna was doubly 
blessed. He not only gained a teacher, but he could continue to talk to K¤À¸a as a friend. 
When K¤À¸a  says, ‘You are my friend — me sakh¡ asi,’ he does so as Mr. K¤À¸a, not 
as Ì¿vara, the Lord. After all, their friendship was not an age old one; it could be 
counted in years. But, when K¤À¸a says, ‘You are my devotee — bhakto'si me,’ he is 
talking as Ì¿vara as well as guru. 
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On this point, Arjuna asks a question to clear up a doubt, one that is in the minds 
of many people. Arjuna had heard that K¤À¸a was Bhagav¡n ViÀ¸u, himself. He 
certainly knew that K¤À¸a  possessed great powers because he had seen K¤À¸a 
demonstrate his powers. Perhaps Arjuna, having been told that K¤À¸a  was ViÀ¸u, 
wanted to hear it straight from K¤À¸a  himself. In his commentary, áa´kara says that 
Arjuna's question was simply to remove the doubts in the minds of those who do not 
recognise K¤À¸a as the Lord.  

Thus, Arjuna asks: 

+V…÷«x… =¥……S…* 
+{…Æ∆̇ ¶…¥…i……‰ V…x®… {…Æ∆̇ V…x®…  ¥…¥…∫¥…i…&* 
EÚl…®…‰i… u˘V……x…“™……∆ i¥…®……n˘…Ë |……‰HÚ¥…… x… i…** 4 ** 
arjuna uv¡ca  
aparaÆ bhavato janma paraÆ janma vivasvataÅ 
kathametadvij¡n¢y¡Æ tvam¡dau proktav¡niti Verse 4 

+V…÷«x…& arjunaÅ — Arjuna ; =¥……S… uv¡ca — said;  

¶…¥…i…& bhavataÅ — your; V…x®… janma  — birth; +{…Æ˙®…¬ aparam  — not very long ago; 
 ¥…¥…∫¥…i…& vivasvataÅ — of Vivasv¡n; V…x®… janma — birth; {…Æ˙®…¬ param  — a long time 
ago; i¥…®…¬ tvam — you; +…n˘…Ë ¡dau — in the beginning; |……‰HÚ¥……x…¬ proktav¡n — told; < i… 
iti — thus; Bi…i…¬ etat — this; EÚl…®…¬ katham — how;  ¥…V……x…“™……®…¬ vij¡n¢y¡m — am I to 
know  

Arjuna said: 
Your birth was not so long ago; (whereas) Vivasv¡n's birth was a long 
time ago. How am I to know that you told this (to Vivasv¡n) in the 
beginning?  

In the first verse of the fourth chapter, K¤À¸a had said that he gave this knowledge 
to Vivasv¡n, which seems to be a contradiction since K¤À¸a lived at a much later time 
than Vivasv¡n. Therefore, Arjuna says, ‘aparaÆ bhavataÅ janma — your birth was 
later.’ Arjuna knew the exact date of K¤À¸a's birth. They were contemporaries. There 
was no doubt in Arjuna's mind that K¤À¸a had been born at a given time and place — in 
the prison where his father,  Vasudeva , and his mother, Devak¢, were being held. All of 
this Arjuna knew very well. Vivasv¡n, on the other hand, was born long, long ago, at 
the time of the creation itself. Thus Arjuna said, ‘paraÆ janma vivasvataÅ — 
Vivasv¡n's birth was long before (your birth). How then, K¤À¸a, can you say that you 
taught Vivasv¡n?’ This is Arjuna's question.  

What a question! Arjuna is as much as saying, ‘You could not have taught 
Vivasv¡n, K¤À¸a! You were not even there!’ By asking this question, Arjuna seemed 
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not to know that K¤À¸a  was Ì¿vara , the Lord. Therefore, in his commentary, áa´kara 
explains that when K¤À¸a says that he was the one, who taught Vivasv¡n , he is not 
talking as Mr. K¤À¸a, the person Arjuna knew as his contemporary. Rather, K¤À¸a is 
talking as the one who had initiated this knowledge, who can only be Ì¿vara. 

Whether K¤À¸a is Ì¿vara or is only presented as Ì¿vara  by Vy¡sa  does not really 
matter to us. All we need to know is that the entire dialogue that is the G¢t¡ is between 
K¤À¸a as Ì¿vara and Arjuna, a j¢va, an individual. Because the dialogue is between 
Ì¿vara and j¢va , the G¢t¡  is called as ¢¿vara-j¢va -saÆv¡da . If K¤À¸a is an avat¡ra, an 
incarnation of the Lord himself, then K¤À¸a as Ì¿vara is literally true and the dialogue 
can be taken to be between K¤À¸a  the avat¡ra  and Arjuna the j¢va . Otherwise, the G¢t¡ 
can simply be taken as a story, ¡khy¡yik¡, with the understanding that, what Vy¡sa was 
presenting was the knowledge of the Veda in the form of a dialogue between the Lord 
and an individual. 

Here, Arjuna wants to know how Mr. K¤À¸a, a person who was born at a given 
time, could say that he was the one who taught Vivasv¡n . áa´kara  believes that Arjuna 
knew that K¤À¸a was Ì¿vara ; otherwise, before the battle, when he was given the choice 
of having K¤À¸a's army or K¤À¸a  himself on his side, he would not have chosen K¤À¸a . 
‘Either you take me as one who is unarmed, as one who is not going to fight, or you take 
my entire army’ was the choice K¤À¸a  had given Arjuna. If Arjuna  had known K¤À¸a 
only as Mr. K¤À¸a , he would not have chosen him, thinking that K¤À¸a would have been 
just one more mouth to feed in wartime. 

But Arjuna  did choose K¤À¸a and, because of this, áa´kara  says that Arjuna 
knew all about K¤À¸a, but wanted to hear it from K¤À¸a himself, for his own satisfaction 
and for the sake of those who do not know. Thus, Arjuna asks the question that 
necessitated the commencement of the fourth chapter. Otherwise, the G¢t¡ would have 
been over, the knowledge having already been given and the teaching concluded by 
K¤À¸a with a praise of this knowledge at the end of the third chapter. 

K¤À¸a  had completed the teaching once before, in the second chapter, but seems to 
have expected a question from Arjuna . If Arjuna had not asked his question then, 
K¤À¸a, being the excellent teacher he was, would have recognised the last verse of the 
second chapter as a good exit point.  

However, Arjuna did ask a question. He asked, ‘If knowledge is superior to 
action, why are you asking me to do this terrible action?’ 1 And in response, K¤À¸a 
begins to teach again. Having concluded the teaching once again in the third chapter, 
K¤À¸a praises the knowledge as ancient. Then Arjuna asked this question and K¤À¸a 
begins to answer. 

                                                                 
1 G¢t¡ – 3-1 
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∏…“¶…M…¥……x…÷¥……S…* 
§…Ω⁄˛ x… ®…‰ ¥™…i…“i…… x… V…x®…… x… i…¥… S……V…÷«x…* 
i……x™…Ω∆˛ ¥…‰n˘ ∫…¥……« h… x… i¥…∆ ¥…‰il… {…Æ˙xi…{…** 5 ** 
¿r¢bhagav¡nuv¡ca  
bah£ni me vyat¢t¡ni janm¡ni tava c¡rjuna  
t¡nyahaÆ veda sarv¡¸i na tvaÆ vettha parantapa  Verse 5 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n ; =¥……S… uv¡ca  — said;  
+V…÷«x… arjuna  — O Arjuna !; ®…‰ me — for me; i…¥… S… tava  ca — and for you: § …Ω⁄̨ x… 
bah£ni — many; V…x®…… x… janm¡ni — births; ¥™…i…“i…… x… vyat¢t¡ni — have passed; +Ω˛®…¬ 
aham — I; i…… x… t¡ni — them; ∫…¥……« h… sarv¡¸i — all; ¥…‰n˘ veda — know; i¥…®…¬ tvam — 
you; x… ¥…‰il… na vettha — do not know; {…Æ˙xi…{… parantapa  — O Scorcher of foes!  

ár¢ Bhagav¡n  said: 
Many births have passed for Me and you, O Arjuna! I know them all 
(whereas) you do not know O Scorcher of foes! 

In the previous verse, Arjuna questioned how K¤À¸a could have taught Vivasv¡n 
in the beginning when K¤À¸a  himself was not yet born. This verse is K¤À¸a's response to 
Arjuna's question. K¤À¸a  says that both he and Arjuna had had many births before their 
present ones, the only difference being that K¤À¸a could remember all of his births and 
Arjuna could not. Here, Bhagav¡n, K¤À¸a, is talking as Ì¿vara  alone. He says, ‘As 
Ì¿vara, I have had many births and I can remember them all. And as a j¢va , Arjuna, you 
also have had many births, but you do not remember them.’ 

Arjuna  did not know his previous births because, being a j¢va , he was naturally 
conditioned by an antaÅ-kara¸a , a mind, which itself was born out of past actions — 
dharma -adharma, pu¸ya-p¡pa . His own karma brought his body into being along 
with a limited mind and senses. Naturally, then, Arjuna's power to know, jµ¡na-¿akti, 
was limited and, because of this, he could not understand what K¤À¸a means by saying 
that he had taught Vivasv¡n. 

Thus, K¤À¸a explains that the only difference between them was that Arjuna was 
born of karma and he was not. Moreover, K¤À¸a was aware of this fact, while Arjuna 
was not. 

What K¤À¸a says amounts to, ‘I am ever enlightened, nitya-buddha , and 
therefore, I am never bound at any time in any way whatsoever, even when I assume a 
body. You are also nitya -buddha, Arjuna , but you do not know it because you have 
ignorance, ¡vara¸a. I am always free from all bondage — karma , the body, birth, and 
so on — whereas you are a j¢va for the time being; therefore, you do not know this fact 
about yourself. My power to know is not covered by ignorance, wher eas yours is. All 
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this you must know and it is for the sake of gaining this knowledge that you have been 
given an antaÅ-kara¸a .’ 

In this way, K¤À¸a tells Arjuna that he knew everything he had done before taking 
this particular birth. This was why he could say that he had given the knowledge to 
Vivasv¡n. Then the question of K¤À¸a's birth itself came up, even though the event 
called birth generally is for the j¢va alone. 

THE CAUSE OF BIRTH FOR THE JÌVA 

The nature of the j¢va is to be born repeatedly. In other words, birth is continuous 
for the j¢va. Because the j¢va looks upon himself as a doer, a kart¡, he is subject to 
karma and therefore, rebirth. The j¢va  does not recognise his true nature, his svar£pa , 
¡tm¡, and this non-recognition is the very basis for his status as a j¢va , j¢vatva. Thus, 
the status of j¢va is superimposed upon the ¡tm¡, the self. 

The j¢va is one who is the doer, kart¡, and the enjoyer, bhokt¡. Now you are a 
doer; now you are an enjoyer. And this goes on and on. J¢vatva implies a sense of 
limitation and, therefore, there is a desire to overcome the sense of limitation. Wherever 
there is desire or want, there is karma and its result, karma-phala . Karma-phala  is 
two-fold — the seen result, d¤À¶a-phala, and the unseen result, ad¤À¶a-phala. 

The ad¤À¶a -phala can fructify either in this life or later. Because of the ad¤À¶a 
-karma-phala that is accrued to the doer, the person is reborn. Again, the person 
performs karma, for which there will be unseen results, and again, the person will be 
born. This is what is meant by saÆs¡ra and it is only for the j¢va . 

Ì¿vara , on the other hand, has no doership, no kart¤tva . Although Ì¿vara  creates, 
sustains, and dissolves the creation, he has no doership because he has no ignorance. For 
him, the capacity to create is only a power, and wielding this power, he creates 
everything. Knowing that he is not a doer, and therefore, being free from doership, 
Ì¿vara does not have enjoyership, phala -bhokt¤tva, either. Nor does he receive the 
results of action that cause him to be born again. Since dharma-adharma, pu¸ya-p¡pa, 
and karma-phala  are not there for Ì¿vara , he cannot be born at all, in fact. 

K¤À¸a's response to Arjuna's question could only have added to his confusion. If 
they both had previous births and K¤À¸a knew about his, then, he must be Ì¿vara. But, if 
he was Ì¿vara, how could he have been born since Ì¿vara can never be born? K¤À¸a 
explains all this to Arjuna  in the next few verses. 

+V……‰% {… ∫…z…¥™…™……i®…… ¶…⁄i……x……®…“∑…Æ˙…‰% {… ∫…x…¬* 
|…EfiÚÀi… ∫¥……®… v…¢ˆ…™… ∫…®¶…¥……®™……i®…®……™…™……** 6 ** 
ajo'pi sannavyay¡tm¡ bh£t¡n¡m¢¿varo'pi san 
prak¤tiÆ sv¡madhiÀ¶h¡ya sambhav¡my¡tmam¡yay¡ Verse 6 
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+V…& + {… ∫…x…¬ ajaÅ api san — even though being one who is unborn; +¥™…™…-+…i®…… (∫…x…¬) 
avyaya -¡tm¡  (san ) — (being) one whose knowledge does not wane; ¶…⁄i……x……®…¬ bh£t¡n¡m 
— of all living beings; <«∑…Æ˙& + {… ∫…x…¬ ¢¿varaÅ api san — also being the Lord; ∫¥……®…¬ 
sv¡m — My own; |…EfiÚ i…®…¬ prak¤tim — prak¤ti (the material cause for the creation); 
+ v…¢ˆ…™… adhiÀ¶h¡ya  — wielding; +…i®…- ®……™…™…… ¡tma-m¡yay¡ — by My own creative 
power; ∫…®¶…¥…… ®… sambhav¡mi — I come into being 

Even though, being one who is unborn, one whose knowledge does not 
wane, and also being the Lord of all living beings, still, wielding My own 
prak¤ti, I, ‘as though’ come into being by My own creative power. 

We see from this verse that K¤À¸a's birth is a very peculiar birth indeed. Being 
one who is never born, he as though comes into being! Also, K¤À¸a  describes himself 
here as one whose power to know does not wane or decline, as avyay¡tm¡ , meaning one 
for whom there is no state of ignorance or delusion. We can also say that, being one who 
is never born, he is not subject to death either. 

Furthermore, he is the Lord of all beings, the one who made the entire creation for 
the enjoyment of all, and the one who introduced and wields all the laws and who is 
therefore, not bound by them. He is also the karma-phala-d¡t¡, the giver of the fruits of 
all actions. 

Ì¿vara is the cause for the entire creation — both the subtle world, 
s£kÀma-prapaµca  and the physical world, sth£la-prapaµca . M¡ya , prak¤ti, which is 
non-separate from Ì¿vara becomes the material cause for this creation. And wielding this 
m¡y¡ , his ¿akti, he ‘as though’ comes into being in the form of this creation. Since 
K¤À¸a, as Ì¿vara, is on one side of m¡y¡  and Arjuna was on the other side, Arjuna 
could not see him as he was. This is like a magician who always keeps the audience in 
front, so that they see only the magic, not the m¡y¡, the trick. And of cours e, the 
magician never comes under the spell of his or her own magic. Otherwise, there would 
be no magician. 

Because you, a j¢va , are within m¡y¡  itself, you do not wield it, whereas Ì¿vara 
does. Therefore, the difference between the j¢va  and Ì¿vara  is based solely on which 
side of m¡y¡  they are on. K¤À¸a wields the m¡y¡ because of which the entire world and 
its beings exist. And being deluded by this m¡y¡ , being under its spell, the spell of 
ignorance, people do not see the ¡tm¡ that is K¤À¸a , Ì¿vara . While the j¢va  does not see 
the param¡tm¡ , Ì¿vara has no such problem because he has the m¡y¡ under his control. 
Therefore, the world itself, which is born of m¡y¡ is under his  control. 

The idea being conveyed here is that the j¢va  does not know his real nature, 
svar£pa. This not knowing one's svar£pa  is called avidy¡ , ignorance. Whereas, as 
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Ì¿vara, K¤À¸a can say, as he did here ‘Keeping My m¡y¡  under My control, I become 
one who as though has a body.’ This is the definition of an avat¡ra . 

When it is said that an avat¡ra  is one who comes down, what is meant is that he 
assumes a body. He ‘as though’ has a body, ‘as though’ because he is not lost in the 
body — in other words, he does not take himself to be the body. A j¢vanmukta, one who 
is liberated, can also say,  ‘I ‘as though’ have a body,’ because this person knows the real 
nature of ‘I,’ the ¡tm¡ . To be able to say this requires knowledge and, to acquire this 
knowledge one has to be living. This is why the person who has such knowledge is 
called j¢vanmukta — living, he is liberated. And, before this knowledge takes place, the 
j¢va comes into this world as a result of the past karma alone.  

By the force of karma, meaning one's past actions and their results, a physical 
body, along with a mind and senses, is created with a parentage and a time and place, 
and we say the person is born. Such a person is called j¢va. Only by acquiring the 
knowledge that he or she is paraÆ brahma  can the j¢va be free of the cycle of birth and 
death and all that goes with it. Knowing thus, the person is free, but the body continues 
to exist, because it is the creation of Ì¿vara — ¢¿vara-s¤À¶i. 

OMNISCIENCE DOES NOT REQUIRE A MIND  

Thus, K¤À¸a tells Arjuna  here that, as Ì¿vara, he keeps the m¡y¡  under his 
control. His powers, the jµ¡na -¿akti, the power to know, the kriy¡-¿akti, the power  to 
do, and the icch¡-¿akti, the power to desire, are all under his control and are not limited 
in any way. Since his power to know is without limitation, he does not require an antaÅ-
kara¸a , a mind, to know. Without the mind, he has all knowledge. All-knowledge, 
omniscience, cannot depend upon a given mind because any mind will have some 
limitation. Furthermore, the mind itself is a creation and, before creating it, the Lord 
must have knowledge. Therefore, no mind is required by Ì¿vara. The very m¡y¡  itself 
makes him omniscient. He is called Parame¿vara and this Parame¿vara alone becomes 
the world. This is the m¡y¡, the trick of it all. 

AN UNDERSTANDING OF AVATËR A 

In order to understand the Vedic and Pur¡¸ic literature, one needs to have some 
understanding of the concept of avat¡ra . In the Bh¡gavata , R¡m¡ya¸a, and the 
Mah¡bh¡rata, R¡ma, K¤À¸a and certain others are presented as avat¡ras. ‘Avat¡ra ’ 
means ‘God incarnate.’ Because of its significance here, this concept will be analysed 
briefly in terms of orders of reality. 

In general, we can divide the orders of reality into three. One is the absolute 
reality, p¡ram¡rthika , that which is satya-jµ¡na -ananta-brahma, free from all 
attributes, and upon which the entire world depends. Then there is the empirical reality, 
vy¡vah¡rika , which accounts for the world and all that is in it, space, air, fire, water, 
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earth, the sun, moon, and stars, the natural laws, and so on. Included in this order of 
reality are the various situations that cause joy and sorrow, as well as your physical 
body, mind, and senses. All means and ends — s¡dhana and s¡dhya, also have an 
empirical reality, some of which are already known to you and others are revealed by the 
Veda. There are certain Ved ic rituals, for example, that are prescribed for having a child 
or for going to heaven. The heaven mentioned by the ¿¡stra  is considered to be as 
empirically real as a material object here in this world. Thirdly, there is a purely 
subjective order of reality, pr¡tibh¡sika, such as that we experience in a dream. 

EMPIRICAL REALITY 

A pot, for instance, is not something that you imagine; it actually holds water. But 
it cannot be considered to be independently real, absolutely real, because it is dependent 
on something else for its existence — the material out of which it is made. Therefore, 
you cannot say it is p¡ram¡rthika-satya. Nor can you dismiss it as non-existent because 
it holds water! If you say the pot is absolutely real or that it is absolutely non-existent, 
your very statement does not hold water. Only an existent pot can hold water, a non-
existent pot cannot. 

The existent pot is something that has a history. It was born at a given time and has 
lived in various homes. It has gone through a certain process of growth and old age, 
holes and repair work. It has seen ages and has passed through many hands. Now, having 
had its day, it is parked in some corner somewhere, an old useless pot. Thus, the pot 
definitely enjoys a certain reality, because of which we accept it as something that has a 
name and form, n¡ma -r£pa, and behaves within certain laws. This reality is what is 
meant by empirical reality, vy¡vah¡rika -satya. And, for understanding the empirical 
reality, we have sense perception and other pram¡¸as such as inference and 
presumption.  

When the Veda talks about ends like heaven and the means for attaining them, it is 
talking only about empirical reality. If heaven is a place, it is something within the 
creation and, therefore, is included in this order of reality. The various rituals enjoined 
by Veda imply a doer, kart¡, who must perform certain karmas in order to achieve the 
desired ends. Since the means and end are interconnected, the means also have an 
empiricality, whether they involve worldly action, laukika -karma , or scriptural 
injunction, vaidika-karma. Because means and ends are all dependent upon something 
else, they are not absolutely real. Therefore, they are not p¡ram¡rthika , but 
vy¡vah¡rika , being totally within the empirical sphere.  

The word ‘empirical’ is the closest English translation there is for vy¡vah¡rika , 
which covers everything known and unknown within the sphere of the creation that is 
not created by a given mind. It includes everything that is understood at a given time. It 
also includes all that is not understood now but that may be understood later. This kind 
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of world and the mind itself — the mind stuff, brain cells, and so on — all belong to the 
empirical world. The physical body and its organs, the senses and their constituents, the 
capacity to remember, to love, to think, and to know, are all vy¡vah¡rika, meaning that 
they have an empirical reality. 

SUBJECTIVE REALITY  

The third order of reality is purely subjective and is called pr¡tibh¡sika  in 
Sanskrit. The dream is an example of this order of reality. Something exists because you 
see it. Any mistaken notion, unknown fears, and all forms of projections are also 
pr¡tibh¡sika . When, for instance, you take a post for a man, (sth¡¸au puruÀa -
dar¿ana) or imagine that some one does not like you, it is a projection — purely 
subjective and therefore, pr¡tibh¡sika . What you see is not there; but still you see it. 
The very seeing gives your projection a certain reality.  

Everyone projects; everyone commits mistakes. Pr¡tibh¡sika  reality is possible 
because the mind is limited; it is not omniscient. Also, the mind has a particular 
background that creates for itself certain prejudices, fears, anxieties, disappointments, 
sorrows, and perceptions. This is why everyone, at one time or another, sees what is not 
really there and does not see what is there. 

For example, even though a person has some love for you, you may not recognise 
it, seeing instead some dislike, simply because you happen to notice the person frowning 
and you know not why! All projections, all mistakes, are possible because you have a 
mind. You think so and therefore, it is. And since this reality that exists only for you has 
no empiricality, it is called pr¡tibh¡sika. 

Wherever there is pr¡tibh¡sika reality, there is error and, wherever there is error, 
the correction of error must be possible, that is, knowledge must be there. Suppose, for 
example, you are making pastry and mistake the salt for sugar. What you want is pastry, 
but what you get is something quite different. Both the sugar and the salt have an 
empirical reality because the senses are able to differentiate between them. At the same 
time, there is a mistake because sugar produces pastry and salt produces something else. 
If you use salt thinking it will make pastry, you are committing a mistake. Given this 
particular fact, this law, error is always possible. 

This is all within our experience. Ëtm¡ is the self-evident experience. 
Consciousness is experience. All experiences are strung into this consciousness by this 
conscio usness, just as beads are held together by a string. Consciousness is there in all 
the three forms of experience — sleep, dream and waking. These three experiences, 
severally and totally, are held in one experience called consciousness, which is all-
evident. 
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It is evident that we create our own subjective realities and it is also evident that 
we are dealing with a world which conforms to an order, which behaves in an orderly 
way. Thus, we have a cosmos which is empirical, a chaos which is subjective, and that 
which is constant, sat-cit-¡nanda -¡tm¡. This sat-cit-¡nanda -¡tm¡ seems to exist in the 
form of a three-fold reality. For lack of a better term, we use this term, viz., the three-
fold reality. In fact, there is only one reality, satya-jµ¡na-ananta -brahma. 

THE RELATIONSHIP AMONG THE THREE ORDERS OF REALITY  

Between the empirical reality and the subjective reality, there is a difference. The 
entire creation, empirical reality, is called ¢¿vara -s¤À¶i, the Lord's creation, and the 
projection of one's own mind is called j¢va-s¤À¶i, the individual's subjective creation. At 
all times, we are confronting these two orders of reality, the empirical and the subjective, 
on the basis of the one absolute reality,  satya-jµ¡na -ananta -brahma. 

With this understanding of the orders of reality, let us return to the verse. K¤À¸a 
says, ‘I am born wielding the m¡y¡ , the prak¤ti, in My hands. In this way, I assume a 
body.’ Because the Lord can create the whole world and also assume a body, there is no 
problem in seeing that K¤À¸a's birth is referred to here as an incarnation of Ì¿vara based 
on the concept of avat¡ra, avat¡ra -v¡da. But the next question would be, ‘To which 
order of reality does the physical body that the Lord assumes belong?’ 

When K¤À¸a points out that he is unborn, never born, he is pointing out the 
absolute reality, p¡ram¡rthika -satya. In fact, from the standpoint of absolute reality, no 
one is born. Thus, from this standpoint, K¤À¸a  is not born and Mr. K¤À¸a, who is 
standing before Arjuna, cannot be that p¡ram¡rthika-satya . It must be kept in mind 
here that we are not talking about K¤À¸a  who is param¡tm¡ ; but we are talking about 
Mr. K¤À¸a who was born in prison, who had a body, who wore a yellow piece of cloth, 
who played a flute, and who, seated in Arjuna's chariot, was holding the reins of the 
horses in his hands. Is this K¤À¸a , who was teaching Arjuna, p¡ram¡rthika ? No, he is 
not, because his body is not p¡ram¡rthika. 

Surely, then, we can say that K¤À¸a's body is empirically real, vy¡vah¡rika. But 
if it were to be taken as empirically real, would K¤À¸a not have been born of his own 
karma and therefore, would he not also be a saÆs¡r¢  like Arjuna? And if he were born 
of his own karma, pu¸ya and p¡pa would be there for him, along with dharma and 
adharma, doership and enjoyership? If he were bound by karma, where would be the 
possibility of his wielding the m¡y¡? In order for his birth to be considered empirical, 
K¤À¸a had to have been under the spell of karma, meaning that without his volition his 
birth would have been determined by the very laws. Only then can his birth be 
considered to be like empirical that of Arjuna. 
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THE EMPIRICAL REALITY OF A JÌVA'S BIRTH  

Arjuna , being a j¢va, was born of karma. Even though he was born a prince, he 
had to go to the forest for twelve years and then live incognito for one year, all of which 
could be attributed to his past karma. The destiny of Arjuna's eldest brother, 
Dharmaputra, was also controlled by his own pu¸ya and p¡pa. Because of his p¡pa , 
he lost the kingdom; otherwise, the dice would have rolled out differently or he would 
not have thrown them at all! Some pr¡rabdha-karma was there for him. The ¿¡stra 
itself talks about this kind of karma. 

Arjuna  was a person, a j¢va, born of karma and therefore, his birth, janma , was 
empirically real. He had a parentage and a physical body, mind, and senses, all of which 
have an empirical reality, as we have seen. K¤À¸a, on the other hand, said that, as 
Ì¿vara, keeping the m¡y¡ under his control, he is born. We will see later why he was 
born. 

THE REALITY OF KÎâÛA'S BIRTH 

The body of anyone who is born is available for our perception. But what is 
available for our perception is not always totally true — the blue sky, for example, or a 
magician's tricks. Therefore, perception itself cannot establish the empirical reality of 
K¤À¸a's birth. 

If, as Ì¿vara, K¤À¸a is born, keeping the m¡y¡  under his control, his birth is 
definitely not subject to any pu¸ya  or p¡pa. Therefore, being not bound by karma , it 
has no empirical status. Birth itself, being what it is, cannot be p¡ram¡rthika  either. Nor 
can K¤À¸a's birth be totally non-existent, atyanta -asat, since he was not a vandhy¡ -
putra , the son of a barren woman! He was born of Devak¢  and Vasudeva. Thus, it was 
not a totally non-existent K¤À¸a  who was ta lking to Arjuna. 

Then, how are we to explain K¤À¸a's birth in terms of reality? With reference to 
his birth, K¤À¸a  is pr¡tibh¡sika — you see him, therefore, he is. His birth is not due to 
karma; it is only apparent. Pr¡tibh¡sika  means that there was a K¤À¸a whom everyone 
saw, but his birth and his body were purely m¡y¡. Like everything else, they were born 
of m¡y¡ but without the force of the law of karma. This kind of birth means that Ì¿vara 
is not condemned to the state of j¢vatva. He merely assumes a particular body due to a 
certain necessity alone.  

WHY DOES ÌáVARA ASSUME A PHYSICAL BODY? 

And what is it that makes it necessary for the Lord to assume a physical body? In 
the pur¡¸as it is said that before every incarnation there is a collective petition to the 
Lord in the form of prayers on the part of all the good people and even the devas: ‘O 
Lord, please do something! Please come and remedy this situation. It is time. Time's up, 
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in fact! Why haven't you come? The tyranny of these people is too much for us  to bear,’ 
etc. These very prayers themselves become the material cause, the up¡d¡na-k¡ra¸a, for 
the Lord to introduce himself in a particular form, meaning that he assumes a body.  

The prayers of the j¢vas become the pu¸ya because of which a particular body is 
born for a given purpose. This incarnation of the Lord is what is meant by avat¡ra . The 
purpose of the avat¡ra's coming may be just to do one job, like NarasiÆha-avat¡ra  or 
V¡mana-avat¡ra , or to do many, as was the case with R¡ma  and K¤À¸a. In addition to 
the many jobs they came to do, R¡ma and K¤À¸a  also served as examples with reference 
to how people should live their lives. R¡ma  exemplified how one can live a life of 
dharma  in the face of all adversity and K¤À¸a was an embodiment of joy and wisdom. 

It should be clearly understood that the concept of avat¡ra  is not required at all in 
order to worship K¤À¸a  as the Lord. A picture of K¤À¸a as Ì¿vara is all that is needed for 
invoking the Lord. In fact, we can invoke the Lord in anything, even a rock. Invoking the 
Lord in a particular form and the concept of avat¡ra are entirely different. We discuss it 
here only because the verse is referring to K¤À¸a as avat¡ra . K¤À¸a  himself says, ‘By 
my own powers of m¡y¡ , I “as though” assume a body.’ áa´kara  says in his 
commentary to this verse, while explaining how Ì¿vara assumes a body, ‘dehav¡n iva , 
j¡taÅ iva — as though with a body, as though born.’ The word, ‘iva — as though’ in 
áa´kara's commentary indicates that there can be no empiricality here because K¤À¸a's 
birth was not out of pu¸ya  and p¡pa. 

If there were pu¸ya and p¡pa for Ì¿vara , then he would not be Ì¿vara at all! 
Therefore, when Ì¿vara assumes a body, he is only as though born. He has a body, but 
his body has no empiricality because it was not born out of pu¸ya and p¡pa. If there 
were pu¸ya  and p¡pa  for Ì¿vara , we would have the problem of an Ì¿vara  with 
limitations with reference to the antaÅ-kara¸a , which is not acceptable. And, as we 
have seen, that is not possible, because Ì¿vara  is all-knowledge. Therefore, K¤À¸a tells 
Arjuna here, ‘Without pu¸ya  and p¡pa, I am born,’ which is the very concept of 
avat¡ra . 

In the next verse, K¤À¸a explains why, as Ì¿vara , he assumes a body: 

™…n˘… ™…n˘…  Ω˛ v…®…«∫™… N… x…¶…«¥… i… ¶……Æ˙i…* 
+¶™…÷il……x…®…v…®…«∫™… i…n˘…i®……x…∆ ∫…fiV……®™…Ω˛®…¬** 7 ** 
yad¡ yad¡ hi dharmasya gl¡nirbhavati bh¡rata  
abhyutth¡namadharmasya tad¡tm¡naÆ s¤j¡myaham Verse 7 

¶……Æ˙i… bh¡rata — O Descendent of the Bharatas! (Arjuna ); ™…n˘… ™…n˘… yad¡ yad¡ — 
whenever;  Ω˛ hi — indeed; v…®…«∫™… dharmasya — of right living; N… x…& gl¡niÅ — decline; 
+v…®…«∫™… adharmasya  — of wrong living; +¶™…÷il……x…®…¬ abhyutth¡nam — rise 
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everywhere; ¶…¥… i… bhavati — is ; i…n˘… tad¡ — then; +Ω˛®…¬ aham — I; +…i®……x…®…¬ 
¡tm¡nam — Myself; ∫…fiV…… ®… s¤j¡mi — bring into being (assume a physical body) 

O Arjuna, whenever there is a decline in right living and an increase in 
wrong living everywhere, I bring Myself into being (assume a physical 
body). 

We saw in the previous verse that K¤À¸a's birth represented the concept of 
avat¡ra . Even though he is unborn and therefore, not subject to death, there being no 
birth or death for ¡tm¡ , and even though he is Ì¿vara, the Lord of the entire creation, 
still, by the powers of his m¡y¡ alone K¤À¸a was as though born. Without being subject 
to his own dharma  and adharma , pu¸ya  and p¡pa, he was as though born in this 
particular form. 

The creation is Ì¿vara's form and, in that creation, j¢vas are born. From the 
standpoint of consciousness, caitanya, there is only one, param¡tm¡. Thus, 
consciousness being one, each j¢va  is param¡tm¡ , Brahman. From the standpoint of 
someone who is looking at the world, however, the one becomes the many and there is 
difference between the j¢va and Ì¿vara , the Lord.  

The j¢va is a person who looks upon himself or herself as the physical body, mind, 
and senses, k¡rya -kara¸a-sa´gh¡ta, due to ignorance, avidy¡. And because of this 
ignorance, the j¢va  continues to be born as a j¢va. Out of ignorance, the person continues 
to perform actions which produce pu¸ya  and p¡pa that result in yet another birth. This, 
of course, is from a particular point of view. As a j¢va , you look at the world and at 
yourself, seeing differences where there is none. This is the standpoint from which all 
these discussions and arguments take place, the standpoint of vyavah¡ra , empirical 
reality, not p¡ram¡rthika , absolute reality.  

We say that j¢va  is one who is born because of his own karma , whereas an 
avat¡ra  is one who is not born because of karma. Otherwise, the avat¡ra would be a 
kart¡, a doer and, being a doer, would have avidy¡. If this were the case, the avat¡ra 
would be a j¢va, not Ì¿vara. This, then, is the difference between a j¢va's birth and 
Ì¿vara's birth. 

The whole creation is Ì¿vara  and when Ì¿vara assumes a particular form for a 
given purpose at a given time, we call that form an avat¡ra. The concept of avat¡ra is 
not mentioned in the Veda, although devas or gods are referred to. R¡ma  and K¤À¸a, for 
instance, are presented as avat¡ras in the Pur¡¸as. But, for our purposes here, it does 
not matter whether Vy¡sa put the wisdom into K¤À¸a's mouth when he wrote the 
Mah¡bh¡rata or if a historical K¤À¸a actually did the talking.  

If we look upon Mah¡bh¡rata as historical, as is generally the case, then K¤À¸a 
himself talked. The word itih¡sa — meaning, iti ha ¡sa , this is how it was — gives the 
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epic a certain historicity. However, it is also recognised that many of the stories found in 
the Mah¡bh¡rata  have been spun around actual historical events. 

The Mah¡bh¡rata  is also considered to be poetry, just as the R¡m¡ya¸a  is both 
historical and poetic. This means that the poet has the poetic license to create the rasas, 
the aesthetic values, and all kinds of situations at will. Thus, in R¡m¡ya¸a, we find 
R¡va¸a  with ten heads and Hanum¡n, who talks even though he was in the form of a 
monkey, along with many other situations not generally accepted as having happened or 
even imagined. Even so, the R¡m¡ya¸a, like the Mah¡bh¡rata , is a story considered to 
have been based upon certain historical facts. 

AN AVATËRA IS LIKE AN ACTOR 

K¤À¸a, then, is presented as an avat¡ra, which is something like an actor who 
appears on a stage. The actor knows very well that he is not the role. Since K¤À¸a knew, 
he was playing a role, his birth can be considered neither p¡ram¡rthika , absolutely real, 
nor vy¡vah¡rika, empirically real. Thus, in terms of orders of reality, there is only one 
possibility remaining to account for an avat¡ra, pr¡tibh¡sika , albeit a different type of 
pr¡tibh¡sika  because the avat¡ra knows he is playing a role that it is not real, just play.  

Similarly, a jµ¡n¢ performing an action does not look upon himself or herself as a 
kart¡. This means there is no real vyavah¡ra  for a jµ¡n¢ . From his or her standpoint, 
meaning from the standpoint of ¡tm¡, everything is pr¡tibh¡sika . 

Ì¿vara  appears as though he is a person with a given physical body. What he does, 
of course, is in the realm of vy¡vah¡rika, but from his standpoint, from the vision of 
Ì¿vara, an avat¡ra is purely pr¡tibh¡sika , purely m¡y¡. This is like a magician who 
makes things appear by his or her own powers. For those who are watching what the 
magician is doing, everything is real, but for the magician it is all m¡y¡, magic. 

Because this is the kind of birth being discussed, the questions, ‘When?’ and 
‘Why?’ naturally arise. The questions about when and why such as — ‘When is Ì¿vara 
born? How often is he born? Is he born daily? Is he born every century? Or is he born 
every other day in different places? And how is he born? For what reason is he born?’ — 
are addressed in this verse and the next. 

WHEN DOES ÌáVARA ASSUME A BODY? 

Because human beings enjoy free will, there may be abuse, which can lead to the 
destruction of law and order, dharma . When this destruction occurs, a person can no 
longer follow legitimate means for achieving legitimate ends. Nor can the person follow 
the means for gaining mokÀa  because the society is not at all conducive to such a pursuit. 
Even for a person to pursue prosperity legitimately, there must be an order, an 
infrastructure, a structure of law and order that the majority of people follow. 
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We can see this in a simple game of football. If no one follows the rules of the 
game, there is no game. Suppose the players dispose off the referees and blow their own 
whistles whenever they are not winning. How can there be any game? There is no 
football played; there is only a free-for-all. Similarly, the game of life cannot be played 
and enjoyed if there are no rules. 

In the home itself certain rules are required so that daily life can proceed in an 
orderly way. And, if these rules are not followed, there will be no home, only a mess. 
Society is the same. It is true that there will always be some foul play, as there is in any 
game. But if the majority of players refuse to follow the rules, the problem becomes 
enormous and cannot be ignored. This kind of a problem is called dharmasya  gl¡niÅ  — 
the decline in right living.  

The infrastructure for human behaviour is based upon one's free will and when this 
free will is abused at every turn, something drastic needs to be done. To put things in 
order requires a drastic action and this drastic action is done by Ì¿vara, although Ì¿vara 
himself does not really decide to do anything. Like all actions, this drastic action is a 
result, a karma-phala ,  of another action, a total action — everyone's prayers, a total 
prayer. When people who want to follow dharma suffer at the hands of others, they find 
it impossible to follow dharma. As a result, mokÀa is not possible. When such a 
situation occurs, everyone prays because they want something to be done.  

ADHARMA IS THE REAL CAUSE FOR THE DESTRUCTION OF DHARMA 

Strictly speaking, dharma  is not something that can be destroyed. It is not 
something that can be burned up, for example. Dharma  is not a thing; it is a value that 
people follow. Only in these terms, then, can dharma be destroyed. If people do not 
follow dharma , then dharma is said to be destroyed — dharmasya gl¡niÅ bhavati. 

Also, the cause for the destruction of dharma  is not merely the failure of people to 
follow it. All that really happens if people do not follow their dharma  is that they do not 
get certain results.  

The real problem here is that when there is any decline in dharma , there is always 
a corresponding increase in adharma. If a person is not following dharma and cannot 
remain quiet, what will that person do? Such a person has to do something and that 
something will be adharma  since the person does not follow dharma. This, then, is 
what really brings about the destruction of dharma. 

If the law and order are not followed and if values are not respected, an increase in 
adharma, adharmasya abhyutth¡nam1, will be the natural result. There will be 

                                                                 
1 abhi – abhitaÅ – everywhere; utth¡nam – rise 
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rampant, flagrant adharma  everywhere. This means that people will be following 
adharma, not dharma. What, then, can be done when such a situation occurs? 

As a result of the prayers of all those who want to follow dharma  but are not able 
to because they are suffering at the hands of those who follow adharma , Ì¿vara 
assumes a particular form and that assumed form is called avat¡ra . This concept is not 
important in the understanding of Ved¡nta . However, with reference to this particular 
verse, one does need to know that there is such a thing as avat¡ra , just as one needs to 
know that karma can be in the form of rituals, prayers, and so on. What they are, how 
they are connected, and so on, are to be understood. Ved¡nta  itself is nothing more than 
‘tat tvam asi.’ The reality of the self being the whole is Ved¡nta  and everything else is 
brought in to support one's understanding of this fact. 

K¤À¸a himself presents the concept of avat¡ra here by saying, ‘Then, I bring 
Myself into being in a particular form — tad¡ ¡tm¡nam ahaÆ s¤j¡mi.’ This is where 
immaculate conception comes in. Even though it was known that K¤À¸a  was  born of 
Devak¢ , his statement indicates that he wilfully entered into this particular body. We find 
in the literature that K¤À¸a who was essentially none other than ViÀ¸u  was also born out 
of a pillar on another occasion — NarasiÆha -avat¡ra. Therefore, his births are 
definitely not the result of prak¤ti. They are not the product of chromosomes inherited 
from the parents. K¤À¸a clearly states here that he brought this particular physical body 
into being by himself. 

Having said that he assumes a body when there is decline in dharma  and a rise in 
adharma, K¤À¸a then goes on to explain why he does this: 

{… Æ˙j……h……™… ∫……v…⁄x……∆  ¥…x……∂……™… S… n÷˘πEfiÚi……®…¬* 
v…®…«∫…∆∫l……{…x……l……«™… ∫…®¶…¥…… ®… ™…÷M…‰ ™…÷M…‰** 8 ** 
paritr¡¸¡ya s¡dh£n¡Æ vin¡¿¡ya ca duÀk¤t¡m 
dharmasaÆsth¡pan¡rth¡ya sambhav¡mi yuge yuge Verse 8 

∫……v…⁄x……®…¬ s¡dh£n¡m — of the people committed to dharma; {… Æ˙j……h……™… paritr¡¸¡ya  — 
for the protection; S… ca —and; n÷˘πEfiÚi……®…¬ duÀk¤t¡m — of those who follow adharma ; 

 ¥…x……∂……™… vin¡¿¡ya — for the destruction (conversion); v…®…«∫…∆∫l……{…x……l……«™… dharma -
saÆsth¡pan¡rth¡ya  — for the establishment of dharma ; ™…÷M…‰ ™…÷M…‰ yuge yuge — in every 
yuga ; ∫…®¶…¥…… ®… sambhav¡mi — I come into being  

For the protection of those who are committed to dharma and the 
destruction (conversion) of those who follow adharma , and for the 
establishment of dharma, I come into being in every yuga . 

Why does an avat¡ra  come? It is not to enjoy pu¸ya-p¡pa  — because these do 
not apply to an avat¡ra. Nor does an avat¡ra come to suffer the life of a saÆs¡r¢. An 
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avat¡ra  comes for a three -fold purpose. First, he protects the people who are committed 
to a life of dharma — paritr¡¸¡ya s¡dh£n¡m. If they are protected, then dharma is 
protected.  

This protection is carried out in many ways, one of which is chastising those who 
do things that are not in keeping with dharma — vin¡¿¡ya  duÀk¤t¡m. The word, 
vin¡¿¡ya means, for the sake of destruction of those who follow adharma . Here the 
word destruction is more in the sense of conversion of those who follow adharma  to the 
path of dharma. This is the second reason for the avat¡ra to come. In either case, his 
real task is to establish, or perhaps more appropriately to re-establish dharma — 
dharma -saÆsth¡pan¡rth¡ya. This is the third but real reason for the advent of an 
avat¡ra . 

HOW CAN DHARMA BE RE-ESTABLISHED? 
And how can the order, dharma, be re-established? By making the people live in 

accordance with it. This is all that can be done. There is no other way of establishing 
dharma . Because this is not properly understood, people establish institutions of 
dharma  — huge organisations, large buildings, and so on. But even if you create a 
building for dharma  that is bigger than the largest building on earth, those who do not 
follow dharma  will destroy the very building itself, and make sure that all efforts to 
restore it are also destroyed! 

All religious organisations begin with the intention of establishing dharma, but 
eventually many of them become adh¡rmika. Institutions do not establish dharma ; 
people do. How? Only by living a life of dharma  can dharma be established and 
protected. How can dharma  be protected any other way? To understand this better, let 
us look at scholarship and how it is protected. 

Can scholarship be protected by protecting libraries? Libraries are protected only 
when there are scholars to use them. They are meant for scholars. Only when the 
scholars are encouraged is scholarship protected. Scholars can be encouraged by creating 
an atmosphere conducive for scholarship. Then there is an infrastructure, a value for 
scholarship. 

For example, if teachers are the lowest paid people in society, as they frequently 
are, they will naturally be attracted to other vocations. Why should a professor who earns 
thirty thousand dollars a year stay at a university when he or she can make twice as much 
elsewhere and even more on the side? California's Silicon Valley has attracted many 
university professors this way.  

If incomes in the universities were comparable to those elsewhere, those who have 
a value for study and teaching would stay in the universities. But this does not happen 
when the gap in earnings is too large. It is true that the people who have a real love for 
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study, and the leisure to do so, will stay, but it must also be recognised that many of 
those who remain may be doing so for little more than the extended holidays that the 
academic year permits! 

When the atmosphere encourages scholars, everyone will become a scholar, or at 
least make the attempt, and scholarship will be protected. Similarly, dharma is protected 
when there is an infrastructure conducive to following it, meaning that the dharm¢s, 
those who follow the dharma , are protected. To protect dharma  nothing else can be 
done. 

The protection of dharma comes through various forms — through music and the 
other performing arts, through the fine arts and various other human expressions. 
Therefore, you encourage only those institutions, meaning customs, culture, and so on, 
that are rooted in dharma. Cultural institutions, for example, have a certain bearing on 
dharma  and therefore, are to be supported. All of these become the means for protecting 
dharma . 

It is only when the people who follow dharma are not protected that you find 
everything goes punk, not just the music! Because all aspects of living are so intricately 
connected, dharma just goes if the people who follow it are not protected. 

PEOPLE ARE CULTURE AND RELIGION 

Therefore, protection of dharma  implies the protection of culture, religion, and so 
on. But there is no culture or religion apart from people. The people alone are religion. 
No institution is independent of people, especially those institutions connected to 
dharma . And if, within a given structure, there are those who do what is not to be done 
and do not do what is to be done, such people have to be taught, converted.  

There was a time in Rishikesh, when only s¡dhus lived there. They spent all their 
time studying the ¿¡stra. When other people came because they had become 
disenchanted with the world, they too would begin studying. A man may have decided to 
become a s¡dhu because he had lost his wife, his business, or whatever. The choice of 
becoming a s¡dhu has always been available in Indian society. And although this man 
had become a s¡dhu, he may not have been interested in studying. But, finding that 
everyone else was studying, he too would begin to study.  

Today, the reverse happens all too often. A s¡dhu  may go to Rishikesh and those 
he meets may not be studying. If he starts doing whatever everyone else is doing, he can 
end up running an ashram or studying the v¢¸¡! There is nothing wrong with learning 
music. Music can be used as a kind of s¡dhana  sometimes; it can create devotion. But 
one should not become a sanny¡s¢ to do this. To become a sanny¡s¢ and then learn 
music is not right, but this is what is happening.  
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Other sanny¡s¢s learn a few yoga -¡sanas and then go to America and open an 
ashram! Being able to stand on your head for five minutes is not a great accomplishment. 
There is a s¡dhu in Rishikesh who stands on his head for two hours on a rock! What 
happens to him by performing this ¡sana  is not clear — except for the fact that he gets 
very hungry and eats an enormous number of rotis. This is not to say that ¡sanas are 
useless; they definitely have a purpose. But the point being made here is that we have 
heads and we do not use them for the purpose they were intended! 

IS IT TIME FOR ÌáVARA TO COME AGAIN? 

Someone may well ask, ‘Is it time for the Lord to come again in the form of an 
incarnation?’ No, the time is not right because this teaching still attracts people. If, 
however, a teacher of G¢t¡  was being constantly stoned and people were being prevented 
from coming to the classes, then K¤À¸a, as Ì¿vara, would come. But as long as people 
are still able to listen to classes on the G¢t¡, he need not come. If, however, in a place of 
one hundred people, eighty people are given to a life of adharma , the other twenty 
cannot follow dharma. They can only pray. Then only does Ì¿vara  come. 

Dharma only needs to be protected when the adharma  is rampant, when there is 
no law and order whatsoever, when there are no ethics, when no one cares about anyone 
else, when everyone is totally selfish. Under such circumstances, everyone goes for the 
convenient and does not bother about following dharma properly. 

Only when there is rank selfishness, adharma , does the protection of dharma 
become a necessity. When more dharm¢s, people who follow dharma, are created, the 
duÀk¤tas, the people who do wrong deeds, change; and adharma is destroyed. 
Whenever an avat¡ra comes, people are converted. They do change. They give up their 
life of adharma . This is what is meant by the destruction of adharma (vin¡¿¡ya  ca 
duÀkrt¡m). The adharm¢s themselves do not have to be destroyed; only the adharma  
has to be given up and dharma re-established.  

Therefore, K¤À¸a  says, ‘In every age, I am born — sambhav¡mi yuge yuge.’ This 
is not to suggest that there is a rule whereby one incarnation occurs in every yuga . The 
only rule here is that, whenever dharma declines and adharma  increases, whenever 
adharma is rampant everywhere, when there is no way that dharma can survive, then 
Ì¿vara assumes a particular form with the purpose of upholding dharma . This form is 
called an avat¡ra. 

Having answered Arjuna's question, K¤À¸a continues to talk about himself, his 
birth, and the truth: 

V…x®… EÚ®…« S… ®…‰  n˘¥™…®…‰¥…∆ ™……‰ ¥…‰ k… i…k¥…i…&* 
i™…Ci¥…… n‰˘Ω∆˛ {…÷x…V…«x®… x…Ë i… ®……®…‰ i… ∫……‰%V…÷«x…** 9 ** 
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janma karma ca me divyamevaÆ yo vetti tattvataÅ 
tyaktv¡ dehaÆ punarjanma naiti m¡meti so'rjuna Verse 9 

+V…÷«x… arjuna  — O Arjuna !; ®…‰ me — My;  n˘¥™…®…¬ divyam — divine; V…x®… janma  — 
birth; S… ca — and; EÚ®…« karma — action; ™…& yaÅ — the one who; B¥…®…¬ — thus; i…k¥…i…& 
tattvataÅ — in reality; ¥…‰ k… vetti — knows; ∫…& saÅ  — that person;  n‰̆Ω˛®…¬ deham — 
body; i™…Ci¥…… tyaktv¡ — giving up; {…÷x…& punaÅ  — again; V…x®… janma — birth; x… B i…  
na  eti — does not gain; ®……®…¬ B i… m¡m eti — attains Me  

The one who knows in reality My divine birth and action in this way, O 
Arjuna, giving up the body, that person is not born again. He attains Me. 

Divya means heavenly in the sense of not worldly. K¤À¸a's birth is referred to as 
divyaÆ janma  in order to convey the idea that it is unlike any other birth, but 
extraordinary. By adding the word ‘ai¿varam’ here, áa´kara makes it clear in his 
commentary that K¤À¸a's birth is the kind of birth that belongs to Ì¿vara and is not the 
same as the birth of a j¢va . 

Also, we are told here that K¤À¸a's actions are not like any other karma. All other 
karmas are born out of personal want and produce pu¸ya and p¡pa. Because this is not 
the case here, K¤À¸a's actions are of a different type and are called divyaÆ karma, 
ai¿varaÆ karma. 

The subject of the verse is the one who knows, yaÅ vetti, the truth about K¤À¸a's 
peculiar birth and karma. This person knows them as they are in reality — tattvataÅ 
vetti. One who knows this truth very clearly does not look upon K¤À¸a  as just another 
person, one who is born, who is different from the world, or who comes and goes. This 
person sees K¤À¸a's birth and actions as they are, in reality.  

In the second chapter, K¤À¸a had said that what is real, sat, is not going to change 
at any time and that which is not real, asat, mithy¡ , is not going to be there all the time. 
Thus, whether K¤À¸a's body is vy¡vah¡rika, empirically real, or pr¡tibh¡sika , a 
projection, either way, it is still mithy¡ , not absolutely real. The one who knows the 
body to be mithy¡ and ¡tm¡ to be satya is the one who knows clearly — tattvataÅ 
vetti. Such a person knows that there is no real birth happening and no real karma being 
done. 

The one who knows in reality that K¤À¸a , Ì¿vara , is not other than oneself, and 
that ‘I am that Parame¿vara ,’ is a jµ¡n¢. Such a person, knowing this, having given up 
the physical body, i. e., when the person dies, does not gain another birth. To know 
Ì¿vara is to know the satya, the reality, that which always is. Sat is ¡tm¡ and, therefore, 
to know Parame¿vara  is to know oneself. In fact, to know oneself is the only way to 
know Parame¿vara, Brahman. 
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This, then, is how a person is liberated. While living, the person gains 
self-knowledge, which is mokÀa after which there is no future birth for the person. The 
j¢vatva is gone and the person is called j¢vanmukta , meaning, liberated while living. 
Knowing that one is not a kart¡ , the j¢vanmukta, who is a jµ¡n¢ has no karma, and 
therefore, no pu¸ya or p¡pa , to initiate another birth. Only when one takes oneself to be 
a doer can there be action that leads to future births. 

WHAT HAPPENS TO THE JØËNÌ AFTER DEATH?  

If the j¢vanmukta does not take another birth, where does he or she go then? Does 
a jµ¡n¢  become permanently lodged somewhere? This question is based, of course, on 
the assumption that if the j¢vanmukta is not subject to rebirth, he or she must be 
somewhere else. Therefore, is there eternal imprisonment or internment of some kind 
after death? If not, what is it that happens to the jµ¡n¢? 

In response to this question, K¤À¸a says, ‘That person becomes Myself — saÅ 
m¡m eti.’ The j¢va  is gone; all that remains is Ì¿vara . Brahman  alone is there, 
Brahman  being Ì¿vara , which is everything. Therefore, there is no j¢va  and when there 
is no j¢va, there is only Ì¿vara . Only when the j¢va  cannot gain identity with Ì¿vara , in 
terms of knowing they are one and the same, are there two seemingly different entities, 
Ì¿vara and j¢va . 

Here, the use of the word ‘eti – gains’ must be clearly understood. If it is used in 
its usual sense, gaining identity with Ì¿vara  would mean that the j¢va  is like an amoeba 
ingested by Ì¿vara. But if the j¢va is really a false entity and one understands the nature 
of oneself, then there is no j¢va  at all, no individual separate from Ì¿vara, and all that is 
there is Ì¿vara. 

The problem is one of separation; and there is no separation in fact! All that is 
there is Ì¿vara . It is not that Ì¿vara is someone who is located somewhere and the 
j¢vanmukta joins him there. Gaining Brahman is strictly in terms of knowledge. 

K¤À¸a  makes use of Arjuna's question, ‘How could you have given this 
knowle dge to Vivasv¡n in the beginning?’ to reveal the nature of ¡tm¡. The cause for 
grief and how one can cross over it is the subject matter of the G¢t¡ . Although K¤À¸a 
discusses many topics, He unfolds the subject matter in one continuous flow. Here, 
having answered Arjuna's most recent question, K¤À¸a once again picks up the thread, 
‘You grieve for those who should not be grieved for — a¿ocy¡n anva¿ocastvam1 and 
continues: 

                                                                 
1 G¢t¡ – 2-11 
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¥…“i…Æ˙…M…¶…™…GÚ…‰v…… ®…x®…™…… ®……®…÷{…… ∏…i……&* 
§…Ω˛¥……‰ Y……x…i…{…∫…… {…⁄i…… ®…ë˘…¥…®……M…i……&** 10 ** 
v¢tar¡gabhayakrodh¡ manmay¡ m¡mup¡¿rit¡Å 
bahavo jµ¡natapas¡ p£t¡ madbh¡vam¡gat¡Å Verse 10 

¥…“i…-Æ˙…M…-¶…™…-GÚ…‰v……& v¢ta -r¡ga -bhaya -krodh¡Å — free from craving, fear, and anger; 
®…x®…™……& manmay¡Å — totally resolved in Me; ®……®…¬ ={…… ∏…i……& m¡m up¡¿rit¡Å — taking 
refuge in Me; Y……x…-i…{…∫…… jµ¡na -tapas¡ — by the discipline of knowledge; {…⁄i……& p£taÅ  — 
purified; §…Ω˛¥…& bahavaÅ — many; ®…ë˘…¥…®…¬ madbh¡vam — My nature; +…M…i……& ¡gat¡Å  
— have come back  

Free from craving, fear, and anger, totally resolved in Me, taking refuge 
in Me, purified by the discipline of knowledge, many have come back to 
My nature.  

We have seen that the one who knows K¤À¸a  in reality knows that there is no real 
birth, janma , or action, karma , for the person. And if th ere is no real janma  or karma, 
then who is that person? Here, the person cannot be Mr. K¤À¸a who was born at a given 
time and place. So, too, for everyone; he or she can only be param¡tm¡. Thus, K¤À¸a 
says, ‘The one who knows this reaches Me.’ 

To know K¤À¸a in this way is to know oneself. Ì¿vara  cannot be understood by 
one who is a j¢va , an individual, who does not know the identity between oneself and 
Ì¿vara. The limited individual is not going to know that which is all-knowing, 
omniscient. Even to spell the word ‘omniscient’ is a problem! Therefore, the most that 
can be said is that Ì¿vara's knowledge is not limited. 

All-knowingness, sarvajµatva, can never be understood by an alpajµa, one with 
limited knowledge. But sarvajµatva is only in relation to alpajµatva. Both limited 
knowledge and all-knowledge are adjuncts, up¡dhis  with reference to each other, the 
division between them being due to up¡dhi alone. K¤À¸a's statement, ‘Only the one 
who knows the param¡tm¡  reaches Me,’ is to be understood in terms of the 
param¡tm¡ not being separate from oneself. K¤À¸a had said this before and is merely 
confirming it here, before picking up the topic of sorrow. 

This knowledge had been around since the beginning, K¤À¸a  tells Arjuna , and 
people had always been reaching him in this manner — by knowing. There was nothing 
new about it. Here, again, K¤À¸a  says that any number of people have reached him — 
bahavaÅ madbh¡vam ¡gat¡Å . And why is it that everyone does not reach him? There 
is no difficulty involved in reaching him, but first one has to recognise that he must be 
reached. And, having recognised this, how is one going to reach him if one is driven by 
one's craving, fears, and anger? 
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In fact, there is nothing to reach because one is already param¡tm¡ . The question, 
therefore, is how far one's discerning power extends and what is it that one is choosing. 
In this verse, the people for whom the craving, fears, and anger have gone away, v¢ta -
r¡ga -bhaya-krodhas, are described as those who have reached him in terms of 
knowledge. 

THE NATURE OF FEAR  

We have seen that r¡ga is the craving for objects and that, once r¡ga comes, dveÀa 
in the form of dislike and avoidance is also there. These two always go together and, 
being powerful, are binding in nature. Fear, bhaya, then becomes inevitable because 
there is always some apprehension with reference to one's r¡gas and dveÀa s. Every r¡ga  
is fraught with fear of the undesirable unknown. This is all that a binding desire or like is 
about. 

When there is a binding r¡ga -dveÀa, such as ‘this must happen for me (r¡ga),’ 
‘this must not happen for me (dveÀa),’ how can there be absence of fear? There is always 
the fear of things not happening according to one's expectations because r¡ga  implies 
expectation. And whenever there is expectation, there is a possibility of it not being 
fulfilled and, when this happens, there is a sense of failure. Fear of failure will always be 
there because one is not omniscient. That things do not always go our way is very clear 
to us. What we need to understand, theref ore, is that fear of the undesirable unknown 
will be there as long as we are driven by our r¡gas and dveÀas. 

THE NATURE OF ANGER  

Just as r¡ga-dveÀas are fraught with fear, they are also fraught with anger, 
krodha. If a r¡ga is not fulfilled, one's desire, k¡ma , turns into anger against whatever is 
preventing the desire from being fulfilled. If the obstacle is another person, someone 
who is standing between you and what you want to accomplish, then your k¡ma  turns 
into krodha. If a binding k¡ma  is not there, there is no krodha. But if you think a 
certain thing must happen and your life will be incomplete if it does not, you cannot 
avoid anger because your r¡ga is binding.  

In the wake of the obstruction that is preventing you from fulfilling your r¡ga , 
there cannot but be anger when your r¡ga is binding. The k¡ma itself turns into anger. 
Thus, krodha is also there when one's life is controlled by r¡ga-dveÀas. Whereas, when 
one lives a life of karma-yoga , the r¡ga -dveÀas are neutralized. By paying attention to 
his or her r¡ga-dveÀas, with the right attitude, a person becomes v¢ta -r¡ga -bhaya -
krodha, meaning one who is relatively free from desire, fear, and anger. These are the 
people K¤À¸a is discussing here when he says, ‘They become one with Me — 
manmay¡Å bhavanti.’ These are the people who have the vision of Ì¿vara  as 
essentially non-separate from the j¢va. 
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THE VISION OF NON-DIFFERENCE BETWEEN ÌáVARA AND JÌV A 

There is no real difference between the j¢va and Ì¿vara, any seeming difference 
being brought about by up¡dhi alone and therefore, mithy¡. Since this difference is 
mithy¡ , non-difference is satya, which is all that counts. This vision of non-difference, 
abheda -buddhi, the vision of the identity of j¢ve¿vara reflected in the statement, ‘You 
are That — tat tvam asi,’ is made clear by further analysis, manana , and 
contemplation, nididhy¡sana. Those people in whom this vision is clear are referred to 
in this verse as m¡mup¡¿rit¡Å, those who have totally resolved into Parame¿vara 
alone. For them, there is no longer the mistaken notion that the j¢va is separate from 
Parame¿vara. 

The self is param¡tm¡. The one who has no doubt whatsoever with reference to 
this particular vision is called p£ta , meaning ¿uddha , absolutely pure. In such people 
there is not even a dash of impurity because the self, being param¡tm¡  is always pure. 
The self is not rendered pure; it is pure. If the self were something that had to be 
rendered pure, some impurity would always be there. 

And how do these people become pure? — by the purifying fire of knowledge, 
jµ¡na-tapas¡. Knowledge is the means, the s¡dhana . Tapas¡ here means ‘by the fire 
of knowledge.’ By the discipline of knowledge, these people become pure. And how 
does one become pure by knowledge? The knowledge is that the self has never 
performed any action and, therefore, it is not guilty of any action. Nor is it subject to any 
hurt because it is not and never was an object of anyone else's action. Since the self, 
¡tm¡  is neither the doer of action nor the object of action, it is always nitya-¿uddha, 
eternally pure. 

The people being discussed in this verse were already v¢ta-r¡ga-bhaya-krodhas; 
they already have the necessary preparedness of mind, the antaÅ -kara¸a -¿uddhi 
through karma-yoga . It should be noted however that this antaÅ-kara¸a-¿uddhi can 
never be absolute; there is always some a¿uddhi in the form of r¡ga -dveÀas. This is to 
say, whatever antaÅ-kara¸a-¿uddhi that one gains through karma-yoga  is always 
relative. Absolute ¿uddhi is never achieved but can only be understood, because ¡tm¡ is 
absolutely ¿uddha always. Whereas relative ¿uddhi — antaÅ-kara¸a -¿uddhi is 
something that is accomplished in the mind.  

RELATIVE AND ABSOLUTE áUDDHI 

Relative ¿uddhi is a process of growth, a process of maturity, wherein a life of 
alertness, discipline, commitment, and prayer is involved. Such a life is a life of 
purification and, being a process, it takes a certain length of time. Absolute ¿uddhi 
cannot be a process of purification because the impure can never become pure by any 
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amount of purifying, no matter what the process is. The self, which is absolutely 
¿uddha , is already pure. 

Purity means freedom from r¡ga -dveÀas, pu¸ya-p¡pas — freedom from 
everything, in fact. This purity is the nature of ¡tm¡ , ¡tm¡ being nirgu¸a, free of all 
attributes, akart¡, free from doership, and so on. And those who know this are also pure, 
p£tas, meaning that they have understood the fact that as ¡tm¡, they are eternally pure. 
They are — madbh¡vam ¡gat¡Å  — as K¤À¸a  puts it, meaning, ‘they have come back to 
be Me.’ 

This ‘coming back’ of bahavaÅ , so many, j¢vas, is to be understood in terms of 
the identity between j¢va and Ì¿vara. It is not that all these j¢vas have come to Ì¿vara 
and are sitting upon him! Nor has he collected them all to him so that they have become 
an integral part of his heart or his being. This particular knowledge reveals the fact that 
the j¢va  is Ì¿vara. Those who know this fact are called jµ¡na-niÀ¶has because not only 
have they gained the knowledge, but they are well established in it. Reaching Bhagav¡n, 
is not dependent upon any tapas other than knowledge. Thus, to say, ‘purified by 
discipline — tapas¡  p£t¡Å,’ is not enough. The word, jµ¡na , has to be added because 
there are other forms of tapas. 

THE PURSUIT OF KNOWLEDGE IS THE PRIMARY TAPAS 

The word tapas refers to any spiritual or religious discipline. For example, a 
person who chants the G¡yatr¢-mantra for six hours is said to be doing religious tapas. 
A person who observes silence for a length of time is also doing tapas providing, of 
course, he or she is doing it for religious purposes as a mental prayer, for example. 
However, to keep quiet purely out of consideration for others is entirely different; it is 
not tapas. 

When a person is performing a spiritual discipline like contemplation or studying 
the ¿¡stra , it is tapas. Sv¡dhy¡ya, study of the ¿¡stra , is considered to be a great tapas. 
Therefore, those who are committed to listening to the ¿¡stra, ¿rava¸a, and to 
self-inquiry, vic¡ra, are doing tapas. 

And, although there are many forms of tapas, to become established in this 
knowledge requires only jµ¡na-tapas. The pursuit of knowledge is the tapas. The word, 
jµ¡na, is prefixed to tapas to show that jµ¡na-niÀ¶h¡ does not depend upon any other 
tapas. This is because mokÀa  is not any thing other than being established in this 
knowledge. There is no other mokÀa. For mokÀa you require knowledge and for 
knowledge you do not require anything else except vic¡ra, inquiry. Thus, the pursuit of 
knowledge itself is the means. 

Then what about all the other disciplines? They are all meant for preparing the 
mind so that this knowledge can take place. This is what is meant by purification of the 



Bhagavadg¢t¡ 50 

mind or antaÅ-kara¸a -¿uddhi. Therefore, the other disciplines are all secondary means, 
whereas knowledge is the primary means. 

To say that these other disciplines are secondary is not to say that they have no 
place. The distinction to be understood is that these other disciplines are indirect means 
for mokÀa  in that they prepare or purify the antaÅ-kara¸a , while the pursuit of 
knowledge is the direct means for the knowledge that is mokÀa . 

DOES EVERYONE COME BACK TO ÌáVARA? 

Because K¤À¸a  uses the word ‘bahavaÅ  — many’ here, Arjuna  could assume that 
only some people come back to Ìsvara and others do not. The word, bahavaÅ, being 
plural, can refer to any number of j¢vas, starting with three. 1 The point here is that, even 
if it is just three, a million or more, a finite number is implied. Arjuna  may therefore, 
have asked K¤À¸a  why does he not allow everyone to come to him. To such a question, 
K¤À¸a could have only have answered, ‘I can only take them to Me if I am separate from 
them. But I am them! If we were separate, perhaps there might be something I could do 
about it. But since they are non-separate from Me, what can I do? It is not a case of my 
having to bring them to Me because I am already identical with them. There is nothing 
here that I have to do. As Ì¿vara, they can invoke Me and, in whatever form they invoke 
Me, I bless them. Whatever they desire, they get. Therefore, I am not to blame in this 
particular situation. I do not have any r¡ga-dveÀas to fulfil in this matter. Nor do I take 
names out of a hat every day to see that some people suffer and some remain happy and 
so on. I do not follow any such rule.’ 

In this way, K¤À¸a paves the way for the next section in which he explains how 
Ì¿vara is free from any kind of blame with reference to what happens in one's life. 
Otherwise, we would be left asking why Ì¿vara blesses one person and not another, and 
why he is so partial.  

™…‰ ™…l…… ®……∆ |…{…txi…‰ i……∆∫i…l…Ë¥… ¶…V……®™…Ω˛®…¬* 
®…®… ¥…i®……«x…÷¥…i…«xi…‰ ®…x…÷π™……& {……l…« ∫…¥…«∂…&** 11 ** 
ye yath¡ m¡Æ prapadyante t¡Æstathaiva bhaj¡myaham 
mama vartm¡nuvartante manuÀy¡Å p¡rtha sarva¿aÅ Verse 11 

™…‰ ye — those who; ™…l…… yath¡ — in whatever way; ®……®…¬ m¡m — Me; |…{…txi…‰ 
prapadyante — worship; i…l…… B¥… tath¡ eva — indeed in the same way; +Ω˛®…¬ aham — 
I; i……x…¬ t¡n — them; ¶…V…… ®… bhaj¡mi — bless; {……l…« p¡rtha — O Arjuna!; ®…x…÷π™……& 

                                                                 
1 In Sanskrit, the there are three numbers, i.e., singular, dual and plural. And therefore, 
the plural indicates three and anything more than three. 
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manuÀy¡Å  — people; ∫…¥…«∂…& sarva¿aÅ — in all ways; ®…®… mama — My; ¥…i®……« vartm¡ 
— path; +x…÷¥…i…«xi…‰ anuvartante — follow 

Those who worship Me, in whatever way, I bless them in the same way. 
O Arjuna, people follow My path in all ways. 

Again, K¤À¸a is talking as Ì¿vara here. The verse is a very important one because 
it answers the question about how the Lord is to be worshipped. With what degree of 
devotion, with what inner commitment, with what purpose, and in what form are the 
people to worship him? 

According to K¤À¸a, it is all very simple : ‘I bless them in whatever form they 
invoke Me, according to their karma, according to their prayer. For example, those who 
want wealth and steal to get it are blessed with a prison sentence. It is as simple as that; 
so don't blame Me.’ 

If a devotee worships the Lord in the form of K¤À¸a, that is the form in which the 
devotee will see the Lord. In other words, seeing the Lord as K¤À¸a  is purely subjective, 
even though this vision is very real to the devotee. Devotees will sometimes say, ‘I saw 
K¤À¸a yesterday.’ For a devotee who has been worshipping the Lord in the form of 
K¤À¸a for a long time, it is possible to visualise the Lord in that form. But this kind of a 
Lord comes and goes, which means that the vision is bound by time, whereas the person 
who saw K¤À¸a remains. Does this not mean that the devotee is greater than the Lord 
who comes and goes? If so, what kind of a Lord is this! 

And what if the Lord appears in some other form? What if he appears as a western 
Lord — coated, booted, and suited? The devotee will become confused. Thus, K¤À¸a 
says, ‘In whatever form I am worshipped, in that form alone I appear.’ 

AS YOU SOW, SO SHALL YOU REAP 

This statement can apply to the purpose as well as to the form: ‘For whatever 
purpose I am worshipped, that purpose I serve.’ People usually want only limited results. 
When they are in distress, for instance, they want relief from that distress. Although this 
particular verse is with reference to Vedic rituals and prayers, it can also be considered 
beyond its religious scope: ‘I am available to you as the various resources in the world, 
the various laws, powers, and possibilities. In whichever form you invoke Me, in that 
form I am going to appear.’ 

A person who goes to the gym daily and lifts weights, because he or she wants to 
develop biceps, is invoking the Lord in the form of biceps alone and will be blessed with 
biceps. In other words, the Lord will appear in the form of biceps alone! And if you 
develop only your left arm, the Lord will bulge out there only! This, then, is the Lord.  



Bhagavadg¢t¡ 52 

The ¿ruti says that in whatever form people invoke, in that form the result will 
come. Therefore, if biceps are the goal you have dedicated yourself and your life to, then 
biceps will be what you invoke and biceps will be what you get. The goal, the end, is 
always Bhagav¡n , the Lord, even though the person who has no other goal than biceps 
may not recognise Bhagav¡n in this form of biceps. 

Thus, you will find that in whatever form you invoke, in that form alone the result 
will come. As you sow, so shall you reap. In whatever form you invoke the Lord, in the 
same form the Lord, the result, will come.  

THERE IS NO PAGAN'S PRAYER; THERE IS ONLY PRAYER  

Although different religions have their own forms of prayer, no one form is more 
efficacious than another. Regardless of the language used to invoke the Lord, the Lord is 
invoked. When tribal people perform a rain dance, for instance, the rain comes. 
Similarly, when a person performs a certain, very elaborate, sophisticated Vedic ritual, 
the rains do come. 

When these rituals, be they Vedic or tribal, are performed with ¿raddh¡ , with faith 
and sincerity, there will be rain. Without ¿raddh¡ , the rains will not come. The mode 
can be different, but the result, the phala, is the same. Thus, any form of prayer is as 
efficacious as any other prayer. This must be understood well, not as tolerance for or 
accommodation of forms of worship other than one's own; but in terms of simple 
understanding alone. There is no pagan's prayer; there is only prayer. 

When tribal people repeat a prayer in a dialect that does not have a structure, a 
script, or grammar, it may not be understood by us, but it is understood by Bhagav¡n. 
Language is there; the people think they have said something and they have. Thus, there 
is communication between themselves and the Lord, which is all that matters. Even in 
religions where the believers repeat words in a language unknown to them, it is 
understood that the Lord understands the language being used. Nothing more is required. 
Just as when you send telegram, the other person should be able to read it, when you talk 
to the Lord, he should be able to understand you. A prayer is a feeling expressed in a 
certain form, in a certain language, the meaning of which you may not even know. But 
the feeling, the intention, is definitely there, and this is what is conveyed to the Lord in 
prayer. As for the words of the prayer themselves, the Lord knows all languages! All you 
have to do is express what you have to express. This is not religious accommodation; it 
is the simple understanding of what prayer is, what Ì¿vara is. No expansiveness of heart 
is required here. Nor do you need to be a great s¡dhu or saint. 

Understanding the nature of prayer is not to be confused with how each religion 
defines God, which is where all kinds of problems arise. When it comes to real issues, 
concepts and so on, there are real problems, but these have nothing to do with prayer. 
The real issues are: ‘What is freedom?’ ‘Why exactly am I praying?’ ‘Is it for a limited 
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result or for some other reason?’ If mokÀa is what you want, then there is something to 
be understood. That you are the whole is a fact, not a belief, and is entirely different 
from what is being said by the various religions of the world. Because it is a fact, it is to 
be understood quietly, which has nothing to do with your commitment to religion as I  

such or to one religion in particular. 

EVEN THOSE NOT CONNECTED TO RELIGION ARE BLESSED  

What Bhagav¡n  says here is not only with reference to prayer, but applies beyond 
prayer also, i.e., even a person who has no connection to religion is blessed. This 
includes people who claim not to be religious and those who are critical of religion, also. 
For some people, religion is nothing more than money and power and, for a communist, 
religion is statism1. Whatever religion is for them, in that form alone they are blessed, 
meaning, they are not condemned. 

In this verse, K¤À¸a  tells Arjuna, ‘All human beings follow Me alone — mama 
vartm¡  anuvartante manuÀy¡Å p¡rtha sarva¿aÅ.’ in other words, ‘Whether they know 
I am the one that is sought after or not, they are on my track alone. At the end of the 
track, I am always there. They may think a particular destination is their destination, but 
that is only a lap in their journey. If money or power is their destination, they are still on 
the road to Me because power and money are also Me. Remember, LakÀm¢, the Goddess 
of Wealth, is with Me. Power also is with Me alone.’ 

There are different types of wealth, LakÀm¢. Those who dedicate their entire lives 
to health, for example, may enjoy LakÀm¢ in the form of health. And those who dedicate 
their lives to acquiring power may gain the power they seek, if everything goes well. If 
their prayers are appropriate and their previous karma, pr¡rabdha -karma , is not totally 
against it, they will have power. Thus, K¤À¸a says, ‘Whether people ask for small ends 
or big ends, they are all on my track, whether they know it or not.’ 

EVERYONE WANTS TO BE FREE FROM FEELING SMALL 

All people are really seeking identity with the param¡tm¡, whether they know it 
or not. They want to be free from being small, which is why they are seekers. Everyone 
is a seeker of this freedom. Seeking fullness is no different from seeking freedom from 
being small. They are one and the same. Furthermore, to say you are seeking fullness is 
not really true because you do not really know what fullness is, whereas you definitely 
know what smallness is. And you want to be free of this smallness.  

                                                                 
1 Statism – The practice or doctrine of giving a centralised government control over 
economic planning and policy. 
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Freedom from being small is what is meant by fullness, p£r¸atva. Everyone 
wants to be full, to be happy, even those who drink. If drinking did not give a person 
some happiness, some sukha, no one would do it. 

Fullness and happiness is the Lord's very nature; he is p£r¸a-svar£pa and 
¡nanda -svar£pa. Because all people seek this fullness, happiness, they are on the Lord's 
track alone, although they may not know it. A person who does not know exactly what 
he or she is seeking keeps on seeking. Thus K¤À¸a might have said: ‘They do not know 
they are seeking Me. Therefore, they spend their time seeking some small thing that is of 
Me.’ 

This is like wanting to marry someone and marrying his or her little finger nail or 
piece of hair! What kind of marriage is that? People do not know they are doing the same 
thing when they seek power, name and fame, quietude, or whatever. They do not know 
that these ends are nothing more than the nails and hairs of Bhagav¡n, K¤À¸a the 
infinite. Thinking themselves to be separate from him, they seek one aspect alone and 
exclude everything else.  

Everything is Bhagav¡n  and what is excluded, by pursuing one aspect alone, is 
also Bhagav¡n . When you seek power to the exclusion of all else, you are not seeking 
Bhagav¡n. ‘They are on My track alone. But they do not seek Me because they do not 
know they are on My track. If they knew, then the small things would not hold them up 
along the way.’ 

THE 'SPIRITUAL PATH ' NEED NOT BE ARDUOUS  

While travelling to a particular destination, people may enjoy a few things along 
the way, but they do not lose sight of their destination. Self-knowledge need be no 
different. The beauty of its pursuit is that, not only is the ultimate destination beautiful, 
but the to it is also beautiful. It is like driving through the Rockies or going on a 
pilgrimage in the Himalayas. There are four centres of pilgrimage in the Himalayas — 
Badrinath, Kedaranath, Gangotri, and Yamunotri — where a lot of devotees go, this 
being one of the things to be done in a Hindu's life. Badrinath, to take but one, is situated 
in a valley of great beauty, and the way to Badrinath is also beautiful. 

It is often said that the spiritual path is extremely arduous. But, if you really 
understand what ‘spiritual’ is, you will find there is nothing arduous about it. What is 
arduous about constantly hearing that you are fullness, ¡nanda? 

The spiritual path has also been likened to a razor's edge: ‘Stop not; be very 
cautious! One wrong step and the fall is great. The higher you go, the farther you fall!’ If 
you go to the pinnacle and lose your footing, not even a single bone will remain there to 
be picked up, it seems. Then how can the last rites be done for you? But such talk is all 
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based on an assumption that there is something to be achieved. In fact, there is only 
something to be understood.  

If the goal is ¡nanda, fullness, happiness, how can the way to the goal be 
unpleasant? To the extent that you understand, the way is ¡nanda . The path is ¡nanda 
and both sides are ¡nanda. There is never a dull moment, just as when you go on a 
pilgrimage to a mounta in. As you proceed along the steep paths, every one of their many 
turns opens up a new vista, a new valley, a new scene. At one moment, the Ganges will 
be travelling alongside of you and at another she will have left you far behind. Further 
along, you will again find her right beside you. Sometimes she is down below. 
Sometimes she is playing. Sometimes she is roaring. The mountains themselves present 
new vistas — sometimes bald, sometimes green, sometimes wearing snowy white caps. 

Similarly, the path to self-knowledge is not an arduous one. The path itself is 
pleasant and the end is pleasantness itself. Nor, as one often hears, can the path be 
described as difficult in the beginning and pleasant later on or pleasant in the beginning 
and bitter later on. It is sometimes said that the spiritual path is bitter in the beginning 
and pleasant later on, while the material path is pleasant in the beginning and bitter later 
on. But is this really the case? Is not the material path always a problem, in the 
beginning, later, and in between? 

ALL MATTER IS BHAGAVËN ALONE 

The material path does enable me to pick up some joy along the way. But that is 
only because Bhagav¡n  is everywhere. He is not just in one place. In fact, upon 
analysis, we find that there is no such thing as material; all matter, all material, is nothing 
but Bhagav¡n. There is nothing separate from Bhagav¡n. How then can we say this is 
material and this is Bhagav¡n? 

All these divisions are made by our buddhi, which is a dividing buddhi, a 
dualistic buddhi. Wherever it goes, the buddhi creates division — spiritual and 
temporal, profound and profane. Because it is basically a dualistic buddhi, it 
continuously attempts to create dualism. In fact, this divisive buddhi is the very nature 
of the j¢va . 

Thus, K¤À¸a says, ‘Whether the people know it or not, whenever they pick up a 
moment of joy, it is Me alone.’ The only problem is that they rest content scraping some 
small joys out of him when, in fact, he is the joy that is their very own nature. Not 
knowing themselves as Ì¿vara, the very column of joy, they settle for a small crumb that 
has somehow escaped from out of themselves.’ ‘This,’ K¤À¸a says, ‘is a tragedy.’ The 
tragedy is not that Ì¿vara  denies the people anything but because they do not see their 
identity with him. ‘Still,’ K¤À¸a says, ‘they are on My track. There is nothing to worry 
about. They will come to Me eventually because until they become full, they will not 
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stop seeking. No one is going to settle for anything less than fullness. No one is away 
from Me.’ 

In the next verse, K¤À¸a  explains that the reason people do not come to him is 
because of their fascination with quick results: 

EÚ…R¬ÛI…xi…& EÚ®…«h……∆  ∫…Àr˘ ™…V…xi… <Ω˛ n‰˘¥…i……&* 
 I…|…∆  Ω˛ ®……x…÷π…‰ ôÙ…‰E‰Ú  ∫… r˘¶…«¥… i… EÚ®…«V……** 12 ** 
k¡´kÀantaÅ karma¸¡Æ siddhiÆ yajanta iha devat¡Å  
kÀipraÆ hi m¡nuÀe loke siddhirbhavati karmaj¡  Verse 12 

EÚ®…«h……®…¬ karma¸¡m — of actions;  ∫… r˘®…¬ siddhim — the result; EÚ…R¬ÛI…xi…& k¡´kÀantaÅ 
— desiring; <Ω˛ iha — here (in this world); n‰˘¥…i……& devat¡Å — gods; ™…V…xi…‰ yajante — 
they worship;  Ω˛ hi — because; ®……x…÷π…‰ ôÙ…‰E‰Ú m¡nuÀe loke — in the human world; EÚ®…«V…… 
karmaj¡  — born of action;  ∫… ç˘& siddhiÅ  — result;  I…|…®…¬ kÀipram  — quickly; ¶…¥… i… 
bhavati — comes  

Desiring the result of actions here (in this world), they worship the gods. 
For, in the human world, result born of action comes very quickly.  

K¤À¸a had said earlier that many people had come to him, meaning that they had 
discovered their identity with him. But why do not all people come to him? Does he 
prefer only some people and leave the othe rs out? Does the Lord have such r¡gas and 
dveÀas? If he does, then he is no different than anyone else.  

HOW YOU INVOKE THE LORD IS YOUR CHOICE  

K¤À¸a responds to this question by saying that he denies nothing to anyone. If, as a 
j¢va, a person chooses to have only so much within Ì¿vara's creation, only that much he 
or she will get. Even his greatest devotees are blessed by him in the form in which they 
invoke him, the Lord being impartial in every way. 

This means that the form in which you invoke the Lord becomes the Lord for you. 
If you invoke the Lord as a deity, Indra, for example, then the Lord is Indra . If you 
invoke him as the giver of a particular result of action, then he becomes that devat¡, that 
deity. He can even be invoked as Jupiter, Saturn, Mars, or any planet, which is done in 
relation to a person's horoscope. Particular planets in particular locations have been 
found to indicate certain problems or situations for the person. Here Ì¿vara  is invoked as 
the planet itself, the pr¡rabdha-karma-adhiÀaÀ¶h¡na-devat¡ — the presiding deity of 
the pr¡rabdha -karma. All such invocations are possible only because the Lord is 
available in whatever purpose he is invoked, the purpose being served by the invocation 
itself.  
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Even people who have nothing to do with the Vedas get results. Rank materialists, 
for example, interested only in money and power, definitely get results. We also find 
that, without religion, Russia and China are surviving. Previously they survived with 
religion and, now, without religion, they are surviving — perhaps even better! Rituals 
and prayers have no meaning whatsoever to them. An ideal has become their religion. 
They are devotees of the state. For them, the state is God.  

Communism is nothing but statism, i.e., the state is more important than the 
individual. Everything belongs to the state and nothing belongs to the person. Whatever 
is there is to be shared by all. The idea itself is good, no doubt. However, to enforce it, 
individual freedom is destroyed. Anyone who raises his or her voice against the system 
is either prevented from speaking altogether or is sent where he or she cannot be heard 
by other human beings. Thus, individuals do not count at all. For those who hold this 
particular ideology, the state becomes God. Of course, such people will not call it God, 
but this is what God is for them. 

Why do people misplace God like this? Why do they not become mumukÀus and 
go after liberation, freedom? Because they are unable to see beyond the immediate 
results that they see here in the wor ld. And to gain those results, they worship different 
deities, devat¡Å yajante, which can be anything — money, power, biceps, and so on.  

Desiring the results of various forms of action, k¡´kÀantaÅ karma¸¡Æ siddhim, 
people invoke these various deities. They do not invoke Parame¿vara , the total as such: 
‘They don't seek Me. They don't go after Me. They don't want to know Me. They want 
only to have these small results that they can see. They are bhaktas, alright, but they 
worship Me as small deities alone,’ says K¤À¸a . 

And why do they do this? Because, having doership, kart¤tva , they think, ‘I am an 
independent  person, capable of doing what is necessary to get certain results.’ Only 
human beings have this capacity to choose action based on this kart¤tva, this sense of 
doership. Animals do not have this sense, nor do the devas; they have only enjoyership, 
bhokt¤tva . 

PEOPLE WANT IMMEDIATE RESULTS 

The idea here is that people want immediate results. They do not want to wait. 
They see that here in this world the res ult or accomplishment born out of any karma 
takes place immediately. Many young people do not complete college because of the 
desire for a more immediate result even though they are encouraged by their parents and 
older members of the society to struggle for a few years so that they can enjoy a better 
life later. 

Because a young man plays a guitar, he may think he is a musician. Seeing others 
who have become very popular and are making a lot of money, he wants to do the same. 
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Therefore, going to college does not interest him. He even draws his father's attention to 
those people who became successful and made a lot of money with very little or no 
formal schooling whatsoever. Of course, he fails to mention those who did not educate 
themselves and are rotting in the streets. Instead, he will point to a particular uncle who 
did not go to school, but who happened to be at the right place at the right time and made 
some money. He then married a woman who also had some money and bought a certain 
piece of property, which escalated in value merely because someone decided to build a 
shopping mall in that very location. 

Young people do not want to study because they want quick results. Or, they may 
only pretend to be interested in music or electronics because, in fact, they are not 
interested in anything! Still other young people may want to do nothing more than travel 
to faraway places with a pack on their back. Those people who have interrupted their 
studies for quick results find it very difficult to resume studying la ter because they lack 
the necessary discipline.  

In every university campus, there are people in their forties and fifties struggling to 
complete college degrees. Since these people obviously have gained a value for 
education, why do young people not want to study? Because, like these older people 
before them, they go for quick results, immediate success, without really knowing what 
they want in life.  

This, then, is what is meant by people invoking small deities whether they are 
devotees or not — the deities of money, power, and so on. The desire for quick money is 
what makes a person deal in drugs and buy lottery tickets. If at all a person prays he or 
she does so at the time of buying a lottery tickets. ‘O Lord! Please let this be the winning 
number!’ 

IS THE LORD REALLY IMPARTIAL?  

Therefore, K¤À¸a  is saying here, ‘Don't blame Me. Don't say that I am partial and 
that because of my likes and dislikes, all these things happen, to people.’ But his 
statement can still be questioned based on the seemingly unjust differences we see 
among different types of people. If, as K¤À¸a says, he is the author of the world, 
s¤À¶i-kart¡, the one from whom everything has come, then ultimately he is the author of 
all the people in the world. Why, then, has he placed some people in elevated positions 
and others in lowly positions? Why, in the Vedic context, is one person called a 
br¡hma¸a , another a kÀatriya, yet another a vai¿ya , and still another a ¿£dra ? How is it 
that there are such differences in the world? The br¡hma¸as have their own position in 
society, as do each of the others. There is a certain order, a hierarchy, wherein one group 
of people seems to be superior to another and some people have no place in the system at 
all. 
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As the author of this world, is Ì¿vara not responsible for all these differences? 
And if he is responsible, he must certainly have a problem — the blemish of partiality. 
Why else would he put a silver spoon in the mouth of one person, a gold spoon in the 
mouth of another, a platinum spoon in the mouth  of yet another, and no spoon at all, not 
even a plastic one, in the mouth of still others? And there are people born with no 
mouths at all! Why does Ìsvara  do these kinds of things? 

If this question cannot be asked and answered, why bother about God at all? It is 
not enough to say, ‘This simply means that God does whatever he does and, because he 
is God, no one can question him?’ Well, he may be God, but I am the sufferer. First you 
tell me he made me and then you say he knows my problems better than I do.  How? I am 
the one who was born crippled and cannot see or hear. God seems not to know that being 
crippled, blind, and deaf is not a pleasant life since he made me this way. But I know 
better! If God knew what I know, he would definitely have made me differently. And 
since he didn't, isn't he just another defective manufacturer? 

If you buy a car in which even the slightest flaw is detected, there is such a furore 
made about it that the manufacturer calls back all the cars of that particular design, if 
only to change one bolt in the brake system. But, as a manufacturer, Ì¿vara  cannot be 
questioned, it seems. Nor does he call back anything. He does not say, ‘I am so sorry. 
That was a hurried job. Please send it back to Me and I will give you new legs or 
whatever.’ Instead, the person has to suffer through life without legs, eyes, ears, and so 
on. 

What kind of God is this, that sits above us somewhere, having a wonderful life, 
while some unfortunate person has to inch along the ground because he or she is lame? 
And if God must make a crippled person, the least he could do is to put the person in 
America where motorised wheelchairs are readily available. Even this much he does not 
do for the person! How can we look at such differences and say that God is justified in 
all that he does. What kind of justification is this? 

You find some people born with parents and others who do not even know who or 
where their parents are. A child may be born in South Korea to one set of parents and be 
raised in Vancouver by another set of parents. Everyone thinks he is doing very well, 
but, in fact, he is not because he is painfully aware that he is noticeably different from 
his parents and his brothers and sisters. If he had been raised in Korea by his original 
parents, he would look the same as everyone else and would not have the problems he 
has growing up in Vancouver. 

Even though a baby is a baby, adoptions do not really work. Even animals who 
have been adopted have problems adapting to a new habitat. Why would a baby have to 
be adopted in the first place? Whether in this country or elsewhere, why should the child 
not be with his or her own parents? Because we do not know where the father and 
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mother are, we say the child is an orphan. If everyone is created by God, can we say an 
orphan is created by people? No. Again, God seems to be some kind of a sadist.  

HAS GOD HIMSELF SAID WE MUST FOLLOW HIM? 

Further, I am told that, not only has God made me, but he has also said that I must 
follow him. And how do I know this? Someone else tells me. The least God could do is 
to come and tell me himself. Then this would all mean something to me. In fact, God 
should tell everyone. Instead, someone else tells us that God told him and then asked him 
to tell us. If God wants me to know this, why does he not tell me himself? Also, another 
person sometimes comes along, saying that God told him that what he told the first 
person earlier is no longer current and what we are now going to hear is the latest word 
from God! 

This kind of God is someone we wou ld all be better off without, in fact. If God is 
something that is to be established, the concept should be a rational one, at least. What is 
unreasonable cannot be accepted. Thus, the issue being addressed here is valid: If God 
made all these divisions among people — br¡hma¸as, kÀatriyas, vai¿yas, and ¿£dras, 
to use the Vedic context — then he must definitely be partial because the br¡hma¸as 
seem to be better off.  

To deal with this concern, K¤À¸a acknowledges that he made them all and, at the 
same time, says that he is not to blame: 

S……i…÷¥…«h™…» ®…™…… ∫…fiü∆ı M…÷h…EÚ®…« ¥…¶……M…∂…&* 
i…∫™… EÚi……«Æ˙®… {… ®……∆  ¥…r˘¨EÚi……«Æ˙®…¥™…™…®…¬** 13 ** 
c¡turvar¸yaÆ may¡ s¤À¶aÆ gu¸akarmavibh¡ga¿aÅ 
tasya kart¡ramapi m¡Æ viddhyakart¡ramavyayam Verse 13 

®…™…… may¡  — by Me; M…÷h…EÚ®…« ¥…¶……M…∂…& gu¸a-karma-vibh¡ga¿aÅ — a division based on 
duties and qualities; S……i…÷¥…«h™…«®…¬ c¡turvar¸yam  — four-fold grouping (of people); ∫…fiüı®…¬ 
s¤À¶am — was created; i…∫™… tasya — its; EÚi……«Æ˙®…¬ kart¡ram — author; + {… api — even; 
®……®…¬ m¡m — Me; +¥™…™…®…¬ avyayam — changeless; +EÚi……«Æ˙®…¬ akart¡ram — non-doer; 
 ¥… r˘ viddhi — know  

The four-fold grouping (of people), a division based on duties and 
qualities, was created by Me. Even though I am its author, know Me to be 
a non-doer, ever  changeless. 

Here, K¤À¸a is referring to the Vedic system that divided people into four groups, 
saying that he has created both the people and the groups. As the creator of everything, 
s¤À¶i-kart¡, the Lord cannot deny his authorship, nor does he here, while talking to 
Arjuna. 
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Although this classification into four groups refers to the Indian context, what 
K¤À¸a says here is universally applicable. In other contexts, we see people divided in 
terms of royalty, nobility, wealth and poverty. Still others refer to groups of people as the 
upper class, upper-middle class, middle class, lower middle class, and so on. Wherever 
there are people, such classifications or groups are always to be found.  

In the Vedic context, people are divided into four groups on the basis of their 
qualities, gu¸ataÅ vibh¡ga , and on the basis of what they have to do, karmataÅ 
vibh¡ga .This division was created by Bhagav¡n. About this, K¤À¸a  says, ‘Understand 
Me to be the maker, the kart¡ of this four-fold division.’ At the same time, he also says, 
‘Understand that I am not the kart¡. I am the non -doer, akart¡, because I am 
changeless, avyaya. I do not undergo any change whatsoever — I do not undergo the 
change to become the kart¡.’ 

How can K¤À¸a say he has created all this and also say he is not the doer? In order 
to resolve this apparent contradiction, we will first look at the division of people based 
on gu¸a and karma. Then, we will look at how Ì¿vara  can be their kart¡ and, at the 
same time, be a non-doer. 

THE NATURE OF THE GUÛAS 

The division of people according to qualities, gu¸a-vibh¡ga , is found all over the 
world, not just in India. The qualities upon which this division is based are 
psychological, meaning that they refer to the composition and disposition of the mind. 
The division based upon the quality of the mind, manogu¸a is four-fold, as we shall see 
a little later. 

The gu¸as or qualities themselves are three in number — sattva, rajas, and 
tamas, the meanings of which we shall also see. Everyone has these three qualities and, 
from certain combinations of these three qualities, four groups are derived.  

One possible composition of the three gu¸as is sattva -rajas-tamas, wherein 
sattva is predominant, rajas is less predominant, and tamas is the least predominant. A 
second composition in the order of predominance is rajas-sattva-tamas. Similarly, the 
third composition is rajas-tamas-sattva  and the fourth is tamas-rajas-sattva. These 
four combinations are the only four compositions possible. There can be shades of each 
of these four, but a fifth composition is not possible. 

Why, you may ask, can tamas-sattva-rajas or sattva-tamas-rajas not be a fifth 
and sixth composition? By looking at each of the three gu¸as involved, we shall see why 
only four var¸as or groups of people are possible when the division is based on their 
gu¸as. 

Sattva  stands for any type of thinking; rajas stands for activity; and tamas stands 
for dullness, inactivity. Contemplativeness, inquiry, silence (¿¡nti), and the disciplines, 
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¿ama  and dama, are all sattva. Discipline is also found in a person in whom rajas is 
predominant; but there will also be a lot of ambition, energy, and enthusiasm along with 
it — the go-getter, for example. Tamas is a certain dullness, lethargy, and laziness. 

Everyone is a combination of these three and, as we have seen, the combinations 
can vary. Babies, for example, are tamas-rajas-sattva . Tamas being predominant, they 
sleep most of the time. As they get older, rajas predominates, and they become very 
active. Finally, when they are grown, we expect them to be s¡ttvikas.  

THE FOUR GROUPS OF PEOPLE ACCORDING TO GUÛA 

The sattva-rajas-tamas composition is a very beautiful description of a person's 
inner composition. A person can be predominantly contemplative, a thinking person, 
because of which certain things are very evident to him or her. Any emotionally mature 
person, any inquirer or philosopher, anyone who thinks predominantly about 
fundamental values, the ends in life, and so on, is naturally a combination of 
sattva-rajas-tamas in that order. In such a person, sattva is predominant, backed by 
rajas in second place, tamas taking third place, This, then, is one type of person. 

The second type will naturally have rajas predominant. When rajas is 
predominant, the second can be either sattva or tamas. When rajas is predominant, the 
person is very active, fired by a certain ambition. When this ambition is directed to the 
welfare of others and to certain ideals, there is a lot of thinking involved. Therefore, 
sattva is in second place, the person's enthusiasm and actions being backed up by 
thinking. Such people generally become good leaders. The world needs such leaders. 

Then we have the third group of people, those who are always active, having rajas 
predominant, but who have tamas rather than sattva in second place. This means there 
is ambition rather than thinking behind their actions. An example of ambition without 
thinking is when someone goes after money, power, or whatever, without any 
consideration for others. Because such a person also has some sattva , some thinking 
capacity, he or she will not only be very active but may also be very clever, very 
intelligent. But, because tamas is predominant over sattva, there will be a lot of 
scheming, manipulation, and exploitation of others. 

If, on the other hand, sattva  is backing up the rajas, there will be consideration for 
other people. There will be a respect for life and for wealth and for the freedom of 
others. Whereas, when tamas backs up rajas, there is only disrespect for dharma, 
meaning there will be no regard for others. For such a person, individual ambition is 
most important and he or she becomes a despot. Rajas being predominant, such people 
also become world leaders. If they do not become leaders, only their families and 
perhaps their neighbours suffer, whereas if they assume world leadership roles, the 
results can be devastating.  
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The fourth type of person, wherein tamas predominates, presents no such 
problem. At worst, these people are small-time criminals and, at best, simple employees 
— not out of any real contentment or anything but simply because of dullness. Such 
people have no ambition whatsoever, not even to make money. In fact, they have already 
decided that they cannot make money. ‘If I could make money, I would have made it 
long ago,’ they will say. And then, to justify their laziness, they add, ‘Who needs money 
anyway?’ And if such a person has a little ambition for something, he or she will not 
work to make it happen and will compromise at every turn. This, then, is what is meant 
by dullness, tamas. 

If a tamas-rajas-sattva  person wants to become sattva-rajas-tamas, he or she 
has to become rajas-tamas-sattva first, then rajas-sattva-tamas, and only then, 
sattva-rajas-tamas. There is no jumping possible here. It is a process involving growth 
and this is what maturity is all about. This is also what we mean by karma-yoga  
whereby one becomes mature by doing karma with a karma-yoga attitude.  

Up to rajas-tamas-sattva  growth is simply a matter of performing karma , 
pursuing one's own ends according to dharma . Only when one performs karma with the 
attitude of karma-yoga  does the person become sattva-rajas-tamas. This is the person 
who can become a sanny¡s¢. 

Shades of difference exist within each of these four groups. For example, 
rajas-tamas-sattva can be a criminal or just an ambitious sales person. When the latter 
invites you into his or her place of business with a smile, you may end up paying for the 
smile too! There is a rank selfishness in this type of person that makes him or her convert 
every action into dollars and cents. Rajas-tamas-sattva people can follow either 
dharma  or adharma, shades of difference being there. Once you reach 
rajas-sattva -tamas, you automatically follow dharma. 

THE UNIVERSALITY OF THE FOUR-FOLD DIVISION 

These are the three qualities which cause the differences in groups of people, not 
only in India but all over the world. Sattva, rajas, and tamas belong to prak¤ti, to 
nature, which belongs to Bhagav¡n alone. On the basis of this prak¤ti, then, this 
division of people according to qualities, this gu¸a-vibh¡ga , is done. 

All people come under the four groups formed by the possible combinations of the 
three gu¸as because everyone has to work his or her way through the four compositions 
in order to mature. In the Vedic context, the people having the first combination, 
sattva-rajas-tamas, are called br¡hma¸as, those having the second combination, 
rajas-sattva -tamas, are called kÀatriyas, those having the third, rajas-tamas-sattva, 
are called vai¿yas, and those having the fourth combination, tamas-rajas-sattva, are 
called ¿£dras. This, then, is the gu¸a-vibh¡ga , the four-fold division based on qualities, 
referred to in this verse. 
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DUTY -BASED DIVISION AMONG PEOPLE 

There is another kind of division inherent in this system, also four-fold, the people 
of each division being called by the same names. This division is based on duty — 
karma-vibh¡ga . The duty of a br¡hma¸a , for example, is to teach and to officiate at 
rituals. His life is one of prayer for the welfare of the society and he lives very simply 
with no more than the barest essentials. He must practise ¿ama and gain dama. He 
studies the Veda, teaches, and serves as an officiating priest, undertaking all those 
liturgical activities that are the duties of a priest. The society requires that certain 
religious activities be conducted and the br¡hma¸a  is responsible for them. He is a 
priestly person.  

Thus, there is a gu¸a-wise br¡hma¸a  and a duty-wise br¡hma¸a. Similarly, 
there is a gu¸a-wise kÀatriya and a duty-wise kÀatriya , whose duty is to protect 
dharma , be committed to knowledge and protect the Vedas. As a kÀatriya , Arjuna's 
duty was to rule and protect the people, in terms of administration, judiciary, law 
enforcement, and defence. All these functions fall under kÀatriya -dharma and are duties 
to be done in every society.  

A vai¿ya is a person who deals in commerce, wealth, farms, agriculture, and so on. 
Commerce involves bringing things from the place where they are produced and selling 
them in other places where they are needed. Thus a vai¿ya  is the one whose duty is to 
make things available to people.  

The people in the fourth division, ¿£dra, provide the hands and legs, eyes and 
ears, for the others. Their duty is to serve and, without such people, nothing could be 
accomplished. The activities they perform are found in all societies in the world and 
must be done if the society is to function.  

In the Vedic religion, the activities of each of the four groups of people are 
converted into duties and are enjoined according to family. We do not know when all 
this started, but whoever was doing the duties of a ¿£dra or a vai¿ya  or a kÀatriya or a 
br¡hma¸a  kept passing these same duties down to his or her children.  

Strictly speaking, anyone who does the work of a particular group should be 
known by the name of that group regardless of which group he or she is born into. A 
person who is born in a br¡hma¸a  family, but does vai¿ya-karma, is a vai¿ya . A true 
br¡hma¸a , on the other hand, is one who, having been born into a br¡hma¸a  family, 
lives a simple life so as not to exploit the society, studies and teaches the Veda, and 
performs the obligatory rituals for the welfare of the people, just as his father, 
grandfather, and great-grandfather did before him. 

Duties being there, we have these four groups of people. Of course, duties can be 
transgressed, but that is not the point here. The duties themselves, the karma, are the 



Chapter 4 65 

basis for the division of people, each group having its respective duties. Thus, there are 
br¡hma¸a -duties, kÀatriya-duties, vai¿ya-duties, and ¿£dra-duties. 

A man who is a br¡hma¸a  in terms of karma , duty, may chant the Veda, officiate 
at rituals, and so on, but gu¸a-wise, he may be ambitious and may want recognition. 
Such a person is not sattva-rajas-tamas. If, however, he carries out his duties with the 
attitude of karma-yoga, he is sattva -rajas-tamas. Then his attitude is, ‘This is my 
karma, my duty. These duties are to be done by me. They are my offering to the Lord.’ 

KARMA-YOGA AND A DUTY-BASED SOCIETY  

Karma -yoga is relatively easy for a person who is born into a structure where the 
concept of duty is so clearly defined. When the spirit behind the structure is understood, 
all the person has to do is what has to be done. The person need not choose a vocation in 
life. He or she knows exactly what is to be done based on which family he or she is born 
into. One's duty is written all over one's forehead at birth, so to speak.  

For a person who believes in the law of karma, there is no other reason for him or 
her to have been born into a particular family. Some karma is the governing factor and 
what is now to be done is clear. For example, a man who is born into a br¡hma¸a 
family knows that he has to study, perform yajµas and so on — and he does so, happily. 
While performing his duties, he does not mutter, ‘if only I were an administrator, I 
would have earned a lot of money by now. Instead, I have nothing!’ 

If earning money is the main criterion, a system based on duty cannot work. 
Everyone will look to see which vocation produces the most money and do only that. If 
medicine produces money, you will become a doctor. And when a glut develops in the 
field of medicine, you will turn to another field where there is more opportunity, more 
money. If money and power are the main criteria, there will be no structure, really 
speaking. The money and the power will set up the structure for one's education, 
profession, marriage, and so on.  

But here, in the Vedic vision, mokÀa , liberation, is the main aim. The Veda says 
that you are perfect and that you have to achieve this knowledge, which is mokÀa. To do 
this, you must have a mature mind and this kind of a mind can only be gained by living a 
life of karma-yoga . For karma-yoga, you must necessarily have a certain duty and be 
clear about what you are to do. When you are clear about what your duty is, then you can 
perform all karma , all activity, as duty. 

We have seen how the duties of a br¡hma¸a  are very evident to the person. 
Similarly, the duties of kÀatriya are very clear to him and he per forms his karma as a 
duty, cheerfully. A vai¿ya  also knows exactly what is to be done by him. His father is 
engaged in either commerce or cultivation, or he may have a cattle farm. The son 
chooses one of the three or involves himself in all of them. Whatev er he chooses to do is 
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done as his duty and for a reasonable profit. A vai¿ya also is not supposed to exploit the 
society in any way. For example, he must not create a scarcity by buying all available 
stock, storing it somewhere, and then releasing it in small amounts at large profits when 
the people begin clamouring for it. Such practices are definitely not in conformity with 
dharma  nor are they vai¿ya -dharma. Thus, when a vai¿ya  performs his duties happily, 
according to his own dharma, it can be yoga for him. The duties of a ¿£dra , 
¿£dra-karma, are the same. They are not lowly or demeaning karma; they are simply 
duties to be done.  

SUPERIORITY IS DETERMINED BY ONE'S MATURITY, NOT DUTY  

No duty is superior to another. Each duty is as good, as necessary, as every other 
duty. Therefore, one group of people is not superior or inferior to another group of 
people. The people themselves are nothing but Parame¿vara , irrespective of which 
group they belong to. In every society, there are certain activities to be performed and 
these activities or duties fall into four general groups. Thus, the groups that people 
belong to differ from each other only in terms of the duties attached to them. 

When a person belonging to any group performs his or her duty with an attitude of 
karma-yoga , that person becomes, gu¸a-wise, sattva -rajas-tamas. A br¡hma¸a who 
chants the Veda for the sake of personal glory becomes rajas-sattva-tamas; if he does it 
for money alone, with no other ambition, he becomes rajas-tamas-sattva. And if he 
performs a ritual in the temple with an attitude of dullness, for no other reason than to 
feed himself, he is tamas-rajas-sattva . 

There is another kind of br¡hma¸a  who enjoys what he does and does it well but, 
at the same time, wants everyone to listen to him. He is always looking around to see 
who is coming! There are also those who, seeing someone who has a lot of money 
coming, will stop right in the middle of performing a p£j¡  and fawn all over the person. 
God has to wait, it seems! Thus, there are several varieties of br¡hma¸as — 
br¡hma¸a -br¡hma¸as, meaning br¡hma¸as, both duty-wise and gu¸a-wise; kÀatriya -
br¡hma¸as, those who are br¡hma¸a duty-wise and kÀatriyas gu¸a-wise; vai¿ya -
br¡hma¸as, those who are br¡hma¸as duty-wise and vai¿yas gu¸a-wise; and 
¿£dra-br¡hma¸as, those who are br¡hma¸as duty-wise and ¿£dras gu¸a -wise. 

In the same way, there are br¡hma¸a-kÀatriyas, kÀatriya -kÀatriyas, 
vai¿ya-kÀatriyas, ¿£dra-kÀatriyas; br¡hma¸a-vai¿yas, kÀatriya-vai¿yas, 
vai¿ya-vai¿yas, ¿£dra -vai¿yas; br¡hma¸a-¿£dras, kÀatriya-¿£dras, vai¿ya -¿£dras, 
and ¿£dra -¿£dras. Who is superior in all of this? A br¡hma¸a-br¡hma¸a , br¡hma¸a -
kÀatriya , br¡hma¸a -vai¿ya , and br¡hma¸a-¿£dra are all equal. So the br¡hma¸a is 
superior. This statement must not be misunderstood. When we refer to a br¡hma¸a  as 
superior, we are not talking about a person who performs the duties of a br¡hma¸a. We 
are talking about the quality, the maturity, of the person's mind. There is a lot of 
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confusion around this very point that has given rise to the prevalence of caste-related 
problems.  

If a man who performs br¡hma¸a  duties says that he is superior, he is definitely 
demonstrating a lack of the qualities of a br¡hma¸a and is therefore, not a 
br¡hma¸a -br¡hma¸a. You will find many great historical saints who were not 
br¡hma¸as by birth being worshipped in temples in India. Some were ¿£dras and 
others were harijans, meaning those who do not belong to any of the four groups. Most 
of these saints were duty-wise ¿£dras, but they have places in the temple because they 
were br¡hma¸a-¿£dras. Therefore, gu¸a-wise, people can be br¡hma¸as while 
belonging to any of the four duty-based divisions. 

DUTIES MAY CHANGE, BUT QUALITIES DO NOT 

This classification of duties and people can apply anywhere, not just in India. 
Here, the only difference in the four-fold division is that it was reflected within the 
family structure itself, each family belonging to one of the four groups. Probably less 
than one percent of the people still follow this system, but amongst those who do, the 
son of a br¡hma¸a still studies and teaches the Veda, performs the prescribed rituals, 
prays for the society, and lives a simple life. The system is almost gone because it 
requires a certain protection that it no longer enjoys. 

No system can survive unless it is protected. Prior to the Mogul invasions, the 
four-fold classification structure in India was protected by the royal families. However, 
during the eight hundred years of Muslim rule, it was destroyed. Later, in the interests of 
survival, people concerned themselves only with doing what had to be done to look after 
themselves and their families. Because a man no longer bothered about what his fathers 
karma was, the whole structure changed in terms of duty. 

However, in terms of quality, gu¸a-vibh¡ga, the division of people does not 
change. This is where karma-yoga as an attitude becomes clearer. A karma-yog¢  is one 
who does what has to be done with the proper attitude. Such a person is also a 
br¡hma¸a , sattva-rajas-tamas, with reference to the quality of his  or her mind. Only 
this br¡hma¸a  can be a sanny¡s¢. The mandate that only a br¡hma¸a  can be a 
sanny¡s¢ is based on quality of the mind alone and has nothing to do with which group a 
person is born into in terms of duty.  

KÎâÛA AS DOER AND NON-DOER  

The Vedic culture, then, divides people into four groups, catv¡raÅ var¸¡Å, 
according to their duty, karma  — the system itself being possible because of the three 
gu¸as, sattva, rajas, and tamas, found in everyone. And K¤À¸a , as Ì¿vara , could say, ‘I 
created them all, but don't blame me. I am not the doer. Because of their own karma, 
they are born differently.’ To blame Ì¿vara is like putting your finger in the fire and, 
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when the fire burns it, asking the fire, ‘Did you burn my finger?’ Then the fire replies, 
‘Yes, I burned your finger.’ And when you ask, ‘Why did you burn my finger?’ the fire 
says, ‘I didn't burn your finger.’ 

‘But,’ you continue, ‘you told me you were the kart¡. You were the one who 
burned. You said you did it. ‘‘Yes, I said it,’ the fire replies. Then you say to the fire, 
‘But you also said you are not the kart¡. You said you are akart¡. Why?’ ‘That is 
because I didn't burn,’ the fire says. ‘But you burned!’ you say. ‘Yes, I burned,’ says the 
fire, Then, again, you say, ‘But you said you didn't burn.’ ‘Yes,’ agreed the fire, ‘because 
I didn't burn.’ 

What is all this? The fire says it is the kart¡ and it also says it is akart¡. Then the 
fire explains, ‘I did it because I burned the finger. Nobody else burned the finger. It was 
me. But I didn't do it because I didn't go after your finger, did I? You stuck your finger 
into me. You asked for it and you got it. After all, I am fire, Lord Agni. In whichever 
form you invoke me, in that form I will bless you. You can try again. I can boil water for 
you. I can warm up your room or your hands. And I can burn your fingers, too. What do 
you want from me? Tell me, and I will give it to you. But don't blame me. From my own 
standpoint, I am not the kart¡. From the standpoint of what you receive from me, I am 
the kart¡ because you get whatever your karma deserves. I am the law and I cannot 
transgress the law that I am.’ 

Similarly, as Ì¿vara, K¤À¸a  says that he had created the particular structure 
reflected by the four groups of people as a part of this creation. Therefore, we are to 
know Ì¿vara  as the kart¡, the maker or creator of this four-fold division. At the same 
time, he is also to be understood as akart¡ because he says, ‘I have not done this at all. I 
am a non-doer.’ How can this be? 

Only from the standpoint of the world and the four groups of people in it can we 
take K¤À¸a to be the doer, the kart¡. Whereas, from his own standpoint, from 
Parame¿vara's standpoint, in reality, he is not the kart¡ of anything. Therefore, he is 
not subject to blame. A person has a particular karma that determines whether he is a 
br¡hma¸a , kÀatriya , vai¿ya , or ¿£dra. Which group a j¢va  is born into is the j¢va's own 
doing and has nothing whatsoever to do with Ì¿vara . 

This four-fold division is in the creation. Those who have sattva as a predominant 
quality become br¡hma¸as and those who have rajas as predominant become kÀatriyas 
or vai¿yas. It all depends on one's composition. Everyone has the capacity to change his 
or her composition because everyone has a free will. One's composition has nothing to 
do with Ì¿vara; he is only the giver of the results of actions, karma-phala -d¡t¡, and is 
completely impartial in this regard. 

Ì¿vara  is kart¡ from the standpoint of what is created and akart¡ from the 
standpoint of his own knowledge about himself, meaning that for him, there is no notion 
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that ‘I am the doer.’ That is, he has no kart¤tva-buddhi. K¤À¸a said earlier that this was 
not only true for him but for everyone. Anyone who looks upon Ì¿vara as oneself, ¡tm¡, 
as the akart¡ , is also akart¡ . 

Further K¤À¸a says: 

x… ®……∆ EÚ®……« h…  ôÙ®{…Œxi… x… ®…‰ EÚ®…«°Úô‰Ù ∫{…fiΩ˛…* 
< i… ®……∆ ™……‰% ¶…V……x…… i… EÚ®…« ¶…x…« ∫… §…v™…i…‰** 14 ** 
na m¡Æ karm¡¸i limpanti na me karmaphale sp¤h¡  
iti m¡Æ yo'bhij¡n¡ti karmabhirna sa badhyate Verse 14 

EÚ®……« h… karm¡¸i — actions; ®……®…¬ m¡m — Me; x…  ôÙ®{…Œxi… na limpanti — do not affect; 
EÚ®…«°Úô‰Ù karma-phale —with reference to the result of action; ®…‰ me — for Me; x … ∫{…fiΩ˛… 
na  sp¤h¡ — there is no longing; < i… iti — thus; ™…& yaÅ  — the one who; ®……®…¬ m¡m — 
Me; + ¶…V……x…… i… abhij¡n¡ti — knows clearly; ∫…& saÅ — that person; EÚ®…« ¶…& karmabhiÅ 
— by actions; x… §…v™…i…‰ na  badhyate — is not bound 

Actions do not affect Me. There is no longing with reference to the result 
of action for Me. The one who knows Me clearly in this way is not bound 
by actions. 

In this verse, K¤À¸a  reveals a fact about himself as Bhagav¡n and extends it to the 
individual also. Even though Bhagav¡n has created the world and everything in it, and 
performs various actions to keep it going, all these actions, whatever be their nature, do 
not affect him. Hence he says, ‘na m¡Æ karm¡¸i limpanti — the actions do not touch 
Me’ They do not bind him, meaning that they do not create sukha and duÅkha  for him 
because they do not create pu¸ya-p¡pa for him as they do for a j¢va. And why do his 
actions not affect him? Because, the notion, ‘I am the doer,’ is not there for him. 

The j¢va, on the other hand, superimposes the notion of doership upon the ¡tm¡ 
and then thinks that the self is doing all the actions. And once you have doership, 
kart¤tva, you also have enjoyership, called bhokt¤tva. A person who looks upon himself 
or herself as a doer has to answer for all the actions he or she does. But, in fact, the self 
is not a kart¡. When a person knows this particular fact, he or she no longer looks upon 
himself or herself as a kart¡  and is, therefore, unaffected by karma. 

The question here may then become, if K¤À¸a  knew he was not a doer, why did he 
do karma? Was it because of a desire to accomplish something? ‘No,’ he says. With 
reference to the result of action, there was no longing, no craving, no want, whatsoever 
in him — na  me karma-phale sp¤h¡. Therefore, when he performed karma, it was not 
for gaining a result for himself. He did not look upon himself as one who was going to 
be better by performing a certain action. 
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KNOW YOURSELF TO BE A NON-DOER 

‘While this may be true for Ì¿vara, what about me?’ you may ask. What about the 
j¢va, the individual, who is affected by all his or her actions and who also longs for 
certain results? This state of affairs is only for the ignorant, the verse tells us. The one 
who knows him clearly — yaÅ  m¡m abhij¡n¡ti — K¤À¸a  says, can also say: ‘Actions 
do not affect me. I do not long for their results — na  m¡Æ karm¡¸i limpanti na me 
karma-phale sp¤h¡.’ Actions do not bind such people. Nor do they crave for the results 
of action to make themselves better.  

The word, j¡n¡ti means ‘knows’ and abhij¡n¡ti means ‘knows clearly.’ The one 
who knows Ì¿vara  clearly as oneself is being talked ab out here. There is no other way of 
knowing the param¡tm¡ , the non-doer. The ¡tm¡  that is common here is the one who 
does not do, the one who is free from all attributes. This is the ¡tm¡ that K¤À¸a  is 
talking about. For ¡tm¡ , then, there is no doership, no enjoyership.  

As long as the notion of doership is there, there is a distinct entity. And when this 
notion of doership is gone, enjoyership also goes, leaving only the ¡tm¡ that has no 
distinguishing features whatsoever — the ¡tm¡ that is non-doer, non-enjoyer, performs 
no action whatsoever. 

If ¡tm¡ has no distinguishing feature of its own, how many ¡tm¡s can there be? 
Absence of distinguishing features means that there is only one ¡tm¡. There is no 
Ì¿vara-¡tm¡  and j¢va-¡tm¡. No difference, bheda, exists between the two. There is only 
one ¡tm¡ who is Ì¿vara, who is j¢va. Why then the seeming difference? It is all due to 
up¡dhi alone. One up¡dhi is total, samaÀ¶i-up¡dhi, called Ì¿vara , and the other is 
individual, vyaÀ¶i-up¡dhi, called j¢va. 

A person who knows ¡tm¡  as neither a doer nor an enjoyer knows Ì¿vara  as 
oneself. Like K¤À¸a, this person is not bound by the various karmas that he or she may 
do — sa karmabhiÅ na bhadyate — whether these actions be scripturally enjoined or 
worldly, vaidika-karma or laukika -karma. 

This particular verse is said to be a mah¡-v¡kya because j¢va and Ì¿vara are 
equated. K¤À¸a's words, ‘I am not bound and anyone who knows Me is also not bound,’ 
reveal the identity between Ì¿vara  and the j¢va , an identity that must be understood. This 
understanding is liberation, mokÀa. 

In the next verse, K¤À¸a again tells Arjuna how to gain this knowledge: 

B¥…∆ Y……i¥…… EfiÚi…∆ EÚ®…« {…⁄¥…ÍÆ˙ {… ®…÷®…÷I…÷ ¶…&* 
E÷ÚØ˚ EÚ®…Í¥… i…∫®……k¥…∆ {…⁄¥…Í& {…⁄¥…«i…Æ∆˙ EfiÚi…®…¬** 15 ** 
evaÆ jµ¡tv¡ k¤taÆ karma p£rvairapi mumukÀubhiÅ  
kuru karmaiva tasm¡ttvaÆ p£rvaiÅ p£rvataraÆ k¤tam     
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B¥…®…¬ evam — in this manner; Y……i¥…… jµ¡tv¡  — knowing; {…⁄¥…Í& ®…÷®…÷I…÷ ¶…& p£rvaiÅ 
mumukÀubhiÅ — by seekers of ancient times; + {… api — even; EÚ®…« karma  — action; 

EfiÚi…®…¬ k¤tam — was performed; i…∫®……i…¬ tasm¡t — therefore,; i¥…®…¬ tvam —you; {…⁄¥…Í& 
p£rvaiÅ — by those who came before; {…⁄¥…«i…Æ˙®…¬ p£rvataram — in the ancient past; EfiÚi…®…¬ 
k¤tam — was done; EÚ®…« karma — action; B¥… eva — indeed; E÷ÚØ˚ kuru — do 

Knowing (Me) in this manner, even seekers of ancient times performed 
action. Therefore, indeed, perform action (just as it) was done by those 
who came before in the ancient past. 

Knowing K¤À¸a, the Lord, ‘in this manner, evam,’ refers back to what was said in 
the previous verse, ‘Actions do not affect me — na m¡Æ karm¡¸i limpanti.’ There, 
K¤À¸a said that he had no craving for the results of any action because ¡tm¡ is p£r¸a , 
complete, and therefore, asa´ga , free of all attachment. 

Ëtm¡ is free from all actions; it has no doership whatsoever. Ëtm¡'s nature is pure 
consciousness, free from any kind of volition. Volition is always dependent upon the 
¡tm¡  but ¡tm¡  is independent of all volition, all doership. Therefore, with reference to 
the result of action, karma-phala , there is no longing, no t¤À¸¡, in ¡tm¡. Because there 
is no doership for the ¡tm¡ , actions do not affect K¤À¸a  or the person who knows that 
the self, ¡tm¡, and Ì¿vara  are one. 

And who gains this knowledge? K¤À¸a  pointed out earlier in the chapter, in the 
tenth verse, that many people had already reached him in this way. He did not mean 
everyone, only those who were seekers, mumukÀus, those who wanted liberation. And 
once they had the knowledge, what did they get? Actions no longer affected them and 
they no longer yearned for results. This is what mokÀa  is all about; there is no other 
mokÀa, in fact. 

HAVING THE KNOWLEDGE DOES NOT PRECLUDE ACTION 

And what did the seekers, who had gone before, do once they had the knowledge? 
They performed action — p£rvaiÅ karma k¤tam . Therefore, K¤À¸a tells Arjuna that he 
should do the same — tasm¡t tvaÆ karmaiva kuru — which meant that Arjuna should 
not take to sanny¡sa . He should do only what was to be done by him. áa´kara makes it 
very clear in his commentary of this verse that Arjuna was not simply to sit quietly nor 
was he to take sanny¡sa — na  t£À¸¢m  ¡sanaÆ n¡pi sanny¡saÅ kartavyaÅ . He was to 
do the karma that was his to do, just as earlier seekers had done, even those who already 
had this knowledge.  

K¤À¸a  is telling Arjuna that if he is a mumukÀu, then he should perform action 
because, previously, those people who were mumukÀus did karma  and reached him. 
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Arjuna should do what other seekers before him had done — p£rvaiÅ  p£rvataraÆ 
k¤tam, not what people in general had done. 

The use of the word mumukÀu, is very relevant here, a mumukÀu being a person 
who wants to gain liberation. Those who are still ignorant and want liberation have to 
gain the knowledge that will liberate them. Having said that others acquired the 
knowledge in this way, K¤À¸a  says, ‘Therefore, with ¿raddh¡, with faith, that you too 
will gain liberation, please do karma and gain this knowledge.’ áa´kara adds here that 
a mumukÀu who is not yet a jµ¡n¢, and therefore, not totally clear about this knowledge, 
should perform action in order to cleanse the mind of all its r¡ga-dveÀas. 

Even if one knows the ¡tm¡ completely, that person should also perform action, 
not for antaÅ-kara¸a -¿uddhi but for the sake of others — loka -sa´grah¡rtham. 
Because of the jµ¡n¢'s pr¡rabdha, there is something to be done, meaning that whatever 
presents itself for him or her to do is to be done for the good of the people. This action 
does not affect the jµ¡n¢  in any way because the person does not take himself or herself 
to be the doer. 

The word mumukÀu can indicate either a seeker or one who is already liberated, 
j¢vanmukta. ‘In either case, karma  is to be done,’ K¤À¸a  says. Arjuna himself could 
decide whether he was an ajµ¡n¢ or a jµ¡n¢, but still he was to perform action. Either 
way, he would not lose anything by doing what was to be done. 

INACTION NEVER LEADS TO LIBERATION 

K¤À¸a wants to make sure that Arjuna did not think he would be liberated by not 
doing karma . But, at the same time, it must be clearly understood that doing karma is 
not going to liberate a person either. It can only bring about antaÅ-kara¸a-¿uddhi, as 
we have already seen. Doing karma is not a direct means of liberation, but it is an 
indirect means because it helps prepare your mind so that the knowledge can take place. 
The point here is that not doing karma will not help in any way! 

An undone karma never helps you because something that is not done cannot 
produce a result of any kind. On the other hand, a karma that is done, k¤taÆ karma , 
always produces some result — either an ordinary karma-phala  or antaÅ-
kara¸a -¿uddhi, or both. 

NaiÀkarmya, the state of actionlessness that is mokÀa, is not gained by not doing 
karma. Not doing action does not amount to total actionlessness because you will 
always be doing one thing or the other. Non-doership is to be understood as the very 
nature, svar£pa , of oneself. Therefore, K¤À¸a  says to Arjuna here, ‘All these karmas 
you see me doing do not affect me in any way. I am totally unaffected by all of them.’ 

Because he is totally unaffected by action and their results, K¤À¸a as ÌÀvara has no 
partiality either. If K¤À¸a wanted certain results, that is, if he had phala-sp¤h¡ , he would 
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be doing one thing for one person and another for another, based on what he wanted 
from these people. There wou ld also be those for whom he would do nothing because 
there was nothing to be gained from them. He would help only those people who, day 
after day, flatter him with the same words, ‘O Bhagav¡n! You are so wonderful, so 
great. You are everything.’ And about the others he would say, ‘Since they don't care for 
me, I am not going to care for them.’ This would mean that Bhagav¡n also wants to be 
cared for and loved — and not just by one person but by everyone! 

God does not have such problems because he has no lo nging for the result of any 
action — na me karmaphale sp¤h¡ . He does not get anything out of people loving him. 
He is completely detached from all of this — and so are you just by knowing Ì¿vara . 
Hence,  K¤À¸a says, ‘The one who knows me clearly — yaÅ m¡m abhij¡n¡ti — is also 
out of all this karma and is not bound by it at all.’ 

By telling Arjuna that a number of people from ancient times onwards had 
achieved him by doing karma, K¤À¸a is saying that Arjuna should also do karma. He 
did not want Arjuna  to become confused, thinking that by not doing karma he would 
gain mokÀa, actionlessness. Since there can be so much confusion around the concept of 
actionlessness, K¤À¸a begins a new section here in which he explains the true meaning 
of action and inaction.  

ÀEÚ EÚ®…«  EÚ®…EÚ®…Ê i… EÚ¥…™……‰%{™…j… ®……‰ Ω˛i……&* 
i…k…‰ EÚ®…« |…¥…I™…… ®… ™…VY……i¥…… ®……‰I™…∫…‰%∂…÷¶……i…¬** 16 ** 
kiÆ karma kimakarmeti kavayo'pyatra mohit¡Å 
tatte karma pravakÀy¡mi yajjµ¡tv¡ mokÀyase'¿ubh¡t Verse 16 

 EÚ®…¬ kim — what; EÚ®…« karma — action;  EÚ®…¬ kim — what; +EÚ®…« akarma — 
actionlessness; < i… iti — thus; +j… atra — here (with reference to this subject matter); 
EÚ¥…™…& kavayaÅ  — seers (scholars); + {… api — even; ®……‰ Ω˛i……& mohit¡Å — confused; ™…i…¬ 
yat — which; Y……i¥…… jn¡tv¡ — knowing; +∂…÷¶……i…¬ a¿ubh¡t — from that which is 
inauspicious (saÆs¡ra ); ®……‰I™…∫…‰ mokÀyase — you will be released; i…i…¬ tat — that; i…‰ te  
— to you; EÚ®…« karma — action; |…¥…I™…… ®… pravakÀy¡mi — I shall tell  

Even the seers (scholars) are confused with reference to what is action 
(and) what is actionlessness. I shall tell you about action, knowing which 
you will be released from what is inauspicious (saÆs¡ra).  

The subject matter under discussion is karma, action. KavayaÅ  is the plural of 
kavi, which can mean a poet, a seer, or the Lord. Kavi can also refer to an informed 
person, one who is intellectually highly accomplished, a medh¡v¢. A person who simply 
stores information in his or her memory and blurts it out on command, just like a floppy 
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disk does, is not a medh¡v¢. A medh¡v¢ is one who understands a subject thoroughly 
and retains it, complete with all the details. 

There are still others who can understand a subject matter and not retain the 
details. Such a person is also blessed. In this verse, kavayaÅ refers to those who are able 
to understand the subject matter and can also retain the details. Even such people, K¤À¸a 
says, are confused, mohita, about karma and akarma , action and actionlessness. 

What is action — kiÆ karma? What is actionlessness — kim akarma? Since 
even informed people are not very clear about this subject matter, it cannot be assumed 
that karma refers only to action done and akarma  to action not done. Obviously, such 
an approach is too simplistic. Therefore, K¤À¸a  says to Arjuna, ‘I will tell you what 
karma is — te karma pravakÀy¡mi,’ karma meaning both karma and akarma . 

áa´kara  confirms, in his commentary on this verse that karma here stands for 
both karma and akarma (karma  ca akarma ca). To understand karma, akarma  must 
also be understood, knowing which you will be liberated, yajjµ¡tv¡ mokÀyase, from the 
inauspicious, a¿ubh¡t, meaning from saÆs¡ra. áubha is a very beautiful word to refer 
to something that ends well. It is often found at the end of books, in the same way that 
we find the word, ‘finis.’ While ‘finis’ merely means the book has ended, ¿ubha means 
that it has ended well. 

Anything auspicious, anything good, is called ¿ubha  and a¿ubha means the 
opposite, that which is inauspicious or not very good. Here, we can take it, as áa´kara 
does, to mean saÆs¡ra. SaÆs¡ra is a¿ubha and it ends in mokÀa. Therefore, mokÀa  
alone is ¿ubha. When saÆs¡ra ends, there is mokÀa, which is called ¿ubha. Until then, 
it is all a¿ubha , all saÆs¡ra . The grand finale of saÆs¡ra , the auspicious end, is called 
¿ubha. From this inauspicious saÆs¡ra , you will be relieved, liberated, freed. This, 
then, is one way to take the word a¿ubha  in this verse.  

There is another way of looking at a¿ubha  here. As long as you have any doubts 
in your head, they gnaw away at you and create problems. They are like bugs with their 
many wings and legs bustling around in your ears and creating a disturbance. Doubts, 
therefore, are called a¿ubha. They have to come to an end and do so only when 
everything is understood clearly. What has to be understood here is the nature of karma 
and akarma.  

ALL UNDERSTANDING ENDS UP IN ËTMË 

We shall see that the understanding of karma itself is the understanding of ¡tm¡ 
and an¡tm¡ . In fact, the thorough understanding of any topic will always end up in 
¡tm¡ only. If you take any one thing — ¿¡nti, sukha, duÅkha, jagat, a name or form, 
mind and its nature, and so on — and analyse it, it will resolve into ¡tm¡ . This is why 
we can begin anywhere. Everything is connected; nothing is unconnected.  
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If you remove the doubts with reference to karma , you will remove saÆs¡ra  for 
good. You are released from the doubts themselves and this release is the gain of mokÀa . 
When ignorance, the knot of the heart, is resolved, all doubts fall apart. All the karmas 
standing in one's account are destroyed when that Brahman, the param¡tm¡ , that is 
Ì¿vara and j¢va , is understood. And this  happens in one stroke! ‘In one stroke’ should 
not be misunderstood to imply action. This all happens in terms of knowledge alone — 
the stroke of knowledge.  

In the next verse, K¤À¸a explains further why this karma and akarma have to be 
known: 

EÚ®…«h……‰ ¡ {… §……‰r˘¥™…∆ §……‰r˘¥™…∆ S…  ¥…EÚ®…«h…&* 
+EÚ®…«h…ù… §……‰r˘¥™…∆ M…Ω˛x…… EÚ®…«h……‰ M… i…&** 17 ** 
karma¸o hyapi boddhavyaÆ boddhavyaÆ ca vikarma¸aÅ 
akarma¸a¿ca boddhavyaÆ gahan¡ karma¸o gatiÅ Verse 17 

EÚ®…«h…& karma¸aÅ — of actions; + {… api — also; §……‰r˘¥™…®…¬ boddhavyam — is to be 
known;  ¥…EÚ®…«h…& vikarma¸aÅ  — of the forbidden action; S… ca  — and; §……‰r˘¥™…®…¬ 
boddhavyam — is to be known; +EÚ®…«h…& akarma¸aÅ  — of actionlessness; S… ca  — 
and; §……‰r˘¥™…®…¬ boddhavyam — is to be known;  Ω˛ hi — because; EÚ®…«h…& karma¸aÅ  — of 
karma; M… i…& gatiÅ —nature; M…Ω˛x…… gahan¡ — (is) difficult (to understand) 

Action (enjoined by the scriptures) is also to be known. Forbidden action 
and actionlessness must also be known. (This is) because the nature of 
karma  is difficult (to understand). 

Here K¤À¸a  first divides karma, meaning action in general, into two types — 
action that is to be done, karma, and action that is not to be done, vikarma. What is to 
be done must of course be known and what is not to be done must also be known. 
Furthermore, if you think that actionlessness, akarma  is not doing karma, then akarma 
also has to be known. You must know what is meant by not doing karma. Is it the non-
performance of action or is it the absence of doership? This you have to know. If 
akarma  is the absence of doership, then the non-performance of a given action does not 
amount to akarma , as K¤À¸a  himself would clarify later. 

Why is all this analysis needed? Because one should not take karma in a 
simplistic way. Nor is it easy to understand. People sometimes tell me, ‘Swamiji, I have 
heard enough about karma. I want jµ¡na .’ If karma were known by these people, they 
would have the knowledge, jµ¡na, too! Karma  has to be known, but it is difficult to 
know — gahan¡. The simple do's and don'ts are not what is to be known. What must be 
known is the very nature of karma itself. 
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Gahan¡ means that the subject matter of karma and akarma is shrouded in 
confusion. Because you do not see it clearly, you need to clear away the mist. And to do 
this, you have to bring in light. Karma  is not as simple as you think. If you understand 
the nature of karma, you will understand reality, Brahman , everything being connected 
as it is. To say that karma  is to be known is to say that everything else connected with it 
has to be known also. 

Thus, K¤À¸a  introduces the subject matter of karma and akarma in this verse and 
the preceding one. The answer to the question, what is karma and what is akarma , is 
given in the next verse, along with some words in praise of the person who understands 
action and actionlessness clearly.  

EÚ®…«h™…EÚ®…« ™…& {…∂™…‰n˘EÚ®…« h… S… EÚ®…« ™…&* 
∫… §…÷ r˘®……x…¬ ®…x…÷π™…‰π…÷ ∫… ™…÷HÚ& EfiÚi◊…EÚ®…«EfiÚi…¬** 18 ** 
karma¸yakarma yaÅ pa¿yedakarma¸i ca karma yaÅ 
sa buddhim¡n manuÀyeÀu sa yuktaÅ k¤tsnakarmak¤t Verse 18 

™…& yaÅ — the one who; EÚ®…« h… karma¸i — in action; +EÚ®…« akarma  — actionlessness; 
{…∂™…‰i…¬ pa¿yet — would see; S… ca — and; ™…& yaÅ  — the one who; +EÚ®…« h… akarma¸i — 
in actionlessness; EÚ®…« karma — action; ({…∂™…‰i…¬ pa¿yet — would see); ∫…& saÅ  — that 
person; ®…x…÷π™…‰π…÷ manuÀyeÀu  — among human beings; §…÷ r˘®……x…¬ buddhim¡n — wise;  
∫…& saÅ — that person; ™…÷HÚ& yuktaÅ  — (is a) yog¢ ; EfiÚi◊…-EÚ®…«-EfiÚi…¬ k¤tsna-karmak¤t — 
who has done everything that is to be done 

The one who sees actionlessness in action and action in actionlessness is 
wise among human beings. That person is a yog¢ , who has done 
everything that is to be done.  

áa´kara  writes an extensive commentary, bh¡Àya on this verse, setting out the 
various arguments that are relevant to this important topic. In order to gain, a clear 
understanding of karma and akarma, we will look into this particular bh¡Àya  in some 
detail. 

It was said that even the informed are deluded with reference to the nature of 
action and inaction. Karma  here means action in general and is not restricted to 
scripturally enjoined rituals, as it is elsewhere in the G¢t¡. Because even the learned are 
confused, K¤À¸a says he would reveal to Arjuna the nature of karma , which implies 
akarma  also, knowing which he would be liberated from doubt, from saÆs¡ra. 

What is to be done and what is not to be done are both considered to be karma , 
action. Killing, for example, and helping someone are two different actions. Killing is a 
prohibited action, niÀiddhakarma, and helping another person is an enjoined action, 
vihita-karma. 
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A command, vidhi, is always with reference to an action, either to do it or not to 
do it. Because one may hurt another, the ¿ruti enjoins us not to hurt anyone. ‘May one 
not drink alcohol’ and ‘May one not eat meat’ are also scriptural injunctions or ‘don'ts’ 
with reference to the actions one performs. Similarly, there are a number of commands 
concerning the ‘do's,’ the actions that are to be done. Thus, there is a list of ‘do's’ and 
‘don'ts’ for people to follow, all of which are karma . 

Akarma is also to be understood in terms of karma. Is akarma simply not doing 
action or is it somet hing more? The very nature of action, its svar£pa , is what we are 
trying to understand here. Only when action is properly understood can one understand 
what non-action or the absence of action is. 

People generally understand the absence of action as not doing action. If you do 
not do something, this non-performance is the absence of action. When a man who is 
walking stops walking, the action of walking has stopped. There is a standstill, no action. 
But standing still is also an action. Try standing still an d you will understand how 
difficult an action it is! Similarly, sitting still is an action, which is why you cannot do it 
for very long. To think that you are going to gain inaction by sitting still is to be deluded. 
There is no such inaction in fact. 

To think that not performing action is inaction is no different than thinking that 
printing more currency will resolve a country's tight money situation. Such a simplistic 
approach cannot solve the problem and will create additional problems because it is not 
that easy. Similarly, to understand inaction is not as easy as it seems. What K¤À¸a says 
in this verse is in keeping with what he had said earlier in the second, third, and fourth 
chapters. Although the present verse is very cryptic, it can be understood by keeping in 
mind what has gone before.  

ANOTHER DESCRIPTION OF A WISE PERSON 

Here, K¤À¸a describes a person who could see inaction in action and action in 
inaction. What kind of a person is this? If he or she sees a man walking, does the person 
see him as  standing still? And if he is standing still, does the person see him as walking? 
This is like watching someone eating and having the person tell you he or she is not 
eating at all. Usually, we would think that such a person was mentally deranged in some 
way. But here K¤À¸a  says that one who sees action in inaction and inaction in action is a 
wise person, buddhim¡n! 

Then, to top off the confusion, K¤À¸a  goes on to say that such a person is a 
k¤tsna-karmak¤t, someone who has done everything that is to be don e! This means that 
there is nothing more for this person to do. He or she is free, whereas for others there 
remains a long list of ‘to-be-dones’ and ‘not-to-be-dones.’ 
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This list, as long as it exists, is unending because the items to be done and not to 
be done are difficult to fulfil. What you ought to do is not always possible to do. Nor can 
you always avoid doing or saying what is not to be done or said. Also, the to-be-dones 
and not -to-be-dones go on increasing. With reference to the food one eats or personal 
ambitions, for example, there are a number of things to be done and not to be done. Like 
this, everyone has a long list and even if some of the items are fulfilled, so many others 
pop up in their place. Some items on the list are very clear to you, while others may be 
vague. Still, they are there below the surface and will become clearer in time, like a 
Polaroid film. This, then, is the situation for everyone.  

Here, K¤À¸a  describes the person who has managed to fulfil all the items on the 
list as being one able to see action in inaction and inaction in action. He praises such a 
person and refers to him or her as being wise, buddhim¡n! If seeing is all that one has to 
do to be wise, the seeing itself must be very difficult. The words themselves reveal the 
difficulty. How can I see action in inaction and inaction in action? 

INACTION IN ACTION 

The usual locative case meaning for the word ‘in’ in the expressions, ‘inaction in 
action’ and ‘action in inaction,’ does not apply here. When we say, ‘Where is he sitting?’ 
the response, ‘on the ground,’ denotes a location where the action of sitting is taking 
place. Similarly is the case with the statement, ‘The book is in my hand.’ However, here, 
áa´kara dismisses any sense of location with reference to action and inaction, saying 
that action cannot become the location or the basis for inaction. Inaction being the 
absence of action, it is not there to be located upon action.  

Inaction does not exist. We cannot say that a non-existent inaction sits upon 
action, just as we cannot talk about the horns that sit on our heads. Horns do not exist for 
us and what does not exist cannot be said to be sitting anywhere. Similarly, we cannot 
say that the son of a woman who never gave birth to a child, vandhy¡ -putra is sitting on 
the ground because there is no such person.  

In the same way, inaction being the absence of action does not exist for it to have 
any location. Therefore, action cannot be the basis for inaction. Nor can that which does 
not exist, inaction, be the basis for action. Therefore, the use of the locative case here is 
not to be taken in its usual sense. Rather, it means ‘with reference to.’ With reference to 
action, this person is able to see inaction and with reference to inaction, he or she can see 
action. 

In the absence of action, karma-abh¡va, the wise see action and in the so-called 
action they see no action at all. When you perform an action, there is the notion, ‘I 
perform an action — ahaÆ  karomi.’ What is involved in this ‘I perform an action’? 
What is this action that you are doing? When you say, ‘I am talking’ or ‘I am walking,’ 
the talking and the walking are actions centred on what? This, then, is the question.  
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When you say, ‘I walk,’ your legs and feet are involved in the action of walking. 
The mind is also involved, there having been a decision, a sa´kalpa , to perform the 
action of walking. Without a sa´kalpa, you do not perform a deliberate action. There is 
always a thought, a desire, involved. So, in the action of walking, the mind is involved, 
the legs and feet are involved, and even the eyes are involved. And, when you say, ‘I 
perform an action — ahaÆ karomi,’ I, aham, is also involved. 

In this process, the mind, senses, and the physical body are all involved. The 
physical body is called k¡rya in Sanskrit, meaning ‘product,’ and the mind and senses 
are called kara¸a, meaning ‘instrument.’ This assemblage of k¡rya and kara¸a  is 
involved in the action that belongs to me. That is why I say, ‘I perform this action.’ The 
‘I’ is also implied in action,’I’ meaning ¡tm¡. 

THE RESULTS OF ACTION BELONG TO THE DOER  

And why do I perform this action? I perform an action for a certain result. And 
when the result comes, to whom does it go? Whom does it affect? It comes to me, the 
one who is the kart¡, the doer. Therefore, as the doer, I am the enjoyer. I perform this 
action for the sake of getting the desired result — karma-phala -bhog¡ya  ahaÆ idaÆ 
karomi. In this way we see that action involves the k¡rya -kara¸a -sa´gh¡ta, the 
physical body-mind-sense complex, and also aham, I, the ¡tm¡ . 

When I say, ‘I am the doer,’ ‘I am the enjoyer,’ etc., on whom is the doership and 
enjoyership centred? It is centred on myself. The question, that arises then is, ‘Is the I, 
the ¡tm¡, a doer or a non-doer — a kart¡ or an akart¡?’ If ¡tm¡  is a kart¡, then I 
definitely perform action, karma , which produces a result for me. This is real karma, 
binding karma. 

No action is possible without there being an agent, doer, of the action, a kart¡. For 
example, when we say, ‘R¡ma  goes — r¡maÅ gacchati,’ the going is done by R¡ma , 
the agent of the action of going. And, although action is dependent on its agent, the agent 
is not dependent on action. This means that the agent, the doer, has a choice in terms of 
action — he or she can perform an action, need not perform the action, or can perform 
the action differently. This independent doer, the kart¡, who enjoys such freedom in 
terms of action, is what is reflected by the first or nominative case in Sanskrit — 
prathama -k¡raka . 

There are a number of factors, other than agency, that are also connected to action. 
Whatever is connected to an action, because of which the action is made possible, is 
called k¡raka. There are six kinds of k¡rakas, the agent of the action being the first or 
prathama -k¡raka , as we saw above. Then there is the object of an action. When R¡ma  
goes, r¡maÅ  gacchati, where does he go? He goes to the forest — vanaÆ  gacchati, 
forest being the object of the action of R¡ma's going. Thus, we have a doer and an 
object of doing, kart¡  and karma,  referred to grammatically as the nominative and 
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accusative, first and second cases. Then, how does R¡ma  go to the forest? Does he go on 
foot or does he go in a chariot? What is the means of his going? The means by which he 
goes, on foot, is the third k¡raka or instrumental case. And why does he go? What is the 
purpose of his going? R¡ma went to the forest to fulfil the words of his father — 
pit¤-v¡kya -parip¡lan¡ya , giving us the fourth k¡raka or dative case. From where does 
he go, from which place? From the city of Ayodhy¡  — ayodhy¡-nagar¡t, he went to the 
forest. This gives us the fifth k¡raka or ablative case, since it is also connected to the 
verb, the action of going. The final k¡raka is the locative case, as in ‘R¡ma lived in the 
forest — r¡maÅ vane avasat.’ Here forest is in the seventh case expressing location.  

NOT DOING KARMA ALSO REQUIRES A DOER  

Returning now to the first k¡raka, the kart¡, áa´kara says that whether you say, 
‘I did this action’ or ‘I did not do this action,’ the I, the aha´k¡ra , is involved. Both the 
doing, prav¤tti, and the not doing, niv¤tti are centred on aha´k¡ra, the kart¡ . 
Therefore, if I am the kart¡, I am the kart¡ in both action as well as inaction.  

But, if I am not the kart¡, then there is no action at all for me because all action 
depends upon the kart¡. If I am someone who is not an actor, then I perform no action 
— na kiµcit karma karomi. The ‘I’ is always free from action; it does not do any 
action. Ëtm¡  neither does an action nor impels or prompts anything to act — na karoti, 
na  k¡rayati.  

MISTAKING ACTION FOR INACTION AND INACTION FOR ACTION  

If ¡tm¡ is neither of these, neither a simple kart¡ nor a k¡rayit¡, one who causes 
action to be done, how can there be any karma? And if there is no karma, why does 
K¤À¸a simply not say so? Why does he talk about seeing inaction in action — karma¸i 
akarma  yaÅ pa¿yet? The problem here, áa´kara  says, is that, we superimpose kart¤tva 
on the ¡tm¡, which is really akart¡  and say ‘I do this action or that action,’ when really 
the action belongs to the k¡rya-kara¸a-sa´gh¡ta. To illustrate this problem, áa´kara 
gives an example that everyone can relate to. 

When you are in a boat moving in a river, you see the trees on the river's bank 
moving in the opposite direction. Even though you are moving in one direction, the trees 
seem to be moving in the other and you seem to be constant. What does this mean? The 
trees are not really moving at all. They are not performing any action. But, in these trees 
that are really standing still, you see an action — akarma¸i karma-dar¿anam. This 
kind of seeing is called vipar¢ta-dar¿ana , erroneous sight. 

Secondly, as long as there is this notion, ‘I am the kart¡ ,’ merely not doing any 
action does not make one an akart¡ . Therefore, whenever one says ‘I am sitting quietly, 
I am not doing any action — ahaÆ t£À¸¢m ¡sam, na kiµcit karomi,’ this person 
considers himself to be a kart¡. Therefore, he is doing the action of ‘not doing any 
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action.’ To illustrate this, áa´kara gives the following example. Suppose you are 
standing on the riverbank and looking at the boat, which is moving away from you. 
Having reached a certain distance, the boat seems not to be moving at all. To you it 
appears stationary. Thus an object can also appear to be constant when it is actually 
moving very fast. An example of this, one not available to áa´kara in his time, is a 
movie on a screen. Although it is a movie, a succession of rapidly moving frames, things 
like trees, mountains, and so on appear to us to be stationary. Here, then, you see 
inaction in action — karma¸i akarma -dar¿anam. 

Thus, in the world, we see karma in akarma and akarma in karma . Similarly, 
with reference to karma and akarma themselves, there is vipar¢ta-dar¿ana, seeing 
what is not there. Dar¿ana means sight, seeing, and vipar¢ta means other than what is. 
The self does not perform any action and therefore, there is no action. The action you see 
is really inaction. In other words, there is no action in action because ¡tm¡ is akart¡. 

Knowing this, the wise person performs action but, at the same time knows he 
does not perform it at all. Doing, the person does not do — kurvan na  karoti; seeing, 
the person does not see — pa¿yan  na pa¿yati; hearing, the person does not hear — 
¿¤¸van ¿¤¸oti. Similarly, smelling, one does not smell; tasting, one does not taste; 
walking, one does not walk; talking, one does not talk; thinking, one does not think.  

Even being confused, the person is not confused. A wise person can be confused in 
that his or her mind can become confused with reference to a particular thing. For 
example, there may be confusion about the direction to be taken in order to reach a 
certain place. Thus, ‘Being confused, the person is not confused,’ does not mean that the 
wise do not get confused. What does all this mean? For the wise, the ‘I,’ the ¡tm¡, in the 
statement, ‘I am confused,’ remains untouched by any action because it does not perform 
any action. 

If a man is acting, we say he is acting and if he is not, we say he is keeping quiet. 
But is there really a time when he is not doing action? Keeping quiet simply means the 
person does not have a job. And he may not even keep quiet! He may talk a lot, eat a lot, 
hang around a lot, and, at the same time, he says he is keeping quiet! 

Therefore, not doing anything is definitely an action and for that action there is an 
agent, a doer, a kart¡. Because people think they do action, they also think they do not 
do action. This is because both the action – prav¤tti, and the non-action – niv¤tti, are 
attributed to ¡tm¡ instead of to the kart¡ , which is superimposed, ¡ropita , upon the 
¡tm¡. In this way, ¡tm¡ is taken to be the kart¡, and the doing or not doing of an action 
which is centred on that kart¡, is mistakenly attributed to ¡tm¡. 
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ACTION IS DEPENDENT UPON ËTMË 

At the same time, no action  is totally independent of ¡tm¡ . And, in ¡tm¡ , there is 
no action whatsoever. Because people do not know this, they are under the spell of 
delusion, ignorance, seeing action in inaction and inaction in action. 

One who is able to see ¡tm¡ as akart¡ never performs any action, even when he 
does an action, karma. Such a person will see akarma in karma because he knows that 
¡tm¡ does not perform any action whatsoever. 

THE NATURE OF ËTMË 

The nature of ¡tm¡ , the self, is in the form of pure consciousness. The very word, 
self, implies that, which does not need to be revealed to you, the self, by anything else. 
You require no means of knowledge, no pram¡¸a, to prove your existence. That which 
requires no pram¡¸a, no means of knowledge, that which is self-evident, is the self, 
¡tm¡. And what is its nature? It is in the form of pure consciousness, knowledge as such. 
Because ¡tm¡ is unqualified knowledge, there can be particular knowledge which is 
nothing but consciousness plus some qualification that appears in the form of knowledge 
of this or that. 

Knowledge as such must be there before it can be qualified. For example, for there 
to be pot knowledge – gha¶a-jµ¡na , cloth knowledge – pa¶a -jµ¡na, man knowledge – 
puruÀa -jµ¡na or woman knowledge – str¢-jµ¡na , there must be knowledge as such, 
unqualified by anything. This unqualified knowledge is the nature of the ¡tm¡. 
Knowledge as such gets seemingly qualified in the form of thought, v¤tti. With v¤tti, 
knowledge seems to be qualified and without v¤tti, it is unqualified. This unqualified 
knowledge is consciousness, the nature of ¡tm¡ that performs no action.  

Why do we say that ¡tm¡ performs no action? One reason is that action implies 
motion or some change. Try to think of an action without motion, without change? Any 
motion,  any change from one condition to another, from one form to another, is action. 
Even a chemical reaction is an action. But can we say that ¡tm¡ , whose nature is 
consciousness, is subject to action? 

Consciousness is not subject to motion because being all pervasive, it is not 
located at one point for it to move to another point. Consciousness does not move within 
itself either. Nor does it have any part to undergo any change, consciousness not being 
an assemblage of things. Only that which is put together can undergo change. Things 
that are put together will naturally fall apart without anything being done. It is their 
nature to fall apart, which is also an action. Even a car that is kept unused for twenty-five 
years will undergo some change and a Rolls Royce is no exception. Whether the car is 
running or not running, it is subject to change, simply because it was put together, 
saÆhatatv¡t. There is always entropy for things that are put together.  
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A good way to understand entropy is to leave your room as it is for some time 
without doing anything about it. Just live in it; don't sweep the floor, don't clean, don't 
put anything back in its own place. What will you have? Entropy. 1 Anything that is put 
together tends to dissipate, to fall into disorder. This movement from order to disorder is 
entropy, which is also action. Only the self is not subject to this entropy.    

Consciousness, the nature of ‘I,’ the self, does not tend towards disorder because 
there is no order, ¡tm¡ not being made up of parts. Only when there is creation is there 
an order and therefore, disorder. Ëtm¡  is one whole, limitless in nature. Ëtm¡ being not 
limited in any way, what can it do? It cannot go anywhere because it is not limited 
place-wise. It cannot change or modify itself into anything. It cannot grow into 
something or dissolve into something. No action is possible for ¡tm¡ . 

There is not even sa´kalpa , decision, in ¡tm¡. Nor is there any kind of thought, 
which is also action. To say, ‘I remain quiet,’ means that there are certain other times 
when I am not able to be quiet. Consciousness does not say this because consciousness is 
always quiet, nirvikalpa, and undergoes no modification, vikalpa, whatsoever. Because 
there is nothing that is separate from consciousness, vikalpa is not poss ible. There is no 
such thing as the self going into something or reaching out to the world. It has already 
reached out to the infinite. It is one whole, free from all limitation, in the form of pure, 
simple consciousness. Ëtm¡  performs no action nor does it prompt something else to 
perform action — and, in its presence alone, all activities take place. 

THE DOER IS "I," BUT "I" IS NOT THE DOER  

When there is an action in the mind, senses, or body, there is the presence of 
¡tm¡, the kart¡ being nothing but ¡tm¡ . Ëtm¡ is not the kart¡, but when the kart¡ is 
there, ¡tm¡  is there. ‘I am not the kart¡’ is a fact that is not known. I know myself only 
as the kart¡ — I am the seer, the hearer, the thinker, the doubter, and the walker. I know 
that I am the doer of all these actions. But I do not know that I am akart¡, a non-doer. 
Not knowing that I am akart¡  the kart¡  naturally becomes ‘I’ for me and ‘I’ becomes 
the kart¡. In fact, the kart¡ is, ‘I,’ but ‘I’ is not the kart¡. The problem occurs when the 
kart¡ is ‘I’ and ‘I’ also is the kart¡. This happens when the ‘I’ is not known. 

A person who knows the self sees inaction in action and action in inaction, which 
is other than that what we generally understand by akarma , and karma. Because 
doership, kart¤tva , is there, akarma  is reduced to karma, there being a kart¡, an agent, 
for akarma also. The person who says, ‘I do not do any action,’ is doing action because 
there is doership and the person takes himself or herself to be a doer of ‘no action.’ As 
long as the kart¡ is there, karma is also there for the person, be it prav¤tti or niv¤tti, 
action or inaction. Both belong to the kart¡ alone. 

                                                                 
1 Inevitable and steady deterioration of a system or society. 
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THE ONE WHO SEES THINGS AS THEY ARE HAS WISDOM 

If the person knows I am not the k̀art¡, he sees akarma in both karma  and the so 
called akarma. And this person, the one who sees ¡tm¡, the self, as one that is free from 
kart¤tva, doership, he alone sees, says K¤À¸a . Therefore, the person is called 
buddhim¡n. 

The literal meaning of buddhim¡n is one who has an intellect, buddhi, just as 
dehav¡n refers to one who has a physical body, deha. But everyone has a buddhi. Why, 
then, does K¤À¸a call this person a buddhim¡n ? Buddhi has to be understood here as 
wisdom in the form of self -knowledge. Thus, the one who has buddhi has the 
knowledge of the self and is therefore, wise, buddhim¡n . 

Wisdom is seeing things as they are. One who sees things as they are, in terms of 
reality, has wisdom and is therefore, wise. Wisdom does not mean that the person has 
generated a new line of thinking. Here, K¤À¸a refers to a person who is able to see 
karma and akarma  as they really are as a buddhim¡n , a wise person among human 
beings — saÅ buddhim¡n manuÀyeÀu .  

K¤À¸a  also calls this person a yog¢ — saÅ yuktaÅ, meaning that he or she has 
lived a life of yoga  which has paid off in terms of wisdom. Yoga being meant for gaining 
this knowledge, such a person living a life of karma-yoga, has gained what it had to 
offer him. He is a real karma-yog¢ , an accomplished yog¢. Understanding what is to be 
understood, he or she is a person of fulfilment — k¤tsna-karmak¤t. 

SAêSËRA IS CENTRED ON DOERSHIP  

To know oneself as akart¡ is to know oneself as abhokt¡ , one who is not an 
enjoyer. If you are not the enjoyer of the results of any action, then there is no pu¸ya  or 
p¡pa  for you. And when there is no pu¸ya or p¡pa, there is no sukha  or duÅkha , 
meaning that you are above sukha and duÅkha. Sukha and duÅkha, being the net result 
of karma-phala , are also karma-phala, the result of action. You may have performed a 
certain karma and received some money. Because of that money you have a big house 
and are very comfortable. Because of all this you are very happy. Being comfortable, 
being happy, is a karma-phala  for you. 

DuÅkha is also a karma-phala . The house you bought turned out to be in a bad 
neighbourhood. You were happy with the house until it was broken into and you were 
robbed. No matter how many new alarm systems you install, the results are the same — 
frequent robberies and vandalism. So the same house that made you sukh¢ for some time 
has now made you duÅkh¢, unhappy. Either way it is all karma-phala , pu¸ya and 
p¡pa . You asked for it and you got it! 

Because all unseen results, pu¸ya  and p¡pa , fructify in the form of sukha and 
duÅkha , all karmas are capable of producing sukha and duÅkha for the kart¡. As long 
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as I take myself to be the kart¡, I am subject to sukha and duÅkha . To be subject to 
sukha and duÅkha is what is called saÆs¡ra . Sukha and duÅkha themselves are not 
saÆs¡ra. The notion that I am subject to them is saÆs¡ra and makes me a saÆs¡r¢. 

SAêSËRA IS A NOTION 

That the physical body is subject to pain is a fact. But if I say that I am subject to 
pain there is saÆs¡ra . ‘I am subject to pain’ is different from ‘the physical body is 
subject to pain.’ If you say the body is subject to pain, it is a simple truth because it 
states a fact about the empirical world. The creation is like that. The body endowed with 
the sensation of pain as a means of protection. Otherwise, one would not pay attention to 
it. Pain indicates that something is wrong and needs attending to. Therefore, physical 
pain is an important part of the creation. 

That the body is subject to pain is true. That I am subject to pain is an opinion, a 
notion, called saÆs¡ra . It is not true because ¡tm¡ is not the enjoyer of the results of 
action — karma-phala -bhokt¡. Ëtm¡ is not the enjoyer because it is not the kart¡, the 
doer. One who knows that he or she is not the enjoyer is called k¤tsna-karmak¤t here. 
When one is able to recognise oneself as free from doership, he or she becomes free 
from enjoyership also. 

Being free from enjoyership means that the pu¸ya  and p¡pa  standing in one's 
account are all taken care of. Such a person who is free from a sense of doership and 
enjoyership is called a k¤tsna-karmak¤t. For him, everything that has to be done now or 
later, has been done. No new incarnation has to be taken by the person. No karma 
remains to prompt another birth. In this life also, whatever the person thought he or she 
would do is gone because the person is ¡nanda, p£r¸a, fullness itself. He or she is 
above sukha  and duÅkha, liberated from the subjugation of karma , and therefore, 
k¤tsna-karmak¤t. 

INACTION IS NOT THE ABSENCE OF ACTION 

One who is k¤tsna-karmak¤t sees very clearly that there is no action whatsoever 
in action — karma¸i akarma-dar¿anam, and that there is action in inaction — 
akarma¸i karma  dar¿anam. In his understanding, inaction, akarma, the so-called 
absence of action, is converted into action because of the presence of the kart¡. The one 
who says, ‘I perform this action,’ is the same one who says, ‘I do not perform this 
action.’ To say, ‘I do not perform this action,’ does not mean there is no action because 
this particular inactivity is dependent upon or is centred on the kart¡, the doer. 

Kart¤tva  is the notion that ‘I am the doer – ahaÆ  kart¡.’ Because this notion is 
there, the person says, ‘I do not perform this action now,’ which does not mean that he or 
she does not perform any action at all. While the person may not perform certain actions, 
he or she continues to perform some action or the other. No one can remain, even for a 
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second, performing no action whatsoever, as we saw in the third chapter.1 Therefore, it is 
impossible for anyone to say, ‘I am not doing any action.’  

Even making such a statement is acting because speaking is an action. A person 
who says, ‘I perform no action at all. I am keeping quiet,’ is performing the action of 
speaking. There is no such thing as inaction in the sense of a total absence of activity. 
When K¤À¸a  says that the wise person is able to see action in inaction, he means that the 
person does not see inaction as an absence of action. What the person is able to see in 
action is freedom from action, not the absence of action. In the absence of action, there is 
action and even in that action, the wise person, called buddhim¡n, is able to see a 
freedom from action. 

The buddhim¡n  has the wisdom, the buddhi, that enables him or her to see 
inaction in action because the person sees the ¡tm¡ as akart¡ . Thus, there is the 
recognition of the fact that the self is not an actor in any way whatsoever. The self does 
not perform any action — and in its presence all activities take place. 

THE ORIGINAL SIN IS IGNORANCE  

The problem here is that all actions are centred on the kart¡, the actor. Only when 
the kart¡ is there, there is the possibility of action. Therefore, all actions emanate from 
the kart¡, which is not separate from aham, I, the ¡tm¡. The problem comes because 
the person thinks that he or she is the kart¡. This thinking, this particular notion, is the 
only evil there is. If there is such a thing as original sin, it is only in thinking that oneself 
is the kart¡, because from this all problems arise.  

‘I am the kart¡’ is a notion and it is this notion that binds a person to karma . 
Why? Because the one who is the enjoyer of the result of action is the one who 
performed the action — kart¡  eva bhokt¡ bhavati. When I perform an action, a result 
accrues. And this result accrues to me, the kart¡ alone. In this way, I am bound by the 
results of my actions and thus by the actions themselves. Even a person who makes 
money and distributes it all to others, leaving none for himself or herself accrues the 
result of a good action. People rightly exalt such a person, which is a karma-phala that 
belongs only to the person who distributed the money. But the person is still a kart¡ to 
whom karma-phala  accrues because of which he or she is also an enjoyer.  

SAêSËRA: THE ORBIT OF ACTION AND RESULT 

Karma  and its results, karma-phala, are the cause for saÆs¡ra . They account for 
all of one's problems. The results of karma, in the form of pu¸ya and p¡pa  according to 
this particular model, account for one's incarnation also. We have seen that karma  is 
born out of desire, k¡ma , and is therefore, nothing but an expression of desire in the 
                                                                 

1????????????????????????????????????????? ??????????????(G¢t¡ –?3-5)?
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form of likes and dislikes, r¡ga-dveÀas. Although saÆs¡ra is accounted for by 
karma-phala , karma-phala itself is only possible because there is karma, which in 
turn is possible because there is k¡ma , desire. And for whom is the k¡ma? The kart¡ . 
Therefore, kart¡ is the cause for all the karmas and karma-phalas. And because of 
ignorance, one takes oneself to be the kart¡. 

The problem here is that if you are really a kart¡, you have no way of getting out 
of saÆs¡ra. You are in its orbit, the orbit of action and its results, karma-cakra . 
Because of karma-phala , there is birth, janma, and because of birth there is karma  to 
perform, if one is able to gain a human body or its equivalent. Then you perform new 
karmas and gather more karma-phalas, thereby perpetuating the cycle. Because of 
karma there is karma-phala , because of karma-phala  there is janma, because of 
janma there is karma, and because of karma there is karma-phala — an orbit you will 
continue to be in as long as you take yourself to be the kart¡. 

There is no way of getting out of this wheel of saÆs¡ra, this saÆs¡ra-cakra , 
unless you get out of the orbit of karma – karma-phala – janma – karma. And how do 
you get out? The only way is to nullify the kart¤tva , doership. If the doership is real, you 
will not be able to nullify it because anything real cannot be nullified. By the same 
reasoning, if doership can be nullified, it is not real.  

HOW TO GET OUT OF THE ORBIT OF SAêSËRA?  

There is an argument that suggests that by performing only good karmas, a person 
will be liberated from saÆs¡ra. This cannot be true. To perform only good karmas 
means that all the actions done by a person have to be good. There would be no wrong 
actions at all. This is not possible at all as we shall see later. A person doing only good 
actions will gain only pu¸ya. But gaining any amount of pu¸ya  will not release the 
person from this cycle. Pu¸ya  being karma-phala , the person with a lot of pu¸ya will 
have a lot of births and maybe a lot of what we call comforts. And the tendency of a 
person who has more and more comforts, in the form of money and power for example, 
is eventually towards wrong actions. 

The more money a person gathers, the more power he or she may have and power 
tends to corrupt the person who has it. And, if by having gathered so much pu¸ya , a 
person could conceivably gain absolute power, then the person may become absolutely 
corrupt. This absolute corruption will then result in the accrual of p¡pa, for which more 
births are gained. 

Furthermore, it is  impossible for a person to perform only good actions, 
pu¸ya-karma. No one can avoid doing p¡pa -karma at some time or the other. All it 
takes is one unconscious swatting of a mosquito! Unknowingly, you are destroying 
millions of bacteria everyday. Nor are all the varieties of p¡pa -karma  known to you; 
some are unknown also. Therefore, you cannot avoid doing p¡pa -karma  altogether. 
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Even if you could do nothing but pu¸ya -karma, you would not get out of the orbit 
of saÆs¡ra. Karma  itself keeps the saÆs¡ra  going.  Only when the kart¡ is not there, 
will there be the absence of karma for you. And, if the kart¡ is a reality, karma will 
definitely be there.  

But the kart¡ is not absolutely real; it is only a superimposition upon the ¡tm¡ , 
which is absolutely real. This means that while the kart¡ , the doer, is aham, ‘I,’ ‘I,’ 
¡tm¡  is not the doer. This being so, kart¤tva, doership, becomes mithy¡ , something that 
has no independent existence, because it depends upon ‘I’ whereas, ‘I,’ the ¡tm¡ , does 
not depend on doership. It is satya. 

THE DEFINITION OF MITHYË AND SATYA 

Anything that does not exist on its own, anything that depends for its existence 
upon something else, anything that draws flesh and blood from something else for it to 
exist, is called mithy¡. That which does not depend upon anything else in order to exist, 
is satya . 

In terms of reality, then, a shirt becomes mithy¡ and the cloth it is made of 
becomes satya. The cloth itself becomes mithy¡ and the yarn that makes up the cloth 
becomes satya . The yarn becomes mithy¡ and its fibres become satya. The fibres 
become mithy¡  and the particles that make up the fibres become satya. The particles 
become mithy¡  and the concept becomes satya. The concept becomes mithy¡  and ¡tm¡ 
becomes satya . And at this point, a question may arise — if ¡tm¡  becomes mithy¡? 
This question is not valid because this entire inquiry is possible only because there is an 
¡tm¡, which is satya  — that which is not negatable. 

I AM NEITHER THE DOER NOR THE ENJOYER  

Consciousness that is self-evident, which does not need to be revealed by anything 
else, is ¡tm¡ , the self. The self alone is self -evident and everything else is evident to the 
self, ¡tm¡  that is not the kart¡ . The kart¡  is something that comes and goes. For 
instance, there is no kart¤tva , no doership, in deep sleep. Since I am always there, 
self-evident, if I am the kart¡, the kart¡ should not come and go. I should always be the 
kart¡. And if I am an enjoyer, bhokt¡ , I should always be bhokt¡. But, this is not so. 
Sometimes I am kart¡ and sometimes I am bhokt¡ . This means that I am neither kart¡ 
nor bhokt¡. 

Kart¡  appears when the mind, antaÅ-kara¸a, is there. Doership, kart¤tva , means 
the status of being the subject with reference to any type of activity, whether it is mental 
activity like perception, inference, and thinking, or physical activity. For any type of 
activity, a subject is always necessary and this subject is called the ego or aha´k¡ra  or 
kart¡. The word ‘ego’ must be understood well because there are a number of problems 
associated with its general use.  
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DEFINITION OF EGO 

Ego is that which owns up to any type of activity. For example, when I see, I say 
‘This is my sight.’ The one who owns up to the activity of seeing, the one who is the 
subject behind the seeing or behind hearing, tasting, smelling, thinking, or doing 
anything, is what is meant by the kart¡  or the ego or aha´k¡ra. 

To say that one should surrender one's ego to the Lord is a very common statement 
that is much too simplistic in terms of understanding what is meant by surrender. First of 
all, I do not know who or what the Lord is. And why should I surrender the only ego that 
I have to this Lord? As it is, I have only a few things and these things are owned by this 
ego. If I surrender it to the Lord, what will I get in return? ‘Everything,’ I am told. 

The question that would arise would be, ‘If the ego is already surrendered, who 
will get everything?’ Once I have surrendered my ego, I become totally decimated. Then 
who is there to get anything out of that surrender? Nobody. Therefore, that type of 
surrender is useless. Also, the next question is ‘Who is surrendering the ego?’ Somebody 
has to do the surrendering. It is the ego that has to surrender itself. And that is not 
possible. Again, if I am wearing a coat, I can surrender the coat. I can hang it somewhere 
or put it on someone's shoulders. Also, when I am the owner of the coat, it is easy to 
surrender it. If I am not the owner of the coat, I can ask you to take it, but I cannot 
surrender it because it does not belong to me. 

Similarly, I am told that the aha´k¡ra , the ego, belongs to the Lord and that I 
must surrender it. How can I surrender what does not belong to me? I can only surrender 
what belongs to me. And if it belongs to the Lord, how is it that I do not know this? In 
fact, I think that everything belongs to me, including the Lord. Why else would I address 
him as ‘My Lord’? To address the Lord, I must be there; because I am here, he is the 
Lord. If I am not here, where is the Lord? He is the Lord because I call him ‘L ord’! 

And if there is a Lord, and this Lord includes everything, then I have nothing to 
surrender. I have only to know. Furthermore, if I have to surrender to a Lord who is 
separate from me, then I am the ego. Who, then, is to surrender this ego? The ego alone 
has to surrender. How can the ego surrender? The one who surrenders is the ego. And 
being the one who surrenders, the ego can only surrender what it owns. The owner 
cannot be surrendered. If the ego has to surrender to the Lord, something else must be 
there to surrender it, which can only be another ego because whoever owns up to the act 
of surrender is the ego. The ego requires an ego which requires yet another ego! Thus, 
we find ourselves in infinite regression. How, then, are we going to surrender our ego to 
the Lord? 
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SURRENDER IS AN ATTITUDE 

Surrender is an attitude, a mature attitude. There is no other surrender than this. 
Surrender as such is not possible for the ego because it cannot surrender itself. But, with 
an attitude of surrender, I can def late the ego. I can appreciate that there is nothing in this 
creation that is authored by me, that everything is given to me, including my physical 
body, mind, and senses. What is given to me is not mine. When I say, ‘I am just a 
trustee, O Lord, and you are the giver,’ the ego is what tells me all this. Thus, surrender 
can be only in terms of attitude. 

Then how does one get rid of saÆs¡ra? Only by getting rid of the ego, the kart¡ . 
And, if surrender is not possible, how does one get rid of the ego? In the name of getting 
rid of everything else, the ego remains in one form or the other because it cannot get rid 
of itself. It remains to say things like, ‘I am the most charitable person around.’ Even a 
person who does not talk about his or her good actions, may think of himself or herself 
as a humble person and say, ‘I never mention all of the charities I have done. I don't 
boast about them. Ask anyone and they will tell you that this is so.’ The ego knows very 
well how to sustain and perpetuate itself in so many ways. 

Because the ego, the kart¡ , is always there in one form or the other, it cannot be 
defeated — except by the one who undertakes an inquiry into ‘Who am I.’ A person can 
study every philosophy there is and the ego will remain, saying, ‘I am a philosopher.’ 
Only when the question, ‘Who am I,’ is asked, is the ego in trouble. Why? Because the 
ego, the kart¡ , is really an impostor, a super imposition. There is no kart¤tva, no 
doership, in fact, because it is mithy¡, dependent on ¡tm¡. 

NEGATION BY KNOWLEDGE 

When the truth of oneself is recognised, the ego does not go, strictly speaking. 
Rather, this recognition is what makes one see the ego as mithy¡ . The ‘going’ of the 
ego, then, is purely in terms of negation, b¡dh¡, or destruction, n¡¿a , by knowledge. 
The word ‘destruction’ is generally used in a physical sense, such as destroying an object 
so that it no longer exists in that form. Here, destruction of the ego is purely in terms of 
negation, b¡dh¡. 

Negation by knowledge occurs when an object is there, but its reality is taken 
away. For example, you can enjoy the blue sky and, at the same time, knowing that the 
sky is not really blue, dismiss its blueness. Or, enjoying a movie, you can dismiss its 
reality. A child, on the other hand, cannot dismiss the movie as unreal because, for the 
child, the elephants, tigers, and everything in the movie are real. The child may even cry, 
not knowing that the objects and situations in the movie are only appearances and 
therefore, mithy¡ . Until the child knows the movie is mithy¡, the movie will remain 
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real. This knowing comes by negation, b¡dh¡ , understanding an object or situation and 
removing the reality of it. 

Similarly, the ego is not removed, but the fact that it has no independent existence 
is understood. And what does the ego that everyone has, depend upon? What is it that 
exists independently without depending on the ego upon which everything else depends? 
The ego depends for its existence on the self, which is not the ego. Therefore, the self is 
the truth of ever y ego. 

There is one truth for every ego and everything that is done by the ego, and that 
truth, satya, is called ¡tm¡ or the self. The self is the very content of the ego, without 
which there is no ego. This one satya, ¡tm¡, is not the ego and is akart¡ . Then who is 
the kart¡? The ego alone is the kart¡. 

To be a kart¡, you must have thought and this thought has its being in ‘I,’ 
consciousness. Therefore, you say, ‘I am the doer.’ Doership itself is a thought centred 
on ‘I.’ What is to be understood here is that while thought is centred on ‘I,’ ‘I’ itself is 
not centred on thought. Recognition of this fact is not the elimination or removal of 
thought. It is understanding — understanding the truth of ‘I.’ 

HOW DOES ONE KNOW ËTMË? 

‘How does the ego know the ¡tm¡?’ you may ask. The ego generally knows 
everything else, but how can it know ¡tm¡, ¡tm¡  not being an object of the ego? In 
response to this question, there are those who will say, ‘The ¡tm¡  will transcend the ego 
and you will know.’ But what does transcending the ego mean? Does the ego go away? 
Does it come back? 

If the ego goes away, there is no one there. And, if having transcended the ego, the 
ego does not come back, who will be there to know the ¡tm¡? If such were the case, 
gaining this knowledge would amount to becoming a vegetable! If the ego is transcended 
in order to know ¡tm¡ , it is definitely not going to come back. Therefore, this 
explanation is not acceptable. 

And if you transcend the ego, understand the ¡tm¡ , and the ego comes back, who 
is it that who understood the ¡tm¡? It is the ego that has to understand the ¡tm¡. These 
kinds of statements about surrendering the ego and transcending the ego in r  order to 
understand the ¡tm¡  are very confusing to people. Unfortunately, they are too often to 
be found in the modern books on Ved¡nta  and must, therefore, be seen for what they 
are. 

THE MEANS OF KNOWLEDGE ARE FOR THE EGO ALONE 

In fact, the ego alone uses the pram¡¸a, the means of knowledge, available — 
perception, inference, and so on. The ego, aha´k¡ra, uses perception and, analysing the 
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data gathered by perception, gains inferential understanding also. Thus, perception and 
inference are in the hands of aha´k¡ra, the ego, the kart¡, the subject who, wielding 
these two instruments of knowledge, perceives and infers. 

A means of knowledge is always employed by a subject who is the kart¡ . 
Therefore, in the employment of any means of knowledge there is a subject – kart¡, an 
instrument – kara¸a , action – kriy¡ , and the result of action – karma-phala . Whether a 
piece of knowledge or an action produces a result or not, there is always a kart¡ behind 
it. 

Perception and inference, wielded by the ego, are not going to help you know 
¡tm¡  because ¡tm¡ is the very essence of the ego. Ëtm¡  is that which is behind the ego, 
meaning it is the truth of the ego. How, then, is the ¡tm¡ to be known? 

This is where ¡gama-pram¡¸a, revelation in the form of words, ¿abda , comes in. 
When ¿abda  is the pram¡¸a, the means of knowledge, the ego does not do anything. 
What happens is that ¿abda creates a thought, a v¤tti, showing you that you are the ¡tm¡ 
that is Brahman, and not the ego. The consciousness that is ¡tm¡, which is limitless, is 
you. This is the teaching, the upade¿a, and it removes your ignorance of yourself. 

THE DESTRUCTION OF SELF-IGNORANCE  

A person who takes himself or herself to be the ego thinks, ‘I am only this much.’ 
Nothing more is known about oneself than this, This ignorance, because of which the 
ego is there, is destroyed by the v¤tti, ‘I am Brahman ,’ which is bo rn out of the 
teaching. With the destruction of this ignorance, the notion that ‘I am the ego,’ 
disappears. Nothing more is necessary.  

What happens to the ego in the wake of self -knowledge? When the ego comes, it 
comes and when it goes, it goes. But you ar e no longer the ego because ignorance about 
the ¡tm¡  has already been destroyed. You know that the ego is ¡tm¡ , whereas ¡tm¡ is 
not the ego. Knowing this, you do not get lost in or caught up by the ego and its 
activities. 

This knowledge of ¡tm¡, once gained, is never lost because you have no more 
ignorance about ¡tm¡. Even if the ego comes, ¡tm¡  cannot be mistaken as the ego 
anymore. Ego is ¡tm¡ , but ¡tm¡  does not become the ego just because the ego came. 
Just because a perception comes or an inference is made, just because an action is done 
or a result is gained, just because something happens, ¡tm¡ does not become the ego. 
Everything is ¡tm¡ — ¡tm¡  eva idaÆ sarvam — and ¡tm¡ is not any of them. 

When any action is done, the ego is there, but ¡tm¡ is free fr om all action because 
it is not the ego. Similarly, the means of doing an action or its result is also ¡tm¡, 
whereas ¡tm¡ is neither the means, the doing, nor the result. This truth being known, the 
person sees actionlessness in action — karma¸i akarma  dar¿anam. 
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Knowledge is the only way to destroy ignorance about ¡tm¡ . Ëgama alone, 
knowledge in the form of words alone, destroys the ego because you are not really 
wielding a pram¡¸a  here. Rather, you are exposing yourself to the pram¡¸a, to the 
words. In fact, you are so exposed that you get shot by the spear of Brahman, called 
Brahm¡stra . In the R¡m¡ya¸a, R¡ma  used the Brahm¡stra  to kill R¡va¸a. Astra 
means a weapon that leaves your hand and ¿astra is that which remains in your hand. 
The various forms of pr actice, such as prayers, rituals, and so on, are called ¿¡stra , 
whereas the statement, ‘tat tvam asi — you are that,’ is called astra. It comes from a 
teacher and hits you. It is intended to hit you, in fact. The statement comes out like a 
bullet and hits the exposed the ego, causing it to die. 

When the ego gets exposed to the teaching, tat tvam asi, it naturally dies, just as 
the many-headed demon, R¡va¸a , did when he was shot by the Brahm¡stra. ‘Tat tvam 
asi,’ the Brahm¡stra, destroys the ego called R¡va¸a  once and for all. R¡ma  tried 
various methods to destroy his enemy R¡va¸a; but nothing happened. He would remove 
one head, but by the time he destroyed the second head, the first one was back again. 
This is like trying to remove all our desires. Just when we think one is gone, we find that 
another one has popped up in its place. Finally, R¡ma  was told to use the Brahm¡stra. 
Only then did R¡va¸a die; only then did R¡ma  get back his joy, S¢t¡. 

When the weapon ‘tat tvam asi’ is used against the exposed ego, it is destroyed. 
Thus, you need not do anything except expose yourself to the teaching. This difference 
between employing perception and inference and exposing yourself to the teaching is 
what distinguishes this particular means of knowledge from all others. Exposing oneself 
to the teaching is lending oneself to an entirely different type of pram¡¸a  operation. It 
comes from outside and destroys the ego by saying that you are Brahman. For this, no 
action is performed. You just expose yourself, to the pram¡¸a with ¿raddh¡, the faith 
that the pram¡¸a will give you self -knowledge. 

KNOWLEDGE AND ERROR CANNOT CO-EXIST 

áraddh¡  is not doing anything and, at the same time, being totally alive to the 
pram¡¸a, having abandoned prejudices about you, the world, and God. In fact, it is 
¿raddh¡ that grants you this type of exposure. It is the attitude behind the exposure that 
brings one the knowledge. And against this knowledge, the ego is helpless because it is 
an error that has been corrected by the knowledge. No error is capable of standing as a 
co-existent partner to knowledge because knowledge and error cannot co-exist. Nor can 
the error come back once knowledge has taken place. An object of error cannot return to 
the same locus where knowledge already is.  

You may question this statement using the rope-snake example. You may mistake 
a piece of rope for a snake and remove the error by seeing that the snake is actually a 
rope. But the very next day, you may again make the same error. This is possible 
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because the existence of both the rope and the snake depends on a means of knowledge, 
your perception. And because the defect in your perception can occur again, the error 
can also occur again. Whereas the existence of ¡tm¡ does not depend on any pram¡¸a. 
The self is not first seen by you and then recognised, as is the case with the rope-snake. 
The self always is. Once the ignorance about the nature of the self is removed, there is no 
question of ignorance coming back.  

With reference to objects, out of sight can be out of mind. But ¡tm¡ is never out of 
sight or out of mind. You may be out of mind, but you can never be out of ¡tm¡, the 
self. This self is not what is meant when people talk about the psychological self, 
biological self, anatomical self, familial self, or genetic self. These are subject to defects 
of every kind — genetic, pathological, physiological, and mental. Therefore, such a self 
is always unacceptable to you. Even anatomically you cannot accept yourself. Your nose 
is not of the right shape, your hair is not of the right colour, and so on. But this is not 
what we are discussing here. The self is different from all of this. 

Everything is the self and, therefore, there is no way of being out of oneself. When 
the ignorance goes, the ego also goes — in terms of knowing ‘I am not the ego.’ The ego 
that comes after this knowledge has taken place is not the same ego that was there 
before. It has become an enlightened ego. Because there is knowledge that there is no 
real, self-existent ego, you refer to it as enlightened, j¢vanmukta, one who is liberated 
while living. This is the person that K¤À¸a  refers to as a buddhim¡n in this verse. 

KNOWING I AM NOT THE DOER HAS NOTHING TO DO WITH ACTION  

Buddhim¡n, the wise person, is one who sees that even the so-called akarma , 
inaction, is nothing but karma  — yaÅ akarma¸i karma pa¿yet saÅ buddhim¡n . And 
¡tm¡  being akart¡, and because one understands this fact about ¡tm¡ , he or she sees 
akarma  in karma itself; and because of that, he is a buddhim¡n — yaÅ karma¸i 
akarma  pa¿yet saÅ buddhim¡n. The person recognises the fact of ¡tm¡ being 
actionless and that recognition, if it really is a recognition, is not altered whether karma 
is done or not done. This recognition has nothing to do with karma ; it is the recognition 
of the svar£pa, the nature, of ¡tm¡. 

YOU DO NOT BECOME A NON-DOER; YOU ARE ALREADY A NON-DOER  

When we talk about the svar£pa  of ¡tm¡, we say that ¡tm¡  is essentially akart¡ . 
This statement is made with reference to kart¤tva, doership, that is superimposed on the 
¡tm¡  due to ignorance.  Generally one has the mistaken notion, ‘I am a doer — ahaÆ 
kart¡.’ And the correction of this mistake makes you see that you are akart¡ . That you 
are akart¡  is a fact to be recognised. Therefore, you cannot ask, ‘When will I be able to 
become akart¡ ?’ Nowhere is it said that you have to become an akart¡ , a non-doer; 
only that you must see akarma  in karma itself. 
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There is no question of your becoming akart¡. You are akart¡. Ëtm¡ is akart¡ 
and, to be akart¡ , you only have to see the fact. Then you are a buddhim¡n, a wise 
person, among all people who have buddhis but do not use them. 

UNDERSTANDING REALITY REQUIRES THINKING 

The meaning of buddhim¡n is something like that of dhanav¡n, a rich person, as 
we said before. To have money does not mean that you ar e a rich person. Only if you 
have money to give are you a rich person. A man who has money to spend on himself, 
and on others when necessary, is a rich man. Whereas, a man with money who does not 
think he has enough to spend on himself or for a cause is simply a moneyed man; he is 
not a rich man. The difference between a moneyed person and a rich person is important 
to understand. The rich person is one who feels rich. 

A man who has only a rupee in his pocket and gives it to someone who has not 
eaten for two days is a rich man because, although he had so little, he had money to 
spare. He has no money, but he is rich; he is ready to spend. Whereas another man may 
have millions of rupees and may not be able to spend it on himself or on others. Such a 
person is moneyed but not rich — in other words, a miser, k¤pa¸a. 

Similarly, in the B¤had¡ra¸yakopaniÀad , Y¡jµavalkya tells G¡rg¢, 1 ‘The one 
who dies not knowing Brahman  is a miser.’ Why is he or she considered a miser? 
Because the person had an intellect that he or she never used. Just as money is of no use 
to a person who will not spend it, what is the use of having an intellect if you cannot or 
will not use it? 

One who has a buddhi and does not spend it is also a miser. Such a person uses as 
little intellect as possible, keeping it as it is. A man may exercise his intellect just a little 
to learn something in order to please his parents. He may even get a job. But that is the 
maximum he is willing to use his intellect for. He does not read anything, not even the 
newspaper. He sits staring at the TV, without using his intellect at all. Why should he use 
it? For this kind of life, he need not use it at all. No real thinking is ever done by such a 
person.  

Real thinking is thinking about realities. Because you are dealing with reality, 
there must be thinking; otherwise, you are dealing only with shadows. If the realities are 
not known, you may be fighting in areas where no fighting is required. One who thinks 
about the fundamental reality of himself, the world and God, who knows what it is all 
about, is a buddhim¡n . This person is rich — he or she has an intellect to use and to 
spare. The buddhim¡n has used the buddhi for himself or herself and shares the 
knowledge gained with others. 

                                                                 
1 Refer to page 164, Vol. 1 
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Thus, in this verse, K¤À¸a is saying that among the people, all of whom have 
buddhis, this person is the only one who is wise — saÅ buddhim¡n manuÀyeÀu. Just as 
some people have money without being rich, some people have buddhis without being 
wise. The buddhim¡n , however, is a yog¢ , a k¤tsna-karmak¤t, one who has done all 
that is to be done.  

By discovering the ¡tm¡  to be akart¡, the wise person has completely destroyed 
all the karmas. The self being full, p£r¸a, there is nothing more for this person to do at 
any time. The self as akart¡ is not a sometime affair. Once the self is known to be 
akart¡, it will never become kart¡ again.  

When we say ¡tm¡ is asa´ga, we mean that it is free from being a kart¡ and 
bhokt¡ which means it is free from sukha and duÅkha , saÆs¡ra . When it is said that 
¡tm¡ is always ¡nanda, it means that ¡tm¡ is p£r¸a, full, limitless. This knowledge 
makes a person a k¤tsna-karmak¤t. Everything that is to be done has been done in one 
stroke. Nothing needs to be done for the person to be happy. Whatever karmas the 
person had to fulfil by taking many births have all been fulfilled. All karma has been 
completely taken care of. Any activity he or she undertakes later is born of joy — not for 
gaining some security and happiness. The person may continue to do the same thing he 
or she did before. What one does, does not alter the fact that one is akart¡.  

As long as there is a doer, a kart¡, there is action even in so-called inaction. A 
wise person, a buddhim¡n, is able to see this. Because ‘I am not doing anything’ also 
implies a kart¡ , both karma and akarma become karma in the vision of the wise. 
Wherever there is doership, there is always some action or the other. Therefore, 
everything becomes action, be it action or inaction. 

The buddhim¡n is also able to see akarma  in both karma and akarma because, 
for such a person, there is no doership in the self — ¡tmani kart¤tva-abh¡va . He or she 
knows that while kart¡, the doer, is non-separate from the self, the self is not the doer. 
Because the person has this knowledge, he or she is said to be wise among human beings 
and is described as one who has done everything that is to be done, without exception — 
saÅ buddhim¡n manuÀyeÀu  saÅ k¤tsna-karmak¤t. 

WHEN THERE IS NO DOER, THERE IS NO ACTION 

When there is no kart¤tva in the ¡tm¡, what karma is there for the person to do? 
If I am not the kart¡ , how can I perform action even if all four Vedas enjoin me? If they 
say, ‘O kart¡, please do this ritual,’ I can only respond if I am the kart¡. When someone 
says, ‘John, please come here,’ only John will come, no one else. Just as an individual is 
being addressed here, so too the Vedas also address the individual, ‘O person, please do 
these karmas — karma kuru.’ 
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And who is the person the Vedas are addressing? Is it the sat-cit-¡nanda-¡tm¡  or 
the kart¡? They are definitely addressing the kart¡. And what happens if there is no 
kart¡? There is no response. A wise person does not respond because he is not a kart¡ . 
Only when there is a kart¡ , a doer, does the addressing of the Vedas have an effect. 
Otherwise, it is useless. The enjoined karmas are also useless because they are all ‘as 
well done’ for the k¤tsna-karmak¤t. Even karma-yoga  no longer applies to the wise 
person.  

THERE IS NO KARMA-YOGA FOR THE JØËNÌ 

A karma-yog¢  is one who takes care of his or her r¡ga-dveÀas, likes and dislikes, 
by doing what is to be done with a proper attitude towards the actions and also towards 
their results. The Vedas address both the karma-yog¢  and the person who performs 
action strictly to accomplish certain desirable ends because both of them have kart¤tva , 
doership. Only the jµ¡n¢ , the one who sees inaction, is not addressed by the Vedas 
because such a person sees ¡tm¡ as akart¡, the non-performer of action.  

If I am the non-performer of action, any enjoining done by the Vedas or anything 
else does not come to me at all. Therefore, whatever was to be done before is all over; I 
am a k¤tsna-karmak¤t. There is nothing more for me to do. And anything that was to be 
done later is also taken care of.  

Before knowledge, all actions are m eant for me — for my sukha, my happiness. I 
want some cheerfulness, some tranquillity, antaÅ -kara¸a -¿uddhi. Then, with such a 
mind, I can achieve self-knowledge, which is seeing non-action in action — karma¸i 
akarma -dar¿anam. To see non-action in action is to understand that I am akart¡ , a 
non-doer. Thus, for the sake of self -knowledge alone, I perform all the karmas that are 
to be done by me.  

Even a k¡m¢, one who is not interested in self-knowledge but just wants to fulfil 
certain desires, has to perform certain actions, which are meant for the k¡m¢, the one 
who has desires. Because the person feels inadequate, he or she has certain desires that 
necessitate the performance of action. Suppose, however, you understand that the self is 
not inadequate, that it is adequate or more than adequate, then there is no desire for 
action. In fact, because the self is full, words like adequate and inadequate do not even 
come into the picture. Therefore, for the person who knows this, there is nothing to be 
done — k¡ryaÆ karma na vidyate. 

When the mind, meaning the aha´k¡ra or the ego, is resolved in the ¡tm¡, there 
is nothing for the person to do. In the wake of knowledge, aha´k¡ra, the I-notion, the 
kart¡, is resolved in the ¡tm¡  and there is no longer any question of ¡tm¡  being the 
kart¡. When there is no kart¡ , there is nothing to be done, which is why the person is 
called k¤tsna-karmak¤t. He or she has done everything that is to be done — in the past 
as well as in the future.  
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THE WISE PERSON'S WILL HAS SERVED ITS PURPOSE 

This person for whom there is nothing-to-be-done is a jµ¡n¢ , a wise person. 
Because there is nothing to be done for such a person, he or she is free to do a lot of 
things. When there is nothing to be done, what is there that is not to be done? There is no 
mandate for a jµ¡n¢  enjoining him to do any particular action or prohibiting him from 
doing any particular action. His or her job is over. Hereafter, the person's will has no 
place at all. Whatever will the person had before the knowledge took place has  been 
successfully used up, having served its purpose. 

This is why sanny¡s¢s do not leave wills when they die. They have no will to 
leave a will. Only when will is there can there be a will! Sometimes, if the sanny¡s¢  has 
many disciples, not leaving a will can cause problems as to who is to succeed him or her 
and so on. Whereas, if he or she is a traditional sanny¡s¢, a parampar¡-sanny¡s¢, and 
the disciples have been taught well, there will be no problem. There will be no vying for 
the sanny¡s¢'s seat because there is no seat. There is no organisation for a seat to be 
there. Each disciple is the seat, in fact. 

In the Hindu tradition, vaidika-dharma, there is no organisation or hierarchical 
structure — no papacy, diocese, parish, or congregation. Dharma, of course, has no 
organisation and in that dharma, there is a person, a sanny¡s¢ , who also has no 
organisation. The very word sanny¡s¢ means that the person just lives with only the sky 
above him or her. The person is the only organisation that is there. And if he has any 
disciples, every disciple there may be, is an organisation. This is how the parampar¡ , 
the tradition, is. The sanny¡s¢ does not even need the text of the UpaniÀads or the G¢t¡ . 
Everything is in the form of understanding within the person's head. There is no 
organisational head other than this head and there is no organisation other than this. 

MOKâA  MEANS THE JÌVA IS GONE 

Once self -knowledge is gained, the job of the wise person is over and there is no 
will left. It has all been used up. The will is useful only until mokÀa , just as one's cheque 
book is useful only as long as one's account is not closed. Once the account is closed, 
what is the use of the cheques that you still have? They are useless. You can fill them out 
and give them to people, but they have no meaning. Similarly, when mokÀa  is gained, 
the will is useless. The account is closed. The accountant has struck out the person's 
name with a red pen and has removed the file. One more j¢va is gone, finished, and with 
this j¢va goes everything else, meaning that all the karma  term deposits simply 
evaporate. There is no longer anyone to claim them. Just as when a person dies, his or 
her file is marked, ‘Deceased,’ so too the j¢va's file is closed and dispensed with because 
there will be no further transactions or complications. No one else is going to claim the 
j¢va's karma ; it is all over. The file is shredded and burnt with no trace left behind. 
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Therefore, the person is k¤tsna-karmak¤t. Having gained mokÀa , the person has nothing 
more to do. 

HOW OBJECTIONS ARE PRESENTED IN VEDËNTA  

Here, there is one small, but highly technical, objection raised by áa´kara . This 
objection is based on a somewhat different interpretation that is sometimes given to this 
verse. 

Objections are raised in various ways in Ved¡nta. Certain philosophies are 
presented as sparring partners for us, like the S¡´khya  and Vai¿eÀika schools of 
thought. There is also a person referred to as p£rva-m¢m¡Æsaka  who is a little more 
than a sparring partner. M¢m¡Æs¡ is the analysis of the sentences of the Vedas. The 
analysis of the sentences in the p£rvabh¡ga , the earlier portion or karma-k¡¸·a  is 
called p£rva -m¢m¡Æs¡ while the analysis of the sentences of the uttara-bh¡ga, the 
later portion which is Ved¡nta  is called uttara -m¢m¡Æs¡. 

Then, there are those who are not really sparring partners at all; they are 
opponents, like the bauddhas and jainas who have their own philosophies and have to 
be answered. To understand what Ved¡nta is saying, we use all of these as sparring 
partners by analysing their particular arguments. Some are permanent sparring partners, 
others are by invitation only, and with still others we do shadow fighting.  

The philosophy of the p£rva-m¢m¡Æsaka  is very simple; the Veda is eternal and 
is the final word in everything. According to the p£rva-m¢m¡Æsaka , the Veda enjoins 
you to do karma alone. For this person, knowledge is not mokÀa; performing karma is 
the only way to gain mokÀa. Because the p£rva-m¢m¡Æsaka  analyses the pram¡¸a  so 
well, we make use of his method of analysis in Ved¡nta. 

THE PÍRVA-MÌMËêSAKA'S ARGUMENT 

According to the p£rva -m¢m¡Æsaka, all sentences of the Veda deal primarily 
with action and therefore, do not really convey anything that is already there. It should 
be clearly understood that the sentences throughout the entire Veda can be taken as 
commands in terms of what is to be done, vidhi-v¡kya, or what is not to be done, 
niÀedha-v¡kya. Any sentence that reveals the nature of an object is connected to or 
subserves either a vidhi-v¡kya or a niÀedha-v¡kya. 

This analysis of karma, karma -m¢m¡Æs¡ is very important because the 
orientation of any human mind, even the minds of those who are lazy, is towards karma, 
action. A person who is lazy is bothered because of the action that he or she does not 
perform. Thus, both the active and the lazy are oriented towards karma alone. That there 
is something to be done is the truth about everyone. For the p£rva-m¢m¡Æsaka, then, 
mokÀa can only be gained by performing nitya -naimittika-karma. 
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Nitya-karmas are the daily rituals that one has to perform and certain other 
enjoined duties that are to be done. Naimittika-karmas are those karmas that have to 
be done on certain occasions, as at the time of an eclipse. And these 
nitya -naimittika-karmas are to be done by everyone.  

MokÀa , according to the p£rva -m¢m¡Æsaka , also involves not doing any 
k¡mya-karma, the actions done for a specific desirable result. One must do only those 
actions which are duties. The idea here is to avoid both pu¸ya and p¡pa. By not 
planning or performing any k¡mya-karmas, pu¸ya  is avoided and by not doing what is 
not to be done, p¡pa is avoided. In this way, the pr¡rabdha-karma that brought this 
body into being will exhaust itself without your needing to do anything about it. The 
capital will be lost and the body will die. Having avoided all pu¸ya  and p¡pa , there will 
be no new karmas for you and therefore, no cause for a new birth. All you have to do is 
keep eating daily and do your nitya -naimittika-karma. This, then, is one argument for 
gaining mokÀa, through karma — the simple argument of the p£rva-m¢m¡Æsaka.  

The two sets of karma — nitya -karma  and naimittika-karma — are called 
duties. The p£rva -m¢m¡Æsaka argues that because they are duties, there is no result for 
you when you do them. In other words, they do not produce pu¸ya. And when you do 
not do these karmas, the omission attracts p¡pa to you. This is the crux of the 
p£rva-m¢m¡Æsaka's argument.  

How can one attract sin by not doing an action? An example is given. When a 
person bathes, no one notices. Because it is a common activity, no one says, ‘Oh!, you 
seem to have taken a bath today.’ But suppose the person does not bathe? This omission 
is definitely noticed — if not by all, definitely by some! Thus, the p£rva -m¢m¡Æsaka's 
argument is that there are actions to be done and if these are not done there is a result. 
Nitya -naimittika-karmas do not attract any result when they are done. Only when they 
are not done, do they attract results, p¡pa . 

This verse can, therefore, be seen from this standpoint. For the 
p£rva-m¢m¡Æsaka, the word karma¸i in the expression — karma¸i akarma yaÅ 
pa¿yet — means nitya -naimittika-karma¸i — in the actions that are to be done daily 
or occasionally. And akarma refers to the absence of any result, phala -abh¡va. Thus, 
the expression is taken to mean that one who sees akarma , the absence of result, in  
nitya -naimittika-karma is wise.   

But if there is no result to be gained, nitya -naimittika-karma cannot be called a 
karma at all because there is no doer. To this, the p£rva -m¢m¡Æsaka says, ‘No! There 
is a doer. Ëtm¡  is the kart¡ ; therefore, you cannot nullify the doer. The result alone is 
not there. And because there is no result, the karma becomes as good as akarma . 
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IF THERE IS NO RESULT, WHY PERFORM ACTION?  

At this point in the argument, any practical person is going to ask, ‘If there is no 
result, why should I perform the action? After all, is it not more pleasant to do nothing? 
To do all these nitya -naimittika-karmas takes a lot of time. If there is no result, surely I 
need not do them. ‘No!’ comes the reply; because if you do not do them, you will bring 
trouble upon yourself. There are many people who choose to go to heaven only because 
they are mortally afraid of hell, not because they are interested in heaven. Hell has been 
painted so vividly in their minds that naturally they cannot stand to think of having to go 
there. Even to hear about it makes their blood pressure go up. Therefore, they want to 
avoid hell by going to heaven. This kind of heaven-hell discussion is what pushes people 
into religion, in fact. If the heaven and hell aspects were removed, these religions would 
topple. No one would even look into them. 

When the karma that is to be done by you is not done, you attract p¡pa  and, 
therefore, it is to be done, according to how some people interpret the ‘karma¸i 
akarma ’ portion of this verse. And the expression, ‘akarma¸i karma,’ is interpreted as 
not doing an action that is to be done. According to this argument, if the to-be-done 
action is not done, a result, phala , is produced, and it becomes karma. Therefore, 
karma is akarma  and akarma  is karma. Akarma produces phala  and karma does not. 
The one who sees all of this in this way is wise among human beings and has done all 
that is to be done — saÅ buddhim¡n manuÀyeÀu saÅ  yuktaÅ k¤tsna-karmak¤t. This is 
the p£rva-m¢m¡Æsaka's argument to which, áa´kara  responds as follows. 

áA×KARA'S RESPONSE  

If what you do does not produce a result, and what you do not do, produces a 
result, why do any karma at all? Thus, áa´kara argues that, what is not done does not 
produce unseen result, ad¤À¶a-phala, in the form of pu¸ya and p¡pa, although there can 
be d¤À¶a-phala , seen results. 

The omission of a to-be-done action can produce conflict or worry, which is a 
d¤À¶a -phala . For example, when you have to write a letter and you do not do it, there 
may be some conflict. In this way, there can be d¤À¶a-phala , but no ad¤À¶a-phala , 
which is pu¸ya  and p¡pa , the invisible results that accrue to the person who performs 
the action.  

We are talking only about pu¸ya and p¡pa here. For a karma that is not done, 
there can be no p¡pa  or pu¸ya  and for a karma that is done, results cannot be avoided. 
Karma-phala will always be there as long as the karma  is there. Even 
nitya -naimittika-karma produces results in the form of pu¸ya. Any to-be-done action, 
when it is performed, produces a result and not doing it produces only d¤À¶a-phala , seen 
results and not p¡pa . 
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When what is to be done is not done, there is always some inner irritation, some 
sense that you have missed out. Daily meditation, for instance, definitely produces 
pu¸ya — if you do it, of course. If, however, out of laziness or for some other reason, 
you do not perform this action, your omission will not produce p¡pa, although it may 
produce some irritation. You may feel badly that you did not do it and, if you did not do 
it the day before either, you may become even sadder, but this is d¤À¶a-phala only, not 
ad¤À¶a-phala. 

For an action that is not done, no result can accrue. Only for action that is done can 
there be ad¤À¶a -phala, either pu¸ya  or p¡pa. If the action is proper, it will attract pu¸ya 
and if it is improper, it will attract p¡pa .  

áa´kara  argues that if an action that is not done can produce results, then that 
which does not exist, asat, can produce that which exists, sat. To say that a nonexistent 
thing can produce an existent thing is like saying that a non-existent mother can bear a 
son. This contradicts all means of knowledge — sarva-pram¡¸a-virodha . It is equally 
contradictory to say that karmas that are done do not produce results. You cannot throw 
a stone and expect that there will be no result. There will be a result — especially if it 
hits someone! Something must take place; some kind of reaction will be there. 
Therefore, action without reaction makes no sense at all.  

And again, how can one become a k¤tsna-karmak¤t by the mere knowledge that 
performing the nitya -naimittika-karma is equivalent to akarma and non-performance 
of the nitya -naimittika-karma is equivalent to karma? Thus áa´kara raises yet 
another objection to the P£rva-m¢m¡Æsaka's argument. 

Jµ¡na  is what is being talked about here — knowledge of karma and akarma . 
But mere knowledge does not produce results; doing something produces results. How 
then can you say that the person is k¤tsna-karmak¤t? You cannot; you can only say he 
or she is the one who knows all the karmas that are to be done and not to be done — 
k¤tsna-karmavit bhavati na  tu k¤tsna-karmak¤t bhavati. 

THERE IS NOTHING TO BE DONE, ONLY TO BE SEEN  

K¤tsna-karmak¤t refers to a person of fulfilment, one who has achieved 
everything, a liberated person, a mukta-puruÀa. K¤À¸a makes this point clear not only 
here, but before also, when he said that he would tell Arjuna about action and inaction, 
knowing which one is liberated — tat te karma pravakÀy¡mi yajjµ¡tv¡ 
mokÀyase'¿ubh¡t.1 Had there been anything to be done, K¤À¸a would have used the 
expression ‘yat k¤tv¡  – doing which,’ and not ‘yat jµ¡tv¡ – knowing which.’  

                                                                 
1 G¢t¡ – 4-16 
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In analysis, m¢m¡Æs¡ , what has been said before must always be kept in mind. 
Otherwise, there would be no analysis. When K¤À¸a says, ‘knowing which,’ he meant 
knowing what karma is and what akarma  is, which is not as easy as you may think. 
Karma is not to be taken as merely performing action; nor is akarma  to be taken as not 
doing action. The real nature of karma and akarma  is something that has to be 
understood by you, knowing which you will be released from all pu¸ya and p¡pa that is 
inauspicious. 

The p£rva-m¢m¡Æsaka  says that you have to do karma, but what is said here is 
that by knowing the nature of karma and akarma, you are released from all pu¸ya and 
p¡pa . This is what is meant by v¡ky¡rtha-vic¡ra — inquiry into the sentence. The 
inquiry is done to find out what the sentence means and whether it has any other 
meaning. If there is another meaning possible, it will reveal a philosophy, a stand. Here, 
a particular stand is analysed by áa´kara  and then dismissed as not being what was 
intended, as not being the meaning of the sentence. 

In this verse, K¤À¸a  is referring to knowledge alone. His description of one who 
has this knowledge continues in the next verse: 

™…∫™… ∫…¥…Ê ∫…®……Æ˙®¶……& EÚ…®…∫…?Û±{…¥…ÃV…i……&* 
Y……x…… M…Ìn˘Mv…EÚ®……«h…∆ i…®……Ω÷˛& {…Œhb˜i…∆ §…÷v……&** 19 ** 
yasya sarve sam¡rambh¡Å k¡masa´kalpavarjit¡Å 
jµ¡n¡gnidagdhakarm¡¸aÆ tam¡huÅ pa¸·itaÆ budh¡Å Verse 19 

™…∫™… yasya — for whom; ∫…¥…Ê sarve —all; ∫…®……Æ˙®¶……& sam¡rambh¡Å — undertakings; 
EÚ…®…∫…?Û±{…¥…ÃV…i……& k¡ma-sa´kalpa-varjit¡Å — free from desire (for results) and will; 
Y……x…-+ M…Ì-n˘Mv…-EÚ®……«h…®…¬ jµ¡na -agni-dagdha-karm¡¸am —whose actions are burned up 
by the fire of knowledge; i…®…¬ tam — him; §…÷v……& budh¡Å — the sages; {…Œhb˜i…®…¬ 
pa¸·itam — wise; +…Ω÷˛& ¡huÅ  — call  

The one for whom all undertakings are free from desire (for results) and 
will, whose actions  are burned up by the fire of knowledge, the sages call 
that person wise. 

The person who was earlier described as being able to see inaction in action and 
action in inaction is again praised here. This person understands the nature of karma and 
akarma . He or she knows that akarma does not mean not doing an action; rather, it is 
seeing oneself, in the very action itself, as akart¡, a non-doer. This is self-knowledge, 
the knowledge that makes you free, that makes you a sarva-karmak¤t, one who has 
done everything that is to be done. 

There is a difference between action and activities that is to be noted here. An 
activity is an undertaking that implies a number of actions, various steps that you take. 
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Behind each activity there is a plan and, based on this plan,  the activity is undertaken for 
achieving a given purpose. Any given activity meant to produce a given result has a 
certain beginning, whether the activity is building a house, cooking, or doing business. 
All such undertakings are called sam¡rambhas. 

When a wise person undertakes any activity, he or she does so without k¡ma , 
desire, and sa´kalpa, will. K¡ma , desire, is wanting to achieve something, for which 
there is a will, a sa´kalpa. A sa´kalpa  is saying, ‘By doing this, I will achieve that.’ 
What happens and for whom does it happen when a wise person undertakes activities 
free of k¡ma  and sa´kalpa? Is there such a thing as activity for the wise? 

IS THERE ACTIVITY FOR THE WISE PERSON? 

It has already been said that a wise person is k¤tsna-karmak¤t. Since k¤tsna-
karmak¤t means the one for whom everything that has to be done has been done, there 
is nothing to be done by the person. The person has the vision of ¡tm¡ , the self, as 
sat-cit-¡nanda and knows that he or she is akart¡. This vision being there, the person is 
limitless, full, p£r¸a. How, then, can there be any activity for a person who has this 
knowledge? How can he or she talk, walk, see, hear, or think? For such a person, 
everything is over. The will has been all used up; it has been fulfilled. And if the will is 
not there, desire is not there. How then, is activity possible for the person? 

Further, if activity is not possible for the wise person, then anyone who talks does 
not know the ¡tm¡. In fact, this is another contention. Some people think that as long as 
a person talks about ¡tm¡ , he or she does not know. And once the person knows, he or 
she does not talk about it. This means that before knowing ¡tm¡ , you can talk about it 
and after knowing ¡tm¡ you cannot talk at all! A very common contention, prevalent in 
certain circles, is that one who sees does not talk and one who talks does not see. This is 
why in India there are so many maun¢ b¡b¡s, s¡dhus who do not talk. 

According to this contention, if you become a jµ¡n¢ , you perform no activity 
whatsoever; you do not even breathe. Since not breathing means dying, who would want 
knowledge, jµ¡na , under such circumstances? If I tell you I am going to give you jµ¡na, 
but the moment you get it, you will die, you will naturally ask when you will be getting  
this jµ¡na . I can only tell you that you may get it tomorrow or today, or even at this very 
moment. After all, being knowledge, it can happen at any time. This also means that at 
any time you can die — today, tomorrow, or right now! If having heard my res ponse, 
you ask, ‘Swamiji, where will you be in twelve years?’ I will know that you have 
decided to live twelve more years. The period of time will vary depending on how old 
you are now and how much you still want to do. But, definitely, you will postpone 
gaining this knowledge. In fact, no one will ever be interested in a mokÀa  that amounts 
to death because no one wants to be mortal. Everyone is interested only in being 
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immortal. Even if I say, ‘You will die and become immortal,’ no one will go for it. 
Ever yone wants to live and be immortal at the same time.  

In fact, if this contention were correct, there would be no teacher. We would have 
a situation where only those who do not know can perform the activity of teaching and 
those who know cannot because they are k¤tsna-karmak¤t. Since the person who does 
not know cannot teach and the k¤tsna-karmak¤t also cannot teach because teaching is 
an activity, who would teach? Therefore, this meaning of the word k¤tsna-karmak¤t is 
not what is being conveyed here. 

Although k¤tsna-karmak¤t means there is nothing for the person to do, it does not 
mean that he or she does nothing. K¤À¸a drove the chariot and was teaching Arjuna. 
áa´kara wrote a number of commentaries and Vy¡sa  wrote any number of books. 
Assuming they knew w hat they were teaching, they were definitely engaged in activities. 
Even in terms of talking alone, they were very active. How, then, can you say a teacher 
is k¤tsna-karmak¤t? 

WHY DO THE WISE TEACH?  

For the teacher also, there is something to do. He or she has to teach. And why 
does the teacher teach? Does the person teach because he or she is going to get 
something out of it? If so, then the person does not know. Only when a teacher teaches, 
knowing, ‘The teacher is me, but ‘I,’ the ¡tm¡ , is not the teacher,’ does the person really 
know what he or she is teaching. And if this is clear, why should a person not teach? 

If you ask why the person should teach, I will ask why should he or she not teach? 
By teaching, the person does not come out of himself or herself. In karma, he or she 
sees akarma . Whatever you may know about yourself, that self is always there. No one 
ever comes out of this self, in fact. Whatever you know, you are. Therefore, if a person 
knows, ‘I am sat-cit-¡nanda and I perform no action,’ there is no question of any 
mistake being made. The person always sees akarma  in any karma. Why, then, should 
he or she not teach or do anything else? Such a person teaches because there is no reason 
why he or she should not teach. This is the only reason, in fact. If there is someone who 
wants to listen, to learn, why should the person not teach? There should be no other 
reason for teaching. Someone wants to learn and, therefore, someone teaches. There 
should be nothing more to it than that.  

If a person thinks action is bondage, then action becomes satya  for that person. To 
think that certain actions are bondage and certain other actions are not bondage is all 
confusion. And to remove such confusion, karma must be understood. Because people 
do not understand karma  and akarma , they say that ved¡nta-¿¡stra is a theory and that 
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it is karma alone that produces mokÀa. K¤À¸a, himself, said that even sages are 
confused about karma and akarma1. 

Karma  is not an ordinary topic and is not easy to understand. Many people, even 
those who are very serious, have lost themselves in it because they do not understand. 
Organisations and many social services have been born out of the non-understanding of 
this topic. Therefore, karma is something that is to be understood. 

For one who understands karma and akarma, teaching is not an action, even 
though there is action, because the person sees inaction in action, knowing himself or 
herself to be akart¡. 

For such a person, there is no karma , akarma , or anything else — no desire or 
will.  There is not even the desire to teach. If a teacher who knows what it is all about 
does not have an opportunity to teach, he or she does not lose anything. The person will 
not become lonely or be at a loss for something to do. Nor is anything lost if the person 
teaches. 

TO TEACH IN ORDER TO SAVE THE WORLD IS NOTHING BUT DELUSION 

Anyone who thinks that he or she teaches in order to save the world is under the 
spell of a great delusion. In fact, the person is in need of being saved and, in the 
meantime, the world should be saved from such a person. Self-appointed saviours 
definitely create problems. If the person thinks that God appointed him or her to save the 
world, the question can be asked, ‘Why should God have appointed you to do this? He 
can save the world himself.’ What God is he who would appoint someone to save the 
world when he himself is almighty? Why should an almighty God want an intermediary? 

That I am going to save the world is the greatest delusion. How can you save the 
world when you yourself need an entire society to keep you going? Your food, clothing, 
and shelter, all come to you because so many people work to grow the food, sew the 
clothes, and build the houses. Who are you to save anyone? You are as helpless as 
anyone else. And what is it or who is the one that you can save? 

On the other hand, if you have something that you can spare and still survive, and 
there is someone who needs it and can be helped by it, there is no problem. It is a simple 
human thing. There is no question of anyone saving the world, in fact. Such thinking is 
nothing but delusion, aha´k¡ra or the ego.  

The world has survived for so many years without you. Even now, in spite of you, 
it continues to survive. So, how many people are you going to save? Whereas, if you say 
that you have something and can share it with another who needs it, you are a mature 
human being. What everyone has is to be shared. Whether you have enough to give to 

                                                                 
1 G¢t¡ – 4-16 
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one person or to one thousand people makes no difference. If you do not have money to 
share, you may have some time to share and you share it. Or you have some good words 
to share with those who need them and you do so.  

Good words are not words that place one's hopes somewhere. Nor are they good 
news. Good words are the words that speak of your accepting the person without 
judging. As he or she is, you accept the person totally. Such words boost the morale of 
the person, and are not promises in terms of the future, after death, and so on. Who wants 
or needs such things? They only postpone resolving the problem. No practical person 
wants to hear that there is no hope here, but only later in heaven, and that they should 
ensure that they go to heaven and not to damnation. What kind of philosophy is this? 
Who wants these kinds of words? What a person needs are simple words that make him 
or her feel acceptable. 

TO SAVE YOURSELF IS ENOUGH 
Words that tell me that there is one person who understands me as I am and that I 

am acceptable to that person, are very beautiful words indeed. They create an 
atmosphere wherein I am accepted. This is all anyone wants. No one saves anyone. We 
do not learn Ved¡nta  to save people, much less the world. To think that if you enlighten 
the majority of people, society will be transformed is the greatest delusion. To save 
yourself from condemning yourself is enough. By doing so, there will be one problem 
less for the world to deal with.  

Also, by being a cheerful person, you are not radiating your sorrow to others. 
Sorrow is a very contagious disease. Doors and windows cannot stop it. Even though 
you keep your doors and windows locked, somehow the sorrow of others manages to 
creep in. It has its own ways of travelling and does not even need keyholes. Thus, if 
there is one person on earth who is happy with himself or herself, that person is doing a 
great service to the world because he or she has no sadness to radiate to others. 

You may say that you keep your sadness to yourself so that it does not radiate to 
others. Doing this just creates additional problems because eventually the build-up will 
result in outbursts of anger and frustration. Therefore, you had better not keep your 
sadness to yourself. Talking about your sorrow to someone is definitely better than 
holding on to it. 

All that you can do, then, is save yourself from your own persecutions. The world 
does not persecute you; you persecute yourself with your own self-condemnation. This is 
why it is said that you are both your own best friend and your own worst enemy. You 
can be cruel to yourself and you can be kind to yourself. To save yourself from your own 
persecutions is freedom. And when that freedom is there, any discerning pair of eyes 
with a mind that has some leisure will recognise it. People will ask you how you became 
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so free. ‘You seem to have something,’ they will say, ‘What is it that you have? Please 
tell me.’ 

WISDOM HAS NO NAME 

Ved¡nta is a name, but wisdom, jµ¡na, has no name. It is just knowledge. Others 
will see that you seem to be free and will naturally want to know what you know. Your 
word may ring true to them and they will want to know more provided, of course, they 
know you as  someone they can trust, someone they can meet without being judged. If 
there is such a person in the world, who will not go to that person and become his or her 
student naturally?  

This, then, is how the wise become teachers — not because they want to teach but 
because there are people who want to learn. Such a person has no k¡ma or sa´kalpa 
even though he or she performs certain activities.  

In this verse, the person is further described as jµ¡na-agni-dagdha-karm¡, one 
whose actions are burned up by the fire of knowledge. For the one who has this 
knowledge, all the karmas standing in his or her account are totally wiped out. This is 
the person the sages call wise. 

Only the wise can call another person wise. If one who is not wise calls someone 
wise, there is a problem because the person is doing so based on his or her own concept 
of wisdom. Here, it is said that the sages, budh¡Å, call the same person wise who was 
described earlier as k¤tsna-karmak¤t. Such a person is able to see the actionlessness as 
the nature of ¡tm¡. Because he or she sees actionlessness as the nature of the self, the 
person recognises himself or herself as akart¡ , a non-doer, action being impossible for 
¡tm¡. 

BOTH THE DOER AND THE ACTIVITIES ARE ËTMË 

Even when activities take place, the kart¡ , the doer, is ¡tm¡ . The activities 
themselves are also ¡tm¡ , along with the kara¸as, instruments of action. Because 
everything is ¡tm¡, there are no such differences such as kart¡, karma , and kara¸a . If 
the self is akart¡ , all three are the same. In fact, the subject-object distinction is not 
there. Only when the self is mistaken for a kart¡ , a doer, does everything else naturally 
become different from that doer. 

Who is the kart¡  then? The self as the doer has to be recognised as the physical 
body-mind-sense complex. That alone will be the self for one who sees the self as a doer. 
If this is the conclusion, then, there are differences — in the form of kriy¡, the action 
coming from the kart¡ , the person; karma, an object of action; and karma-phala, the 
result of action that accrues to the person. This is exactly what is meant by the 
expression saÆs¡ra-cakra, the wheel of karma. 
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If a person who looks upon himself or herself as a kart¡ is able to recognise that 
the nature of the self is always actionlessness, that ‘I am that actionlessness, free from 
any karma,’ then action becomes purely apparent, mithy¡, for the person. And when 
action is mithy¡, the actor also becomes mithy¡ , as does the result of action and 
everything else. Because the person sees the self in this way, there is no real action on 
his or her part at any time. This is what is meant by the statement in the previous verse, 
— karma¸i akarma  yaÅ  pa¿yet. The wise person is one who, even when performing an 
action, is able to see the actionlessness in it.  

There is no particular state involved here; it is recognition, knowledge of the self 
free from doership. This is why the person was described as k¤tsna-karmak¤t. Seeing 
himself or herself free from doership, the person has done all the actions that are to be 
done. The k¤tsna-karmak¤t is also free of desire and will — k¡ma-sa´kalpa -varjita , 
as we have seen. Being free of k¡ma  and sa´kalpa  means that the person is not 
controlled in any way by whatever desire or will he or she may have. Therefore, the 
desire is not a binding desire and whatever sa´kalpa that may be there is also non-
binding.  

KARMA FOR A WISE PERSON IS DESTROYED BY KNOWLEDGE 

The desire and will of a wise person is like a seed that has been roasted — 
dagdha-b¢javat — and therefore, cannot germinate and bear fruit. Dagdha-b¢ja , a 
roasted seed, is a particular expression used here for the purpose of analysis. If seeds are 
sown, they are capable of producing results, whereas if they are roasted, they are good 
only for the enjoyment of those who eat them. They cannot be used for cultivation 
because they are no longer capable of germinating. 

Similarly, all the karmas of a wise person are only for enjoyment, bhog¡rtha, in 
the sense of karma-phala -bhoga, enjoying the results of action. The pr¡rabdha-karma , 
the person came with, has to run its course and therefore, any karma he or she does, 
knowing the ¡tm¡  is akart¡ , is only bhoga, experience, the exhaustion of 
pr¡rabdha-karma alone. The person's actions cannot produce anything because he or 
she is akart¡. Such a person is called a pa¸·ita , wise, and a jµ¡na -agni-dagdha--
karm¡. 

Jµ¡na -agni-dagdha-karm¡ is therefore, another compound, describing the wise 
person. Jµ¡na , knowledge, is referred to as fire, agni, and this fire of knowledge, 
jµ¡na-agni, burns up all the person's karmas. Therefore, the person is called 
jµ¡na-agni-dagdha -karm¡, one whose karmas have been destroyed by knowledge.  

KARMA NEVER RETURNS FOR THE WISE PERSON 

But, you may ask, will the karmas return? The destruction of karma referred to 
here is not like what happens when a tree is cut down and grows back again from the 
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roots. The karmas are destroyed totally. They have no more existence whatsoever; they 
are burned to ashes as it were. 

As long as a person has not understood that ¡tm¡  is akart¡ , then there is a j¢va 
who is a kart¡ . And, ignorance being its cause, the j¢va  has no beginning. In other 
words, because ignorance is not something that was created, the j¢va is also not created 
at a given time. Anything that is not created cannot have a beginning. All creation is only 
in terms of one's body-mind-sense complex and the world in which one lives.  

THE UNCREATED SELF AND THE CREATION 

Consciousness is also not something that is created. Therefore, consciousness 
being ¡tm¡, the Lord did not create ¡tm¡, the self. He created only those objects that we 
call bodies, along with various other forms, and this he did according to laws. What we 
call the creation is for the j¢va, whereas the j¢va, who in reality is none other than ¡tm¡ , 
is not created. In the creation, there is one thing that is not created — the consciousness 
that is ¡tm¡. Everything else, which we call creation, has been created due to the j¢va's 
karma alone. 

And why this karma? Because the j¢va is a kart¡. Why is the j¢va a kart¡? 
Because of ajµ¡na, ignorance. When did this ignorance begin? Ignorance is an¡di, 
meaning that it has no beginning whatsoever. From the standpoint of j¢va, there is an 
account, a karma-phala  or pu¸ya -p¡pa account. 

This karma-phala has been gathered by the j¢va over countless number of births 
whose beginning cannot be established. Therefore, these births can also be considered to 
be infinite in number. And in this infinite number of births, in different periods of time, 
an infinite number of karmas have been collected. Being so numerous, these karmas 
cannot fulfil themselves in one physical body at a given time and place. Only one set of 
karmas can be exhausted in a given incarnation. Thus, in this particular incarnation, I 
can exhaust a certain set of karmas and the rest remain in my account for future 
incarnations. Some of the karmas in this set can be exhausted only when you are born in 
India and others can be exhausted only when you happen to be in the U.S.A. 

'TERM DEPOSIT' KARMAS 

Even though this particular set of karmas is being exhausted in a given 
incarnation, there are still infinite karmas in your account waiting to be exhausted. 
These ‘term deposit’ karmas are called saµcita-karmas, the karmas that cannot be 
exhausted in this particular body. Also, while exhausting karmas in this incarnation, I 
gather new karmas as long as I enjoy the status of doership, kart¤tva. These are called 
kriyam¡¸a-karma or ¡g¡mi-karma, karma that is being gathered now, in this lifetime. 
Ëg¡mi-karma means futuristic karma . You gather new pu¸ya  and p¡pa  because you 



Chapter 4 111 

enjoy a free will and these new karmas join all the others that have accumulated in your 
account. 

Because all the pu¸ya-p¡pa  that you have gathered is lodged in one general 
account, you cannot say that this life is due to your immediate past. The most you can 
say is that it is due to the past. The pu¸ya -p¡pa is all credited to this general account 
from which certain karmas precipitate and from there again another set of karmas 
precipitate. Therefore, a particular incarnation can be the result of karmas collected in 
the previous birth plus those you collected from a thousand births previously. Since all 
types of karmas can join together and create a new birth, the choices are plenty. In this 
way, then, any of them can join together, giving you another lease. 

The set of karmas that began to fructify from the moment this physical body was 
conceived is called pr¡rabdha-karma , karma that has alr eady begun, ¡rabdha. These, 
then, are the three types of karma — saµcita, ¡g¡mi, and pr¡rabdha  generally referred 
to as karma. 

KNOWLEDGE DESTROYS ALL KARMAS 

For the person who is able to recognise the self as akart¡ , there is no longer any 
doership, kart¤tva . And, since there is no kart¤tva all the karmas standing in his or her 
name are burned up, dagdha, by the fire of knowledge, jµ¡na-agni. Whereas, if this 
knowledge is not there, there is no end to the number of births and the gathering of 
karmas. This is why saÆs¡ra is said to be endless. 

Thus, there is only one way out — by the fire of knowledge that destroys all the 
karmas. They are all destroyed because there is no kart¡ . All the saµcita -karmas 
standing in the general account, any ¡g¡mi-karma that he or she reaps in this life are all 
totally destroyed. Pu¸ya and p¡pa will no longer come to the person because there is no 
kart¤tva in terms of knowledge. Therefore, he or she is called 
jµ¡na-agni-dagdha -karm¡  here. 

From the standpoint of ¡tm¡ one is free of pr¡rabdha-karma also. Pr¡rabdha is 
only from the point of view of the physical body, mind, and senses. Because the person 
is still here, still seen, we say there is pr¡rabdha -karma , but we cannot say that ¡tm¡ is 
suffering due to pr¡rabdha. The person has destroyed all karmas by the fire of 
knowledge and is therefore, wise, pa¸·ita. He or she is now a free person called 
j¢vanmukta. The word j¢van means ‘while living’ and the word mukta  means 
‘liberated.’ This person is liberated right now while living and not later after death. 
Therefore, he or she is called a called j¢vanmukta . 
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THE JØËNÌ AND KARMA 

Given this understanding, then, can a jµ¡n¢ be defined in terms of whether or not 
he or she performs karma? It all depends on the person's pr¡rabdha. Based on his or 
her pr¡rabdha , the jµ¡n¢ has to undergo certain experiences. This is why you will find 
varieties of jµ¡n¢s. They may be g¤hasthas, married people with children. They may 
also be doing business or ruling a country, like King Janaka . A jµ¡n¢  can be doing 
anything or give up everything and take to the life-style of sanny¡sa. 

As long as a jµ¡n¢  is a g¤hastha there are karmas to be done. He cannot simply 
say, ‘I am a jµ¡n¢ ,’ and avoid what he has to do. He has to continue to do the rituals that 
g¤hasthas are enjoined to do. But even though the jµ¡n¢  performs these rituals, it is not 
karma because the person knows the ¡tm¡ to be akart¡ . At the same time, a jµ¡n¢ does 
not want to set a wrong example for the people and so, as a g¤hastha, he or she will 
perform karma. Nor does the person lose anything by doing it. Thus, a jµ¡n¢  performing 
action is not a problem. 

For the jµ¡n¢ , there is no k¡ma or sa´kalpa in action. He or she does not say, ‘I 
am going to accomplish this so that I can be that.’ Therefore, the person may do 
anything. He or she may act out the drama, play the role, and play it well. Or the person 
may see the drama and its roles as useless — naturally so because there is uselessness 
there — and take to sanny¡sa . 

Even as a sanny¡s¢ the person may or may not do karma . He or she may or may 
not teach. The sanny¡s¢ may be a maun¢ b¡b¡  and not teach or he or she may teach. If a 
sanny¡s¢ teaches, the teaching may be done in a simple manner or in a highly organised 
manner. It all depends upon the pr¡rabdha of the sanny¡s¢. 

And those sanny¡s¢s who have taken sanny¡sa  as a life-style, for the sake of 
gaining the knowledge, have only one role to play. They are completely freed from all 
obligations except those attached to their role as a student. Then, when a mumukÀu 
gains jµ¡na, he or she will continue to live a life of sanny¡sa. 

Ëtm¡ is one and the same, but, because of pr¡rabdha , there are many kinds of 
jµ¡n¢s, more of which we shall see in the next few verses: 

i™…Ci¥…… EÚ®…«°ÚôÙ…∫…É∆Û  x…i™…i…fiî……‰  x…Æ˙…∏…™…&* 
EÚ®…«h™… ¶…|…¥…fik……‰% {… x…Ë¥…  EÚ à…iEÚÆ˙…‰ i… ∫…&** 20 ** 
tyaktv¡ karmaphal¡sa´gaÆ nityat¤pto nir¡¿rayaÅ  
karma¸yabhiprav¤tto'pi naiva kiµcitkaroti saÅ Verse 20 

∫…& saÅ  — he; EÚ®…«-°ÚôÙ-+…∫…ÉÛ®…¬ karma-phala -¡sa´gam — deep attachment to the 
results of action; i™…Ci¥…… tyaktv¡  — giving up;  x…i™…i…fiî…& nityat¤ptaÅ — always 
contented;  x…Æ˙…∏…™…& nir¡¿rayaÅ  — being not dependent on anything; EÚ®…« h… karma¸i — 
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in action; + ¶…|…¥…fik…& abhiprav¤ttaÅ  — fully engaged; + {… api — even though;  EÚ à…i…¬ 
kiµcit — anything; B¥… eva —indeed; x… EÚÆ˙…‰ i… na  karoti — does not do 

Giving up the deep attachment to the results of action, always contented, 
being not dependent on anything, he (or she) does not do anything even 
though fully engaged in action. 

Sa´ga  is attachment and ¡sa´ga  is deep, fast attachment towards the results of 
action, karma-phala . The wise person has no fast attachment towards the karma-phala , 
the result. Because no one performs action without expecting results, the word ¡sa´ga  is 
used in this verse. The point to be understood here is that a jµ¡n¢ does not get anything 
out of a result. The person's welfare is not bettered or his or her happiness increased, no 
matter what the action or its result. This is because the wise person has given up all 
dependence on and attachment to the results of action.  

ALL THAT IS GIVEN UP IS ONE 'S ATTACHMENT  

It is not the karma or the karma-phala that is given up by the jµ¡n¢, only the 
deep attachment that one has to the results of action. This is made very clear here 
because the possibility of giving up karma-phala is often questioned. The only reason a 
person performs action is because he or she has an eye on the result of action. Even 
while walking, the place you want to reach is kept in view. You turn here and go straight 
there because that is what you have to do to arrive at where you are going. 

Without keeping the end in view, you cannot undertake any type of action. How, 
then, can this attachment be given up? If I am not able to reach my destination, why 
should I not become upset? In fact, this is exactly what happens to people and is what we 
call ¡sakti or ¡sa´ga . If you are unable to accomplish something and it affects you, then 
you have karma-phala -¡sakti, karma-phala-¡sa´ga . 

Suppose, there is someone who is always contented, nitya -t¤ptaÅ. For such a 
person, there is nothing to accomplish, the self being what it is and known to the person 
also. There is no dependence whatsoever upon any particular karma-phala  for his or her 
contentment. From this description of a wise person, we understand that other people do 
things for satisfaction, t¤pti, for achieving something out of the action done. If you are 
dissatisfied with yourself, you undertake something or other in order to get some kind of 
satisfaction, some self-approval.  

THE ALWAYS-CONTENTED, ALWAYS-SECURE PERSON 

Because there is some satisfaction in self-approval, you want to prove yourself to 
be somebody, either in your own eyes or in the eyes of another. The problem here is that 
you do not accept yourself as you are. This is the only reason someone else's opinion can 
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be so important to you and is, in fact, the problem of any saÆs¡r¢. Only when the self is 
clear, when there is self-knowledge, can one be happy by oneself with oneself, as we 
saw in the third chapter. This happiness does not depend on anything else; it is in oneself 
alone. For such a person, there is nothing to be done and even when he or she does 
something, it does not affect the person's happiness in any manner. This 
always-contented person, then,  is one who has given up all attachment to the results of 
action. 

Such a person is also described as nir¡¿raya , free from all dependence. He or she 
does not depend upon anything for security or happiness, knowing that there is nothing 
more secure than the self. In fact, everything exists because of this self. In the self 
everything has its being. Even the mind has its being in the self alone, as does everything 
that is reported to the mind by the thoughts.  

EVERYTHING DEPENDS ON ËTMË FOR ITS EXISTENCE  

Existence itself is the nature, svar£pa , of ¡tm¡ . Therefore, everything has its 
¡¿raya, dependence or basis, in ¡tm¡, just as the pot depends upon the clay for its 
existence. A better example would be the situation of seeing a snake on a rope. When 
you take the rope to be a snake, the snake has its existence, satt¡ , in the rope. The 
rope-snake has no existence except the existence of the rope. Similarly, the world, jagat, 
has no existence except the existence of the self. 

The person who is aware of this fact is nir¡¿raya, one who depends on nothing for 
his or her fullness or satisfaction, because the self as the whole is already full. The 
person knows, ‘I am the whole. I am the ¡¿raya of everything. In fact, everything is me.’ 
This person has given up all attachm ents to the fruits of action — not as an attitude, not 
by karma-yoga , but by knowledge. 

A karma-yog¢ also gives up attachment to karma-phala , but by attitude, 
accepting Ì¿vara as the giver of the results, karma-phala -d¡t¡. This person takes 
everything as pras¡da , without reacting; but this is yoga, not jµ¡na , which is entirely 
different. Yoga is relative and, therefore, the person's tranquillity is also relative. While 
this kind of mind is definitely useful for gaining the knowledge, the distinction between 
yoga, which is an attitude implying an understanding of Ì¿vara, and vidy¡ , knowledge, 
must be very clear. 

Because the karma-yog¢  accepts Ì¿vara  as the karma-phala-d¡t¡, he or she has 
an attitude of taking things as they come and leaving them as they go. This means the 
person has a mind that does not react and, is, therefore, not under the spell of 
r¡ga -dveÀas. Here, in these verses, the same karma-yog¢ has the knowledge of the self 
as akart¡ . Therefore, even though this wise person may be engaged in an enormous 
number of activities, the self is not taken to be the doer. 
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King Janaka  was said to be such a person. Even though he was a jµ¡n¢ , he ruled a 
kingdom and he ruled it well. He had a handle on everything and always knew what was 
going on. The kingdom was prosperous and everyone was happy. Thus, a jµ¡n¢ can 
enthusiastically engage himself or herself in a number of activities and still perform no 
action — naiva  kiµcit karoti saÅ  — in terms of knowing that he or she is not the doer. 

THE SELF IS NOT THE ROLE 

An actor who plays the role of a killer does not take himself to be a killer — even 
before he removes the makeup! He sees himself as not doing anything. And if, while 
playing a role, he kicks someone, he knows he does not kick. When he goes backstage 
later, he does not say to the person, ‘I am sorry I kicked you.’ Nor does he need to 
excuse himself in this way. He may however, ask whether it was a good kick, to which 
the other person may reply, ‘Yes, it was a good kick. It didn't hurt me at all. You kicked 
very well.’ Because they know they are playing roles, they can talk only about the nature 
of the action. But they cannot talk about it as though one person did something to the 
other and needs to apologise. The actor who kicked is not to blame. Nor is there any 
action involved because there is no doership — there is kart¤tva-abh¡va . And there is 
no kart¡ either. 

KARMA AND JØËNA ARE IN OPPOSITION 

Kart¤tva , doership, is the whole problem. In fact, saÆs¡ra is centred on doership 
alone. Ëtma-jµ¡na the subject matter of Ved¡nta  is opposed to karma in that jµ¡na and 
karma are entirely distinct. Most of the Veda is karma-k¡¸·a. Jµ¡na, Ved¡nta, comes 
at the end. The end of the Veda, the last chapter, is Ved¡nta . Even though it is the last 
chapter, Ved¡nta is mentioned separately because there are two different topics involved 
— karma  and jµ¡na . One being entirely different from the other, the two are in 
opposition.  

Karma  means saÆs¡ra; jµ¡na, is mokÀa. Karma  implies kart¡; jµ¡na destroys 
the kart¡ . Karma implies ignorance; Jµ¡na destroys ignorance. Therefore, jµ¡na 
implies akart¤tva  and karma implies kart¤tva . Keeping the kart¡ , that is already there, 
in view, the Veda tells you to do karma. This is where karma can be converted into 
yoga. The kart¡ is retained and the karma  is converted into yoga  to gain the maturity 
that prepares the mind for jµ¡na, the discovery that you are akart¡. 

There is no shortcut to maturity and one does have to be mature for gaining 
knowledge. Maturity takes its own time. Therefore, it is not a question of doing it in five 
years, ten years, or twenty years. When one may have had numerous births before, 
twenty years or ten years or five years means nothing. A man may have been studying 
Ved¡nta for eighty years before he begins seeing clearly.  When he is 99 he may say, 
‘Now I have understood.’ What does it matter that he has only one more year to live? 
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Even if a person does not start until he is eighty years old and understands when he is 98, 
what does it matter? After knowledge, all that remains is pr¡rabdha . Whether he lives 
another year, two years, or three years means nothing whatsoever. 

MATURITY TAKES TIME 
That it takes a person so many years to understand does not mean anything. The 

maturity required for the knowledge to take place, antaÅ-kara¸a-¿uddhi, has to be 
gained and there is no hurry. Hurrying it does not work, in fact it is like waiting for a 
banana to ripen. You cannot sit beside the banana tree and say to a green banana, ‘Come 
on, hurry up and mature. Ripen, so that I can eat you!’ You have to let it ripen; only then 
will it be soft and tasty. It takes its own time and there is nothing you can do about it.  

All processes of ripening and growth are the same, including the maturity of the 
mind. Yoga is meant for this purpose, for antaÅ-kara¸a -¿uddhi. In this sense, then, 
karma is useful. And once the mind is ready, jµ¡na  takes place. Therefore, while jµ¡na 
is opposed to karma , karma contributes to jµ¡na, which is why karma comes first in 
the Veda and jµ¡na  comes afterwards. Karma has to come first because it is due to 
ajµ¡na , ignorance. If a person takes himself or herself to be a kart¡, a doer, the person 
is ignorant. Therefore, as kart¡, retaining the kart¤tva, the person has to mature. Then 
only can jµ¡na  come.  

Maturity implies two levels — the subjective and the empirical. Subjectively, we 
gather a lot of problems, all of which have to be accounted for and taken care of. Then, 
empirically, there are wrong conclusions in terms of values, relationships, and so on, 
which also have to be taken care of. It is with reference to these levels of maturity that 
karma-yoga  comes in. Karma -yoga leads to jµ¡na, the knowledge, that ‘I am a non-
doer, aham akart¡.’ Once this knowledge is gained, the person performs no action.  

Thus, the Veda has two entirely different subject matters, karma and jµ¡na . The 
first portion of the Veda which deals with karma is called karma-k¡¸·a . The second 
portion which deals with jµ¡na is called jµ¡na -k¡¸·a , Ved¡nta . An analysis of the 
karma-k¡¸·a in terms of what karma is to be done, how it is to be done and so on is 
called karma -m¢m¡Æs¡1 or p£rva-m¢m¡Æs¡. This is in the form of karma-m¢m¡Æs¡ -
s£tras written by Jaimini a disciple of Vy¡sa . Similarly an analysis of jµ¡na-k¡¸·a is 
called uttara-m¢m¡Æs¡. This is in the form of Brahma-s£tras written by Vy¡sa 
himself. In the Brahma-s£tras the sentences of the UpaniÀads are fully analysed. The 
subject matter is further analysed in the light of various schools of thoughts. This 
analysis is called manana . Finally what Ved¡nta  itself says is established.  

Ved¡nta is separate because karma and jµ¡na are two different topics, neither of 
which is ordinary. This is the entire subject matter of K¤À¸a's teaching in the G¢t¡ . 

                                                                 
1 M¢m¡Æs¡ – analysis 
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When you understand karma and jµ¡na properly, you are free. This knowledge implies 
understanding the nature of ¡tm¡  as being akart¡. Given the importance of continuing 
in the same vein, K¤À¸a  continues. 

 x…Æ˙…∂…“™…«i… S…k……i®…… i™…HÚ∫…¥…«{… Æ˙O…Ω˛&* 
∂……Æ˙“Æ∆̇ E‰Ú¥…ô∆Ù EÚ®…« E÷Ú¥…«z……{…Ó…‰ i…  EÚŒ±§…π…®…¬** 21 ** 
nir¡¿¢ryatacitt¡tm¡ tyaktasarvaparigrahaÅ 
¿¡r¢raÆ kevalaÆ karma kurvann¡pnoti kilbiÀam Verse 21 

x…“Æ˙…∂…“& nir¡¿¢Å  — free of expectations; ™…i…- S…k…-+…i®…… yata -citta-¡tm¡ — one whose 
body, mind, and senses have been mastered; i™…HÚ-∫…¥…«-{… Æ˙O…Ω˛& tyakta-sarva-parigrahaÅ 
— one who has given up all possessions; E‰Ú¥…ôÙ®…¬ kevalam — mere; ∂……Æ˙“Æ˙®…¬ ¿¡r¢ram — 
for the sustenance of the body; EÚ®…« karma — action; E÷Ú¥…«x…¬ kurvan — doing;  EÚŒ±§…π…®…¬ 
kilbiÀam — sin; x… +…{…Ó…‰ i… na ¡pnoti — does not incur  

The person who is free of expectations, whose body, mind, and senses 
have been mastered, who has given up all possessions, doing only action 
that sustains the body, does not incur sin.  

While describing a wise person, a jµ¡n¢ , K¤À¸a presents different kinds of people 
in terms of karma. We saw the jµ¡n¢ who engages in numerous activities knowing he or 
she is not doing anything — karma¸i abhiprav¤tto'pi naiva  kiµcit karoti saÅ . In this 
verse, while still describing the jµ¡n¢ , K¤À¸a introduces a different type of person who 
knows that ¡tm¡  is akart¡.  

As in the previous verse, here also the first line describes the jµ¡na and the second 
line describes the life-style of the person. In this verse, the one who knows the self is 
said to be nir¡¿¢Å, one who is free from expectations, ¡¿is. Ë¿is  also means hope but 
here, the negative prefix ‘ni’ in nir¡¿¢Å  does not mean that the person is hopeless. It 
means he or she is free from hope, free from expectations. Thus, jµ¡n¢ is one from 
whom all expectations have dropped away. And how does this happen? 

The hopeless person has expectations — expectations that are hopeless for him or 
her, in that there is no way of fulfilling them. Because the person has given up all hope 
of fulfilling his or her expectations, he or she is desperate. This means that the person 
has not grown out of them. Such a person is frustrated and is different from the jµ¡n¢ , 
one from whom all expectations have dropped away because of discovering th e self to be 
free from everything. 
HOW DOES ONE BECOME FREE FROM EXPECTATION? 

A person who lives maturely before gaining knowledge is almost free. Because of 
yoga, the person is not under the spell of likes and dislikes and is, therefore, already 



Bhagavadg¢t¡ 118 

relatively free. Once such a person discovers the self, he or she is totally free and does 
not have to fulfil desires in order to be full and happy. Thus, the person is described as 
nir¡¿¢Å, free from expectation.  

This freedom is in part due to prior accomplishment in terms of mastery over the 
body-mind-sense complex. Thus, the jµ¡n¢ is also described in this verse as 
yatacitt¡tm¡ , one who has mastery over the physical body, mind, and senses. Citta 
stands for the entire mind — memory, knowledge, and all forms of thinking. Ëtm¡ , in 
this particular compound, yatacitt¡tm¡, refers to the physical body, which, along with 
the mind, is mastered. 

Mastery here means that the body, mind, and senses are with the person. They are 
in their proper places; they are as they are. And the one in whose hands the body, mind 
and senses are, the one by whom they are mastered, is called yatacitt¡tm¡ . Before 
knowledge, the person had this qualification relatively and now, with the knowledge, he 
or she has it absolutely.  

K¤À¸a also says here that this particular jµ¡n¢ is tyakta-sarva-parigraha , one 
who has given up all his or her possessions, meaning that the person being described is a 
typical sanny¡s¢. Either the person had already taken to the life-style of a sanny¡s¢ 
before gaining knowledge or was a g¤hastha  who, having gained the knowledge, 
decided to give up everything. 

Having a variety of possessions can be a problem. For example, a person may have 
a large house and find that it takes up too much time and money to maintain it properly. 
He or she may, therefore, consider selling the house, investing the money, and moving 
into a comfortable apartment. But then there is the problem of what to do with all the 
furniture and other things collected over a period of time. All of them will definitely not 
fit in an apartment. Look at this: first you buy a house and then embellish it with a lot of 
things. Now, because you have a lot of things, you want a house! This is all confusion. 
Why don't you sell the things when you sell the house? ‘No, no,’ you may say, ‘These 
are all valuable pieces.’ This means that you are attached to the pieces and, to hang on to 
them, you require a house! This is a very typical problem. 

The wise person discussed in this verse does not have the problem of attachment to 
possessions. He or she has given up all possessions. The tyakta-sarva -parigraha has 
nothing — no house, no furniture, no job. This person is a sanny¡s¢ , one who can walk 
out at any time from any place — a holy hobo, not an ordinary person at all. He or she 
has nothing else to do except to sustain the body — ¿¡r¢raÆ kevalaÆ karma. Such a 
person eats, bathes, and does whatever else is necessary to maintain a reasonable degree 
of health in the body.  
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IDENTIFICATION WITH THE BODY 

The orientation of a jµ¡n¢ towards  the body is important to note here. Whatever 
the person has to do to maintain a fairly healthy condition, he or she does. This is quite a 
different orientation from that which overemphasises the body and uses yoga to give the 
body a certain form or an inordinate amount of energy. This is focusing only on the body 
and its health and can become an obsession. It must be kept in mind that even a healthy 
body dies one day. Also, an apparently unhealthy body has been known to drag on until 
it is 92! Either way, healthy or unhealthy, the body will suddenly pop off. This is 
something we see happening in the world all the time.  

Therefore, maintaining one's health should not become a hang-up or the main 
focus of attention. In terms of maintaining the body alone, health is something to be kept 
in view, nothing more. If one's attention is on the body and what it eats or does not eat, 
for example, it will not be on ¡tm¡ . Overemphasising on such things is just a waste of 
time.  

For the wise person, there is no identification with the body. Such an orientation is 
not there, as áa´kara makes it very clear here in his commentary. The jµ¡n¢ does not 
want the body to be like this or like that. He or she maintains a certain sense of 
proportion with reference to diet, exercise, and life-style. If the body pops off sooner or 
later, what does it matter? If you have not gained the knowledge in forty years and the 
body goes, you can come back, perhaps with a better one. You either have the 
knowledge or you do not. To think that you have something to complete before the body 
goes is silly. There is no question of completion here. You are already complete and 
need only understand this fact. If the body goes before this understanding takes place, 
then you simply pick up the thread and cont inue. Therefore, why should you care 
unnecessarily about this particular body? This should be the attitude.  

And what happens to the jµ¡n¢ when, being free of expectation and having 
relinquished all possessions, he or she performs only those actions that maintain the 
physical body? The person gains no pu¸ya and p¡pa. In other words, he or she does not 
gain any karma-phala . 

GOOD ACTIONS ALSO BIND A PERSON 

From the standpoint of mokÀa , pu¸ya  is also a cause of bondage, saÆs¡ra . 
Whether a shackle is made of iro n or gold, it is still a shackle. A prince who has 
committed a felony may be bound with a golden shackle and an ordinary person with an 
iron shackle. While the material the shackle is made of can be different, there is no 
difference whatsoever in terms of being bound. Neither can remove their hands from the 
shackle that binds them. If the penalty for the felony is death, both will be executed. 
Here again, the prince may be executed with a golden sword and the ordinary person 
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with a steel sword, but what satisfaction is this to the prince? He will be as dead as the 
ordinary person! 

Similarly, with reference to karma, pu¸ya  is the golden shackle. But, as long as 
the pu¸ya  is helpful in gaining what I want, I want pu¸ya. If I want pu¸ya  to take me to 
this knowledge, to give me the circumstances that are conducive for my gaining this 
knowledge, then until I gain this knowledge, pu¸ya will be helpful to me. Afterwards, I 
no longer want pu¸ya . Therefore, from the ultimate standpoint, pu¸ya and p¡pa are 
considered bondage.  

Once the knowledge has been gained, the person no longer gains either pu¸ya  or 
p¡pa  because there is no doership. All that can be achieved by karma  has been achieved 
by the person. Knowing that he or she is not the doer, is what makes the wise person a 
k¤tsna-karmak¤t , one who has done everything that is to be done. 

All that karma can achieve is karma-phala, nothing else, and this karma-phala 
is for one's own sake only, not for the sake of karma or for the sake of result. Nor is 
karma-phala  for the sake of desire; it is for the one who has the desire for the 
karma-phala . And if all the karma-phalas are for my sake, should they not add 
something to me? This conclusion is valid only if such addition is possible and it is only 
possible if I am inadequate. If ¡tm¡ is inadequate, then I definitely require some addition 
so that I can feel better and so on.  

NOTHING IS TO BE DONE TO ENHANCE ONE'S HAPPINESS 
On the other hand, if the self is already full, p£r¸a -¡tm¡, and everything is ¡tm¡ 

alone, then there is nothing other than ¡tm¡. Where, then, is the question of my doing 
anything that is going to enhance my security and happiness? The person who knows 
¡tm¡  to be this fullness becomes sarva-karmak¤t or k¤tsna-karmak¤t in one stroke, as 
we have seen. Such a person does nothing even though he or she performs action — 
karma¸i abhiprav¤tto'pi naiva kiµcit karoti saÅ. 

ANOTHER POSSIBLE MEANING?  

áa´kara  raises a doubt here regarding the possibility of an alternate meaning for 
the expression, ¿¡r¢raÆ kevalaÆ karma  — action performed only to sustain the body. 
It should be noted that the sanny¡s¢ alone is being discussed here, the 
tyakta-sarva -parigraha, one who has given up all possessions.  

Anything that is done with the body, any physical action, is called ¿¡r¢raÆ 
karma. If we take this to be the meaning here, then the expression, ¿¡r¢raÆ kevalaÆ 
karma, will mean ‘only the karma  that is done physically,’ because the word kevala 
means ‘only.’ Thus, the only karma that will not attract pu¸ya or p¡pa will be that 
which is done with the physical body. If this is indeed the meaning, then whatever is 
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done by word or by the mind will attract these results. Since the ¿¡stra talks about 
physical, verbal, and mental karmas, this interpretation cannot work and, on these 
grounds, áa´kara  dismisses it. 

To understand this verse correctly, one must understand the spirit of sanny¡sa and 
how a sanny¡s¢ lives his or her life. A person who lives according to this life-style does 
only that which is necessary to maintain the physical body, without any identification 
with it. The sanny¡s¢ does not grow his or her own food or work to earn money to buy 
it. Instead, he or she lives on alms, bhikÀ¡, which is not the same as begging. To live on 
bhikÀ¡ means that the person eats whatever comes along without any planning or 
scheming about how to acquire the food. Whatever chance brings is food enough for the 
sanny¡s¢, an attitude described further by K¤À¸a in the next verse. 

™…o˘SUÙ…ôÙ…¶…∫…xi…÷üı…‰ u˘xu˘…i…“i……‰  ¥…®…i∫…Æ˙&* 
∫…®…&  ∫…r˘…¥… ∫…r˘…Ë S… EfiÚi¥…… {… x…  x…§…v™…i…‰** 22 ** 
yad¤cch¡l¡bhasantuÀ¶o dvandv¡t¢to vimatsaraÅ  
samaÅ siddh¡vasiddhau ca k¤tv¡pi na nibadhyate Verse 22 

™…o˘SUÙ…ôÙ…¶…∫…xi…÷üı& yad¤cch¡-l¡bha -santuÀ¶aÅ — one who is happy with whatever comes 
by chance; u˘xu˘…i…“i…& dvandv¡t¢taÅ — one who is unaffected by the opposites;  ¥…®…i∫…Æ˙& 
vimatsaraÅ — one who is free from jealousy;  ∫…r˘…Ë siddhau — with reference to 
success; + ∫…r˘…Ë S… asiddhau ca — and with reference to failure; ∫…®…& samaÅ  — one 
who is even-minded; EfiÚi¥…… + {… k¤tv¡ api — even though performing action; x…  x…§…v™…i…‰ 
na  nibadhyate — is not bound  

The one who is happy with whatever comes by chance, who is unaffected 
by the opposites, free from jealousy, and even-minded with reference to 
success and failure, is not bound even though performing action.  

L¡bha , in the compound yad¤cch¡-l¡bha-santuÀ¶a, refers to something that you 
gain yad¤cchay¡ , by chance, without any planning or scheming. In other words, 
whatever chance brings is yad¤cch¡-l¡bha. A wise person is called a yad¤cch¡-l¡bha -
santuÀ¶a in this verse because he or she is totally happy with whatever comes by chance, 
even in terms of basic necessities.  

This same person is also called dvandva -at¢ta, one who is above all the opposites, 
who is not caught on either side of these opposites or in between. People tend to swing 
from one extreme to the other and can therefore, get caught at either end or in between. 
And what are these opposites, dvandvas? 

Cold and hot, ¿¢ta and uÀ¸a, are one set of opposites, either of which can make a 
person unhappy. In the winter, the person complains of cold and in the summer he or she 
finds it too hot. And the two months in between — one month of spring and one month 
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of autumn — are spent saying, ‘Oh!, the summer is coming soon and it will be so hot,’ 
and then, ‘Oh!, the winter is coming soon and it will be so cold.’ In this way, the entire 
year is spent complaining about either the heat or the cold — and every year is the same!  

Thus, for those who get caught in the extremes or in between, everything is a 
matter for complaint. This is in fact, the lot of all saÆs¡r¢s. When there is some sukha , 
something comfortable, the person is up and when there is anything uncomfortable, 
duÅkha , the person is down. The dvandva-at¢ta , is one who is sama , who has an inner 
composure with respect to all the opposites. Such composure is natural in one who can 
see akarma in karma because the person who knows ¡tm¡  is not a doer. And because 
this composure, ¡nanda, is the person's nature, it never goes away.  

Success and failure, victory and defeat, and so on, are all varieties of opposites 
upon which the dvandv¡t¢ta does not depend for his or her security and happiness. 
Whereas other people are always caught by these opposites. Because one makes you 
happy, the other, its opposite, makes you unhappy. The wise person, however, is above 
these opposites, meaning that he or she can be objective towards them and do whatever 
is to be done without coming under their spell. This person is therefore, called 
dvandv¡t¢ta . 

THE MIDDLE WAY IS A MEANS 
To be above the opposites is different from the middle path, which is only a 

s¡dhana, a means. A person who lives according to the middle path, sometimes called 
the ‘Middle Way’ or the ‘Golden Way,’ is between the opposites and not at either 
extreme. Extremes are always a problem because they become fads. To avoid faddism, 
which is not a very happy situation, some people do not veer to either side, but remain in 
the middle in everything. 

As a s¡dhana , a means, the middle path is considered to be the golden path. Then 
afterwards, you find that you are above the opposites, meaning that they are in your 
hands in the sense that they do not upset you at all. A person who is above the opposites 
no longer needs to take care about being in the middle; he or she is a dvandv¡t¢ta, one 
who is naturally above the opposites. 

K¤À¸a  further explains a dvandv¡t¢ta  in the verse as siddhau asiddhau  ca 
samaÅ, as one whose attitude towards success, siddhi, and failure, asiddhi, is the same. 
Because the person is dvandv¡t¢ta, he or she is not affected by any of the opposites, 
including success and failure. We must remember that the person being discussed in this 
verse is a sanny¡s¢ for whom success may mean nothing more than receiving some food 
or being able to go to a quiet place. To be unsuccessful, then, simply means that the 
person does not receive any food or is not able to go to a quiet place. Thus, there are 
certain successes and failures even for a sanny¡s¢, but, in either case, the person is 
always the same. 
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The jµ¡n¢ is also described here as vimatsara, matsara  meaning jealousy. To say 
that a person who is content with whatever comes by chance and who is free from the 
opposites is also free from jealousy seems to be somewhat out of place. Why then would 
K¤À¸a have said this? 

Matsara  means jealousy, and it is one of the six-fold problems — k¡ma, krodha, 
lobha, moha , mada, and matsara.1 Here, K¤À¸a  takes jealousy to represent all six. Thus 
matsara, jealousy, is an upalakÀa¸a for all of them. ‘UpalakÀa¸a’ means using one 
member of a group to represent all the members of a group. Therefore, here, the person 
who is described as vimatsara  is free of all these six-fold problems. If this practice of 
taking one to cover all items in the group is not understood, the mention of vimatsara, 
one who is free from jealousy here, will disturb the even flow of thought. 

We have seen the meaning of matsara before. When someone is happy or seems 
to be happy, you become sad. You may think the person is happy because he or she has 
what you want, but the person may not be happy at all. Perhaps this person bought the 
house you wanted to buy, married the person you wanted to marry, or got the promotion 
you were after. If another person has anything that you value, it can create jealousy, 
matsara, in you. Seeing someone's achievement, someone's success, you can be afflicted 
with a particular type of thinking, matsara, an emotion that makes you sad.  

THE SIX -FOLD AFFLICTIONS  

K¤À¸a  singles out jealousy here because it is the worst affliction among the six 
cited above. All six, in fact, are common to everyone. Because a person feels incomplete, 
he or she has likes and dislikes, called k¡ma, that have to be fulfilled in order to be 
happy and secure.  

And wherever there is k¡ma, krodha, anger, is possible. When someone or 
something stands between you and what you want, this obstruction turns your k¡ma 
back to yourself. This reflected beam of desire is krodha, anger. K¡ma  itself turns into 
krodha. When your desire, your expectation, is not fulfilled, there is anguish which turns 
into anger and the obstruction becomes the target of your anger, even if the obstruction is 
yourself. Or, not knowing who is responsible, you take your anger out on anyone or 
anything — even God! 

Then, there is greed, lobha. Lobha is a problem for those who are so insecure that, 
even if they have more than enough money, they cannot spend it on themselves or on 
others and they think that they have to accumulate more. Like k¡ma and krodha, lobha 
is to be expected in one who is insecure, who is immature.  

                                                                 
1 The six-fold problems are: k¡ma – desire, krodha – anger, lobha – greed, moha – delusion 
or false values, mada – vanity, and finally jealousy – matsara. 
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Having false values is also a problem, called moha . A person has false values 
because the society in which he or she grows up has false values. To think that the colour 
of one's hair determines how much fun you will have, exemplified by the well-known 
expression, ‘Blondes have more fun,’ is a false value. In the same way, a man may think 
he has made it only when he has a big boat, an apartment in Manhattan, and a cabin at 
Lake Tahoe! Since the society itself has these false values, moha is also to be expected.  

Every society has false values and these false values are taught; they grow upon 
you. When, for instance, the society thinks that to be single means to be lonely, this 
particular thinking seeps into everyone's psyche. In fact, being single has nothing 
whatsoever to do with being lonely. A person is lonely when he or she is not understood 
by another person. Thus, if you want to be understood, you will be lonely. You can be 
lonely in the midst of million people. You can live in a house with twenty people and 
still be lonely, especially if you sit in a corner thinking that no one likes or understands 
you.  

SOCIETY'S FALSE VALUES ARE IMBIBED BY THE PERSON  

When you grow up in a society that has such values, naturally you are going to 
imbibe these values. This imbibing is natural and whatever is imbibed can remain with 
you throughout your life. False values are very difficult to remove by vic¡ra, inquiry, 
because they have rooted themselves so firmly. To shake them loose req uires a lot of 
understanding. To think that money, power, or anything else will save you or make you 
somebody is all moha , delusion. However, given the false values of the society the 
person is brought up in, moha is understandable.  

Vanity, mada , occurs when a person does not believe in his or her own capacity. 
Most people have an underlying sense that they are useless based on the humiliation they 
have experienced from the time when they were three years old. In the second year of 
life, you think you are the only ego around; you are an absolute ego, in fact! And then 
you discover your mother's ego, your father's ego, your sister's ego, and your brother's 
ego. You also discover that all these other egos are different from yours and that yours is 
only one among the many. This discovery is the first humiliation, followed by many 
more — not being first in the class, not winning the race, not coming even close, and so 
on. In the face of all this, how will the child look at himself or herself? And who is going 
to escape such humiliation? You will definitely look at yourself as incompetent in some 
ways, if not in all. 

THAT 'I AM INCOMPETENT' IS THE ORIGINAL PROBLEM  

That ‘I am incompetent’ is the original problem of everyone. No one need even 
tell you so. And if someone compliments you, you are very happy, taking it to be some 
grace you have received, because you think of yourself as incompetent. Even if you are 
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competent in certain ways, this conclusion that ‘I am incompetent’ is unavoidable. And 
when a person who thinks this way happens to accomplish something, vanity, mada, 
may be the result, which is nothing but another form of inferiority complex. Because I 
cannot stand my incompetence, I have to pump myself up with a certain type of thinking 
or boasting, ‘Oh!, I am so wonderful’ and so on. This vanity, mada, is also 
understandable given that people take themselves to be generally incompetent. 

JEALOUSY — THE LEAST LEGITIMATE AFFLICTION OF ALL  

K¡ma, krodha, lobha, moha, and mada are all legitimate problems in that they 
are understandable. But, why does a person become unhappy when someone else is 
happy? When someone is happy, can I not at least be happy that someone, thank God, is 
happy? This kind of happiness is surely a very simple thing. To see that someone is 
happy because he or she has got something and to be happy for the person costs me 
nothing. I can work for the same thing and also get it. Instead, however, there can be 
unhappiness, called jealousy, which is the most illegitimate of the six-fold problems. 

Therefore, of the six, K¤À¸a singles out jealousy by saying that the wise person is 
free from jealousy, he is called a vimatsara . To be free from jealousy, matsara, is also 
to be free from desire, anger, greed, false values, and vanity. Together, these are the 
six-fold afflictions or enemies, the Àa·ripus. 

The verse goes on to say that even though this wise person performs action, he or 
she is not bound — k¤tv¡ api na nibadhyate — by the results of the action. Why? For 
the same reason given earlier — there being no doership, kart¤tva -abh¡v¡t in terms of 
knowledge. The person knows that he or she is not the doer and therefore, is not bound 
by action or its results. 

Now, K¤À¸a  returns to the other person, the one who is not a sanny¡s¢, in terms of 
life-style, but who is a jµ¡n¢ . The jµ¡n¢ who is engaged in activity, who has duties to do 
because he or she does not happen to be a sanny¡s¢, continues to play the roles. With 
each role there is a script and this person fulfils the script. In the next verse, K¤À¸a 
describes what happens when this type of jµ¡n¢ performs action.  

M…i…∫…ÉÛ∫™… ®…÷HÚ∫™… Y……x……¥…Œ∫l…i…S…‰i…∫…&* 
™…Y……™……S…Æ˙i…& EÚ®…« ∫…®…O…∆ |… ¥…ôÙ“™…i…‰** 23 ** 
gatasa´gasya muktasya jµ¡n¡vasthitacetasaÅ  
yajµ¡y¡carataÅ karma samagraÆ pravil¢yate Verse 23 

M…i…∫…ÉÛ∫™… gatasa´gasya — of the one who is free from attachment; ®…÷HÚ∫™… muktasya  — 
of one who is liberated ; Y……x…-+¥…Œ∫l…i…-S…‰i…∫…& jµ¡na -avasthita -cetasaÅ — of one whose 
mind is rooted in knowledge; ™…Y……™… yajµ¡ya  — for the sake of daily yajµa; +…S…Æ˙i…& 



Bhagavadg¢t¡ 126 

¡carataÅ — of the one who performs; ∫…®…O…®…¬ samagram — totally; EÚ®…« karma — 
action; |… ¥…ôÙ“™…i…‰ pravil¢yate — resolves  

The karma of one who is free from attachment, who is liberated, whose 
mind is rooted in self-knowledge, who performs for the sake of daily 
yajµa, resolves totally.  

Although the jµ¡n¢  may be in the midst of various activities, he or she is not 
attached to anything. All attachment, sa´ga , has gone, gata, for the person because of 
self-knowledge. Thus, the jµ¡n¢ is described here as gata -sa´ga . 

This person is also mukta, one who is liberated from ignorance, ajµ¡na , doership, 
kart¤tva, and therefore, from dharma and adharma, right and wrong, pu¸ya  and p¡pa . 
To be free from right and wrong means there is no longer any good karma  or bad 
karma for the person because there is no doer. Doership is not there. Therefore, 
whatever karma the jµ¡n¢ does is naturally good because he or she is freed from both 
right and wrong. 

And why is the person free? Because the mind, cetas, of such a person is rooted in 
knowledge, jµ¡ne avasthita . It is rooted in the sense that for this person the knowledge 
is clear ; there is no vagueness or doubt. It is much more than simple insight. The jµ¡n¢'s 
knowledge is well-rooted and, therefore, he or she is described as jµ¡na-avasthita -
cetas, one whose mind is rooted in knowledge of the self as a non-doer. 

Any karma to be done by such a person, any daily duty or ritual, yajµa , is done 
without any result whatsoever being accrued to the person. The karma  done may be a 
prayer or an elaborate ritual; it may be a duty attached to his role as a member of a 
particular family or society, as an employee or an employer, or any of a variety of roles 
that he or she plays. 

SamagraÆ karma  means all action, action in its entirety, meaning, action along 
with its result. ‘All’ can also be taken to mean all karma. For the jµ¡n¢ , then, all karma 
and its results are resolved totally, pravil¢yate, because there is no doership for the 
person.  

It should be noted here that it is the jµ¡n¢ who is being described, not the 
karma-yog¢ , for whom there is still doership. Thus, there are two levels involved, one 
level being an attitude and the other being well-ascertained knowledge. The cheerfulness 
that a karma-yog¢ gains by a proper attitude towards what is to be done is what turns 
into p£r¸atva, fullness, by knowledge, thereby giving the person freedom from any 
sense of limitation. Because doership is removed by knowledge, everything else that was 
imposed upon ¡tm¡ is also removed and the person is free.  

The connection between karma-yoga  and jµ¡na is to be clearly understood. The 
G¢t¡ teaches both yoga-¿¡stra  and brahma-vidy¡ . Karma-yoga  is right attitude and 
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includes values, disciplines, right living, prayer, and so on. Whatever is relatively gained 
by all these is gained in full measure, absolute measure, through knowledge. There is 
tranquillity in yoga and tranquillity in knowledge. There is cheerfulness in yoga and 
cheerfulness in knowledge. In karma-yoga , the tranquillity and cheerfulness are in 
varying degrees, whereas in jµ¡na they  are abiding and natural. 

You will hear it said that a karma-yog¢  also is not bound by karma . This means 
that he or she is not affected by karma-phala  in the sense that the person is not 
depressed by failure and elated by success because of a mature attitude towards these 
opposites. A jµ¡n¢, on the other hand, is not touched by karma-phala  at all. To say that 
a jµ¡n¢ is not bound by karma means that he or she is completely untouched by 
karma-phala  because the self is not a doer. For such a person, everything is Brahman. 

BRAHMAN AND THE SELF ARE IDENTICAL 

To understand that I am akart¡ means ‘I am Brahman .’ The mind is also 
Brahman . The mind is ‘I,’ but I am not the mind. The buddhi is ‘I,’ but I am not the 
buddhi. The body is ‘I,’ but I am not the body. The world is ‘I,’ but I am not the world. 
Thus, everything is Brahman, but Brahman is not any one thing. The self and 
Brahman  are identical. Knowing this is self-knowledge.  

Whatever karma you do, you will find it is all the same. What is done is 
Brahman , the one who does it is Brahman , where it is done is Brahman , by what it is 
done is Brahman , and what is to be achieved is also Brahman. This means there is 
nothing to achieve.  

When a fire ritual is performed, there is a person who performs the ritual, an altar 
of fire where a fire has been kindled in a particular way, and something that is offered 
into the fire. There is also a ladle with which the oblation is offered, a particular mantra 
or chant, and a purpose for which the ritual is being done. The person performing the 
ritual may want a son or the pu¸ya necessary to go to heaven or may be doing the 
karma for antaÅ-kara¸a -¿uddhi. For this person, who wants any of the above rituals, 
all these factors are distinct and separate from himself and are separate amongst 
themselves. But for a jµ¡n¢ they are all nothing but Brahman which is himself. 

The ritual performed by a jµ¡n¢ is described in the next verse: 

•…¿…{…«h…∆ •…¿Ω˛ ¥…•…«¿…M…Ì…Ë •…¿h…… Ω÷˛i…®…¬* 
•…¿Ë¥… i…‰x… M…xi…¥™…∆ •…¿EÚ®…«∫…®…… v…x……** 24 ** 
brahm¡rpa¸aÆ brahmahavirbrahm¡gnau brahma¸¡ hutam 
brahmaiva tena gantavyaÆ brahmakarmasam¡dhin¡ Verse 24 
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•…¿ brahma — Brahman; +{…«h…®…¬ arpa¸am — (is) the means of offering; •…¿  brahma 
— Brahman; Ω˛ ¥…& haviÅ  — (is) the oblation; •…¿ -+M…Ì…Ë brahma-agnau — in the fire 
which is Brahman; •…¿h…… brahma¸¡ — by Brahman; Ω÷̨i…®…¬ hutam — is offered; •…¿-
EÚ®…«-∫…®…… v…x…… brahma-karma-sam¡dhin¡ — by the one who sees everything as 
Brahman ; i…‰x… tena — by him; •…¿  brahma — Brahman; B¥… eva — indeed; M…xi…¥™…®…¬ 
gantavyam — is to be reached  

The means of offering is Brahman. The oblation is Brahman, offered 
by Brahman into the fire, which is Brahman. Brahman indeed is to be 
reached by him who sees everything as Brahman. 

In the preceding section, the nature of ¡tm¡  was described as akart¡, meaning 
that the self performs no action. Action takes place based on desire and will, types of 
thoughts that belong to the buddhi. The physical body, k¡ya, organ of speech, v¡k, and 
the mind, manas, are the three means of action, kara¸as. Here, the physical body refers 
to the hands and legs, the limbs that are used to perform action. Any action that is done 
can be grouped under any or all these three. For example, when you offer a prayer, it can 
be either a mental or a verbal action or a ritual involving physical limbs. All three 
involve the mind.  

If ¡tm¡ is the body-mind-sense assemblage, which is the basis for all actions to 
take place, then I become the actor. Whereas, if this assemblage is not ¡tm¡, then ¡tm¡ 
is free from the body, mind, and senses. It is in the form of pure consciousness, 
¿uddha -caitanya -svar£pa, and, performs no action whatsoever. Thus, it was said that 
even while performing action, the wise person does no action whatsoever because 
doership is not there for the person.1 
HOW ACTIVE A JØËNÌ IS, MEANS NOTHING 

Also, if the jµ¡n¢ performs only those actions that are necessary to sustain the 
physical body, no results will accrue because, again, there is no doership. 2 In this way, 
two types of jµ¡n¢s were pointed out. One type is in the thick and thin of various 
activities, totally engaged in action, and the second type is not. But, even for the jµ¡n¢ 
who performs activities, it was said that no action is performed. Why? Because the 
person sees akarma in all karmas, meaning that he sees ¡tm¡ as actionless in the very 
activity itself. How much or how little activity you do means nothing. What is important 
is whether or not you see ¡tm¡  as akart¡ . 

There is no rule about how a wise person should be. One person may be very 
active and another may be a sanny¡s¢ . A sanny¡s¢ can also be active or not very active. 
                                                                 

1 G¢t¡ – 4-20 
2 G¢t¡ – 4-21 
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He may perform only those activities necessary to sustain the body or may be involved 
in the world because of his pr¡rabdha . Either way, there is no karma  for the person and 
no results accrue to him because there is no doership. 

In the present verse, we see that, for the wise person, all karma and everything 
connected to the karma is Brahman. In fact, this is what self -knowledge is all about. 
There is nothing separate from ¡tm¡, which is Brahman . This is the knowledge that 
makes the person wise. Ëtm¡ is equated to Brahman , Brahman is jµ¡na, pure 
consciousness, and therefore, not subject to time, space, or any attributes. It is satya , 
pure existence, and ananta , limitless, which is the basis, the truth, of everything. In 
terms of time, ¡tm¡ is limitless, and in terms of space also, it is limitless. There is 
nothing that is independent of this satya  — ¡tm¡. Being dependent on satya, which is 
paraÆ brahma , everything else is nothing but paraÆ brahma, which is ¡tm¡, oneself. 

One who sees ¡tm¡  as free from action sees ¡tm¡ as Brahman, and this is jµ¡na . 
Therefore, we have to understand ¡tm¡  as a non-doer, as paraÆ brahma . With this 
knowledge, all actions and everything connected to them, including the results, are 
nullified, negated.  

The statement made earlier, karma¸i akarma  yaÅ pa¿yet, was made clearer when 
it was said, in the last verse, that all the karmas of the wise person are totally resolved 
— samagraÆ karma pravil¢yate. To say that a wise person sees akarma  in karma 
implies that there are actions being done. For example, speaking is an action done for 
which there is someone who speaks, a subject matter, a way of speaking, a reason for 
speaking, and so on — all of which the jµ¡n¢ understands as being non-separate from 
paraÆ brahma . 

The kart¡ or the agent of action is Brahman. The karma or the object of action is 
Brahman . The kara¸a  or the instrument of action is Brahman and the place where the 
action is done is Brahman. This vision that everything is Brahman  is unfolded in the 
present verse by using a Vedic ritual as an example. K¤À¸a  is not pointing out the ritual 
itself here; he is pointing out the wisdom, the vision that is Ved¡nta . 

KÎâÛA USES A VEDIC RITUAL TO UNFOLD THE KNOWLEDGE 

A Vedic ritual is as good as a prayer. It is an action in which a purpose and a result 
are involved. There is a person who wants a particular result and there is a method of 
offering a particular oblation. All the k¡rakas, all the factors involved in an action, are 
presented in this verse — an agent of action, an object, a means, a purpose, a place from 
where the action is coming, and a place into which the action is going.  

What K¤À¸a  is conveying here is that every k¡raka  is Brahman . The means of 
offering is Brahman — brahma  arpa¸am. Here arpa¸a means that by which 
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something is offered — arpyate anena iti arpa¸am.1 What is the oblation? Havis, the 
oblation which is offered, is also Brahman — brahma haviÅ . Where is the offering 
made? Brahma -agnau — into the fire of Brahman , the fire that is Brahman . By whom 
is the offering made? The offering is made by Brahman — brahma¸¡  hutam . The 
kart¡, the doer, is Brahman. For what purpose is the offering made? The offering is 
made for the purpose of gaining Brahman  alone — brahma  eva tena gantavyam. By 
whom is this Brahman to be gained? By one who sees everything as Brahman  — 
brahma -karma -sam¡dhin¡ . 

Arpa¸a is that by which something is offered, a wooden ladle, for example or a 
mantra with which an offering is made. And while offering, a particular mantra is 
chanted to indicate exactly to which devat¡ or deity the oblation is being offered. For 
example, the words, ‘indr¡ya  sv¡h¡ , indr¡ya  idaÆ na  mama ,’ are to invoke the 
devat¡ called Indra  and they mean, ‘This is being offered to Indra; (this) does not 
belong to me any more.’ Similarly, ‘agnaye sv¡h¡, agnaye idaÆ  na mama,’ means, 
‘This is for Agni; (this) is no longer mine.’ In this way, you are not making the devat¡ 
indebted to you. You offer the oblation to the chosen devat¡, saying, ‘This is for you 
alone. I am giving it to you. It is no longer m ine.’ This, then, is the meaning of arpa¸a. 

Whether a ladle or a mantra, how is this arpa¸a separate from Brahman? 
Nothing is separate from Brahman . Therefore, sound is Brahman , word is Brahman, 
knowledge is Brahman , Indra is Brahman. Everything is non-separate from 
Brahman . Because of the wise person's brahma -buddhi, he or she performs the ritual 
seeing Brahman in everything, just as when you see a clay pot, the clay is not missed. 
Or when you see a golden ornament, the gold is not missed. When you see a shirt, the 
cloth is not missed. 

THE SATYA AND MITHY Ë OF THE RITUAL 

Similarly, when a jµ¡n¢  sees anything, Brahman  is not missed, Brahman being 
the cause of everything. Brahman being the truth, the satya , of everything, everything is 
dependent upon satya-brahma  and is therefore, mithy¡ . This means that arpa¸a, the 
ladle, the mantra , and so on, are all mithy¡ . Thus, arpa¸a  is Brahman — brahma 
arpa¸am. 

The object offered is havis , clarified butter or any other thing that is offered as the 
oblation. This is also Brahman. And it is offered by Brahman, brahma¸¡  hutam. That 
is, the person who offers  the oblation is  also Brahman — a fact known to the wise 
person. Hutam means, ‘is offered.’ This word refers to the act of offering, the kriy¡ . The 

                                                                 
1 anena – by means of this; arpyate – is offered; arpa¸am — the means, the instrument 
with which the oblation is offered into the fire during a ritual and this could mean both 
the wooden ladle and the mantra with which the offering is made. 
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oblation, havis , is offered unto the fire, agni, the location in which the act of offering 
takes place. Here, too, agni is nothing but Brahman, born of Brahman, and therefore, 
non-separate from Brahman . 

We see, then, that all the k¡rakas are covered here. The first k¡raka, the kart¡ , 
the one who offers, is Brahman; the second k¡raka, the karma or object, is Brahman ; 
the third k¡raka, the kara¸a or instrument, is Brahman; the purpose that takes the 
fourth case is Brahman; and the fifth k¡raka, from where the action comes, is 
Brahman . Because the sixth k¡raka, the possessive or genitive case, generally does not 
relate to an action, it does not generally represent one of the six k¡rakas. The sixth 
k¡raka , which takes the locative case is also here in the verse. Here, it is said, ‘in the fire 
of Brahman , brahm¡gnau.’ Therefore, the fire into which the offering is made is also 
Brahman . 

PERFORMING A RITUAL AS A DOER  

If a person performs a ritual for the sake of heaven, he or she is a kart¡ . Because I 
am a kart¡, I want to go to heaven and this heaven is separate from me. Therefore, if I 
do this particular karma, the karma-phala will be pu¸ya and this pu¸ya I can later 
encash for a ticket to heaven. This is the meaning of a ritual if I am a kart¡, whereas if I 
know that I am Brahman, it is altogether different.  

Brahman  is everything, including heaven. This being the case, what is to be 
gained by the person of knowledge? Brahman alone is to be gained by the wise person 
— brahmaiva tena gantavyam. This is to say that nothing is to be gained because the 
jµ¡n¢ is Brahman . 

Gantavyam means ‘that which is to be reached’ or ‘that which is to be 
accomplished.’ Because the person is already Brahman , there is nothing to be gained. 
Everything being Brahman, there is nothing away from Brahman  and, therefore, 
nothing to be gained that is not Brahman . But, while this may indeed be a fact, one has 
to know the fact. Otherwise, the person is a kart¡ . Then, looking at everything in a ritual 
as Brahman becomes a form of meditation, up¡san¡. Wherever you deliberately 
superimpose something exalted on something ordinary, there is up¡san¡ , just as you 
deliberately superimpose the United States on a piece of cloth with so many stars and 
stripes. 

Superimposition need not be deliberate always, like when you mistake an object 
for something else. Without any deliberation, you may superimpose a snake on a piece 
of rope, for example. This is a mistake. But, to take a wooden or stone statue of ViÀ¸u  
for the Lord is not a mistake, unless of course, you take the given form alone as ViÀ¸u. 
This is up¡sana. 
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KNOWLEDGE ALONE, IS INVOLVED HERE 

Whereas when a person realises the fact, ‘I am Brahman,’ it is knowledge, not 
up¡sana. Here, in this verse, knowledge alone is involved, the ritual being performed by 
one who sees Brahman  in all actions, brahma-karma-sam¡dhi. Seeing Brahman 
everywhere is called brahma-karma-sam¡dhi. 

How can one see Brahman everywhere? If one goes around with eyes wide open 
will Brahman be seen in everything? When a chair is seen, do you go beyond the chair 
and see Brahman? Seeing Brahman is not like looking at a shirt and seeing the cloth. 
When you see a shirt, you see only the shirt. Obviously, then, you do not see Brahman 
in this way. In fact, you will not see Brahman because you are Brahman ! The thought 
that objectifies the chair is Brahman . The space in which the chair is sitting is also 
Brahman . And the chair itself, every particle of it, is nothing but Brahman . 

The object of any thought is non-separate from the consciousness that is Brahman 
and the knowledge of the object, the thought itself, is also non-separate from this 
consciousness. The one who knows, who has the knowledge of the object, is also nothing 
but consciousness. Therefore, the knower, the knowledge, and the object of knowledge 
are all Brahman, consciousness, which is satya. 

Thus, the statement, ‘I am Brahman ,’ means ¡tm¡ is Brahman  which is 
nirvikalpa — that which does not have the knower -knowledge-known distinction jµ¡t¤-
jµ¡na-jµeya-bheda. Nirvikalpa, does not mean the absence of thought but points to the 
non-difference between the knower, knowledge, and known. Because knowledge is 
myself, the knower is myself, and the object of knowledge is myself, these three are only 
apparently different. Thus, to say, ‘I am nirvikalpa,’ is to refer to the fact that there is no 
real difference between the knower, knowledge, and known. This knowledge is always 
nirvikalpa, there being no second thing. Whether you know it or not, this knowledge is 
always there. Similarly, when you see, the seer, the sight, and the seen are all Brahman. 
And when you hear, the hearer, the hearing, and the heard are also Brahman. 

Thus, being in any situation is seeing Brahman everywhere — sarvatra 
brahma -dar¿anam. It is not a matter of opening one's eyes and trying to see Brahman. 
Brahman  is not an object to be seen with the eyes. To see Brahman everywhere is to 
recognise the fact that the knower, jµ¡t¡ , is Brahman , the knowledge, jµ¡na , is 
Brahman , and what is known, jµeya, is Brahman. All three are Brahman , but 
Brahman  is independent of all of them. 

SEEING BRAHMAN EVERYWHERE IS KNOWLEDGE 

In fact, all three — knower, knowledge, and known — can be shaken off; they can 
be removed. And they can return to be removed again. You have them, you remove 
them, you have them, you remove them — and all the while Brahman  always is. And 
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the one who has this knowledge, who sees Brahman everywhere, is called 
brahma -karma -sam¡dhi. 

Brahma-karma-sam¡dhi here refers to a person who has a buddhi that 
appreciates that everything is Brahman — brahma eva karma – brahma-karma; 
brahma -karma¸i sam¡dhiÅ (sam¡hit¡ buddhiÅ) yasya.1 And what is to be gained by 
the brahmakarma-sam¡dhi, one who sees Brahman  in all action? What is to be gained 
when everything is Brahman? Nothing, except Brahman — brahmaiva gantavyam . If 
everything is Brahman, what result can there be? If the doer is Brahman, the done is 
Brahman , the doing is Brahman , and the reason for doing it is Brahman , where is the 
result? For whom is the result? And for what purpose is the result? 

Knowing that everything is Brahman , the jµ¡n¢  who is engaged in activity 
performs action for the sake of the people — loka -sa´grah¡rtham. Even though there is 
nothing for the wise person to accomplish, his time is available for helping people. The 
jµ¡n¢ requires nothing to be secure or happy and therefore, his time is no longer required 
for himself. Whatever time is left in the person's life can therefore, be given to the people 
for them to make use of as best as they can.  

Even if the jµ¡n¢ does not talk, people can go and sit with him, as they did with 
Ramana Maharshi. He did not talk much and would speak only a few words, now and 
then. This also is a type of teaching, a quiet teaching. When you sit with someone who 
sits quietly, happily, you also become quiet. Your mind becomes quiet because you have 
to come back to yourself. What else can you do when the person you are sitting with 
does not talk? 

When there is no interaction, you come back to yourself. And what kind of self do 
you-come back to? Not the historical self, because the person you are sitting with is all 
silence; he does not even blink! The situation naturally takes you back to yourself. This 
is not enlightenment; it is only experiential.  

There is some ¿¡nti, some peace and contentment. People like this experience and 
therefore, they seek it out. But, afterwards, the ¿¡nti is gone. It is only something they 
can remember and talk about, just like when they come out of a movie and talk about 
how enjoyable it was. This ‘was’ aspect of experience is there because the re is no 
enlightenment. The experience itself is something you can only recall and interpret in 
your own way. Still, the person who gives some ¿¡nti to people is helping them and it is 
certainly better than giving them excitement! 

                                                                 
1??????????????????????????????????????????????? ? ????????????????????????????????????? 
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COMING BACK TO YOURSELF IS BETTER THAN EXCITEMENT  

The rock musician gives people excitement for which they pay money. You sit 
with the jµ¡n¢  and you are happy. At least, here, the ¿¡nti is free. Excitement may 
provide some release for pent-up emotions, but coming back to yourself is even better. 
And it is beautiful, as well. Thus, the jµ¡n¢ who can give you some ¿¡nti is performing 
action for the sake of the people by not talking.  

This is exactly what Ramana did. Hundreds of people used to go and sit with him. 
A few, of course, were disappointed when they realised that he would not talk, but a lot 
of other people enjoyed the peace and silence. Therefore, a jµ¡n¢  may be performing a 
variety of activities for the sake of the people or he may just sit quietly, an activity that 
also helps people. In reality, however, whatever is done or not done is still akarma. It is 
not an action or an activity at all because all actions, all karmas, have been nullified by 
the knowledge of Brahman. 

Whatever an actor does on stage, he knows that he is not the role and that the role 
is himself. He sees this very clearly because of his knowledge that the action he performs 
is mithy¡. So, too, the wise person knows, ‘I am not the role. I am satya and the role is 
mithy¡ .’ While all actions come only from the person, he knows that his nature is 
mithy¡ . This being understood, he performs no action in reality.  

In this verse, which is unfolding this vision through a ritual, karma  is converted 
into akarma , all the k¡rakas being nothing but Brahman. In this way, the k¡rakas are 
nullified, b¡dhita . They no longer exist.  

When one knows that everything is Brahman , doership is gone. When the 
doership is gone, there is no real karma anymore. Therefore, in answer to the question, 
— how can one see akarma in karma — karma is completely negated here and only 
Brahman  remains. 

For there to be karma, there must be a kart¡, a doer, who is different from the 
kriy¡  the action, one who performs the kriy¡ through the kara¸a, the means of action, 
for a given purpose. There will also be a karma-phala , a result. And the person is bound 
by that karma. However, when the aha´k¡ra  itself, the one who performs the action, is 
resolved, that aha´k¡ra  becomes identical with Brahman . But Brahman is free from 
the aha´k¡ra. 

Here one could get confused in the following manner and think that if the 
aha´k¡ra  is Brahman  and Brahman  is not aha´k¡ra, all that has happened is that the 
aha´k¡ra  has gained a new name. Aha´k¡ra  becomes a synonym for Brahman. I 
thought of myself as an ego, aha´k¡ra, the doer . Now I have come to know the doer is 
also called Brahman . Since the doer is Brahman  and Brahman is not the doer, the doer 
gains a new name. There is nothing more to it than that. But this is not so. 
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Here, the doer is Brahman , doing is Brahman , everything is Brahman, whereas 
Brahman  is free from all of them. From this we understand that there is akarma in the 
karma itself and karma itself is b¡dhita , negated. Thus, this verse unfolds the vision of 
¡tm¡ . Giving up karma by knowledge, negating it, is called jµ¡na -karma-sanny¡sa. 
This is also the title of this chapter. 

IS THIS VERSE MEANT AS A FORM OF MEDITATION? 

Here, áa´kara  raises an objection and answers it. Why not interpret the verse as a 
kind of meditation by looking upon the arpa¸a , the offering, as Brahman, just as the 
Lord is invoked in an idol? But if it were intended to be a meditation, why was it said 
that the person would gain Brahman , brahmaiva  tena  gantavyam? To take the verse in 
this way would also be ignoring the knowledge previously stated that, one sees akarma 
in karma. 

The vision of ¡tm¡  as akart¡  is the knowledge. Because everyone takes himself 
or herself to be a kart¡, there is saÆs¡ra. Kart¤tva is indeed saÆs¡ritva and nothing 
else. When you look upon yourself as a kart¡, you are taking yo urself to be the physical 
body-mind-sense complex, k¡rya-kara¸a -sa´gh¡ta . The body, mind, and senses 
become the ‘I,’ the ¡tm¡, for you. This is the only way you become a kart¡. And, if you 
take the body, mind, and senses as ¡tm¡ , then you are a saÆs¡r¢. This is why kart¤tva 
means saÆs¡ritva . When the kart¤tva , doership, is there, saÆs¡ritva is there, meaning 
that there is an enjoyer of the results of action, karma-phala -bhokt¡. Where there is 
kart¤tva, doership, there is bhokt¤tva, enjoyership and this is what we call saÆs¡ra. 

The main problem of saÆs¡ra, kart¤tva , is negated in this verse by unfolding the 
vision of ¡tm¡ as akart¡. Therefore, to take it as meditation, for which there can be only 
a limited result, is not correct. Moreover, the verse also says that Brahman is to be 
gained, brahmaiva tena gantavyam. Brahman , being limitless, is not a limited result. 
Besides, because the person is non-different from Brahman, there is nothing to be 
accomplished for one who can appreciate this vision. Thus, the verse is an unfoldment of 
this vision and, as such, cannot be a meditation.  

By presenting a karma , a ritual, K¤À¸a  unfolds the knowledge of ¡tm¡  as 
Brahman , free from any doership and enjoyership. This is how akarma can be seen in 
karma. You do the karma and,  at the same time, you see the akarma. You see the 
karma and you negate it, just as you see a movie and then negate the reality of it by 
knowing that the scenes you see are all projected on a plain surface by means of light 
and shadows. Ëtm¡  itself is always detached, asa´ga . It remains clean, just like the 
screen upon which a movie is seen. This is the nature of a jµ¡n¢. Ëtm¡  performs no 
action, naiva kiµcit karma karoti, and does not enjoy the fruit of action, na 
karma-phalaÆ bhu´kte. 
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Because the verse presents the clear vision of ¡tm¡ as Brahman and karma  as 
akarma , no other meaning is possible here. To show that karma is akarma , the vision 
had to be presented in the form of a karma and here it is presented in the form of a 
yajµa . The vision is that all karmas are Brahman and, to praise this vision, K¤À¸a 
presents other yajµas in subsequent verses.  

In order to praise something or to understand something, a background is always 
necessary. For example, to bring out colour or shape of a precious stone, a par ticular 
background is provided. A frame for a painting is also selected in keeping with the 
colours on the canvas and those of the surroundings in which it will hang. Here, too, the 
Vedic background of various rituals and disciplines are provided for the knowledge of 
Brahman  unfolded by the Vedas. 

YAJØAS INCLUDE VARIOUS FORMS OF DISCIPLINE 

In the following section, a discipline is called a yajµa , and it refers to anything that 
is to be done or offered by someone for the purpose of self-purification and steadiness of 
mind. The Lord presents the pursuit of knowledge itself as yajµa, jµ¡na-yajµa  against 
the background of various other yajµas that are helpful for preparing the mind to gain 
the knowledge.  

nË˘¥…®…‰¥……{…Æ‰˙ ™…Y…∆ ™……‰ M…x…& {…™…÷«{……∫…i…‰* 
•…¿…M…Ì…¥…{…Æ‰˙ ™…Y…∆ ™…Y…‰x…Ë¥……‰{…V…÷‚˛ i…** 25 ** 
daivamev¡pare yajµaÆ yoginaÅ paryup¡sate 
brahm¡gn¡vapare yajµaÆ yajµenaivopajuhvati Verse 25 

+{…Æ‰̇ ™……‰ M…x…& apare yoginaÅ — some yog¢s  (karma-yog¢s); nË˘¥…®…¬ ™…Y…®…¬ daivam yajµam 
— ritual invoking deities; B¥… eva — alone; {…™…÷«{……∫…i…‰ paryup¡sate — perform; +{…Æ‰˙ 
apare — others (sanny¡s¢s); •…¿…M…Ì…Ë brahm¡gnau — unto the fire (knowledge) of 
Brahman ; ™…Y…®…¬ yajµam — the self (aha´k¡ra ); ™…Y…‰x… B¥… yajµena eva — by the self 
(aha´k¡ra) itself; ={…V…÷‚˛ i… upajuhvati — offer  

Karma-yog¢s perform only those rituals that invoke the deities, while 
others (sanny¡s¢s) offer themselves by themselves unto the fire 
(knowledge) of Brahman.  

At the beginning of the third chapter, K¤À¸a  told Arjuna that he had given the 
world two committed life-styles. 1 One life-style is sanny¡sa  wherein the commitment, 
niÀ¶h¡, is pursuit of knowledge alone. The other life-style is karma-yoga , a life of 

                                                                 
1 G¢t¡ – 3-3 
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activity wherein the pursuit of knowledge is coupled with karma. K¤À¸a  also made it 
clear that both life-styles are for the sake of mokÀa, liberation.   

Here in the verse under discussion, both the karma-yog¢ and the sanny¡s¢ are 
discussed. For karma-yog¢s, apare yoginaÅ, the enjoined karma is only for antaÅ-
kara¸a -¿uddhi, not for any other end. It is for preparing their minds for the knowledge 
that is mokÀa , all of which we have seen in the previous discussions on karma-yoga. 

When the karma-yog¢s perform rituals, yajµaÆ paryup¡sate, the Lord or the 
Lord in the form of a deity is always kept in view. Anything that is done with the Lord or 
a deity, a deva, in view is called daiva . Indra  is a deva, as is Agni, fire, and Ëditya, the 
sun. Thus any action done invoking their grace is daivaÆ karma . Karma-yog¢s worship 
in this way and do not see everything as Brahman  as the sanny¡s¢ does. They are 
simply performing rituals invoking the devat¡s, invoking the Lord's grace, for gaining 
antaÅ-kara¸a-¿uddhi. 

We know the verse is not referring to those who perform rituals for ends other than 
antaÅ-kara¸a-¿uddhi, like heaven etc., svarg¡di-loka, because the people performing 
the action here are called yog¢s. Those who are not yog¢s may perform rituals for the 
sake of gaining children, wealth, heaven, and so on. There are many rituals in the Vedas 
that can produce these types of results and the people who perform them are called 
k¡mya-karm¢s. Because the word yoginaÅ is used in this verse, we know that the people 
under discussion perform rituals for antaÅ-kara¸a-¿uddhi alone. 

These rituals are performed meticulously, meaning that they are performed with 
¿raddh¡, with faith, alertness, and in careful adherence to the rules. The prefix pari with 
the verb up¡sate  conveys the sense of the meticulousness with which the yajµas are 
performed to invoke the grace of the devat¡s. 

Apare, which usually means ‘others,’ is used here to distinguish between the 
karma-yogis and the sanny¡s¢s discussed in this verse.  

OFFERING ONESELF TO THE FIRE OF KNOWLEDGE 
In the expression brahm¡gnau, fire of Brahman , fire stands for knowledge, the 

knowledge of Brahman. The word yajµa, besides meaning ritual and discipline, means 
¡tm¡, the self. Because there is a sacrifice involved for one who pursues knowledge, 
knowledge also can be looked upon as yajµa  and is therefore, called jµ¡na-yajµa. 

In any yajµa there must be a performer of the yajµa . Here, the performer of this 
jµ¡na-yajµa  is the seeker, a mumukÀu, a jijµ¡su, one who wants to know. The verse 
points out that the seeker offers himself or herself. Since the seeker alone is offered, who 
is it that does the offering? If the seeker were offered unto the fire by someone else, it 
would be a simple case of homicide, but here, because the seeker offers himself or 
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herself, it seems to be suicide, not homicide, and a willing suicide at that! One offers 
oneself — yajµaÆ  yajµena upajuhvati. Here yajµa  means the self. 

Unto the fire of Brahman  is offered the aha´k¡ra . The ignorant person looks 
upon himself or herself as one who has doership and enjoyership because he or she takes 
the body, mind, and senses to be the self. It is this small person, the seeker, who is 
offered unto the fire of Brahman , the knowledge of Brahman . 

To offer the aha´k¡ra  unto the knowledge of Brahman is the best form of ‘hara-
kiri’1 there is. The seekers, the sanny¡s¢s, offer  themselves by themselves into the fire 
(knowledge) of Brahman. This means they are both the kart¡ and the karma, the 
performer of the action of offering and the object offered. The doer of the jµ¡na-yajµa 
is myself, the one who knows is myself, what is known is myself, and what is offered 
unto the fire of Brahman  is also myself. This means that I am Brahman . 

This knowledge that I am Brahman is called samyag-dar¿ana , clear vision, and, 
being clear vision, it is opposed to the deva-yajµa performed by karma-yog¢s. As K¤À¸a 
told Arjuna in the third chapter, when sanny¡s¢s follow pure jµ¡na, it is jµ¡na-yoga , 
which is the jµ¡na-yajµa  mentioned in this verse. The two types of people are not being 
compared here but the two types of yajµa, deva -yajµa and jµ¡na -yajµa, are being 
compared.  

Having said this much, K¤À¸a goes on to describe other yajµas, after which he 
would again praise jµ¡na -yajµa. The yajµas, mentioned in the next few verses are not 
rituals at all; but, because they are disciplines whose purpose is to accomplish mokÀa  by 
antaÅ-kara¸a-¿uddhi, they are considered to be yajµas. Such disciplines can 
accomplish two ends. One is a certain composure, a certain tranquillity, and steadiness of 
mind. The second end that can be accomplished is maturity, a freedom  from the 
thraldom of one's r¡ga-dveÀas, likes and dislikes, that hold one hostage. You can release 
yourself from their hands by prayers and rituals, which help you gain certain attitudes. 
These disciplines can also help you gain alertness and are performed by sanny¡s¢s and 
karma-yog¢s alike. They may be practised in order to gain mokÀa  or for lesser results, 
such as a certain degree of composure or discipline in one's life so that the other 
disciplines may be practised.  

There is no rule governing which disciplines are to be performed by whom. You 
may choose one or another, depending upon what you need. Thus, a few disciplines 
performed as yajµas are mentioned by K¤À¸a. 

                                                                 
1 hara-kiri, [Jap., = belly-cutting], traditional Japanese form of suicide, performed in cases 
of disloyalty to the emperor. Obligatory hara-kiri was abolished in 1868, but voluntary 
forms have persisted. 



Chapter 4 139 

∏……‰j……n˘“x…“Œxp˘™……h™…x™…‰ ∫…∆™…®…… M…Ìπ…÷ V…÷‚˛ i…* 
∂…§n˘…n˘“x…¬  ¥…π…™……x…x™… <Œxp˘™…… M…Ìπ…÷ V…÷‚˛ i…** 26 ** 
¿rotr¡d¢n¢ndriy¡¸yanye saÆyam¡gniÀu juhvati 
¿abd¡d¢n viÀay¡nanya indriy¡gniÀu juhvati Verse 26 

+x™…‰ anye — others; ∫…∆™…®…-+ M…Ìπ…÷ saÆyama-agniÀu — into the fire of self-mastery; 
∏……‰j……n˘“ x… ¿rotr¡d¢ni — organs of hearing, etc.; <Œxp˘™…… h… indriy¡¸i — senses; V…÷‚˛ i… 
juhvati — offer; +x™…‰ anye — others; ∂…§n˘…n˘“x…¬ ¿abd¡d¢n  — sound, etc.;  ¥…π…™……x…¬ viÀay¡n 
— sense objects; <Œxp˘™…… M…Ìπ…÷ indriy¡gniÀu  — into the fire of the senses; V…÷‚˛ i… juhvati — 
offer  

Others offer (their) organs of hearing and other senses into the fire of 
self-mastery, (while still) others offer sound and other sense objects into 
the fire of the senses.  

The first yajµa  described in this verse relates to the sense organs, the ears and so 
on, ¿rotr¡d¢ni indriy¡¸i. árotra  means ear and the suffix ¡di, meaning ‘etc.’ refers to 
the eyes, nose, tongue, and skin – sense of touch. These five are the organs through 
which sense perceptions such as, hearing, seeing, smelling, tasting, and touching, 
respectively, take place. Here, the organs of sense perception and the organs of action are 
all offered unto the fire of self-mastery.  

Does this mean that the organs themselves are offered? Does one pluck off the ears 
and nose or pull out the eyes and tongue to offer them unto the fire? Of course not. In 
fact, the person does not do anything. The discipline described here is control of the 
senses or inner mastery, saÆyama . People who follow this discipline are practising 
saÆyama, meaning that they do not go by their fancies. In other words, they practise 
alertness with reference to the senses. 

A DISCIPLINE IS NOT AN END IN ITSELF  

We see this alertness or deliberateness in Buddhistic meditation. Those who 
practise this discipline remain aware of everything that they do, even the opening and 
closing of their eyes. This practice definitely has its benefits, but it can create tension 
also and should be followed up with inquiry. Inquiry should be the main emphasis, 
whereas the practice itself is a discipline, meaning that it is not an end in itself. This 
discipline is a means for gaining a certain composure. 

Thus, the first yajµa mentioned in this verse is a discipline wherein the sensory 
activities, dictated by fancies, are offered unto the fires of self-mastery saÆyama -
agniÀu. The sense organs being many, fire appears in its plural form here. It should be 
noted that it is the activities that are offered, not the senses. All fanciful and mechanical 
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activities are offered unto the fire of deliberation, meaning that all one's ac tivities are 
conscious and deliberate. This is what is meant by control. 

The other yajµa described here is the offering of the sense objects, sound and so 
on — ¿abd¡diviÀay¡n , which include touch, form, taste and smell. These sense objects 
are offered unt o the fires of the sense organs, indriya-agniÀu. But then, this seems to be 
no different than what is happening everywhere in the world today. People are lining up 
to see all kinds of movies and are listening to all kinds of music, feeding their sense 
organs with whatever sense objects they want. This, of course, is not what is being said 
here.  

áa´kara  explains the compound indriya -agniÀu as, indriy¡¸i eva  agnayaÅ , 
meaning that the senses alone are the fires. Unto the fires of sense organs the sense 
objects are offered. Taken literally, it would seem that sounds are offered unto the ears, 
forms are offered unto the eyes, smells are offered unto the nose, tastes are offered unto 
the tongue, and touch is offered unto the sense of touch. This is what we commonly do 
throughout our entire lifetime. Where, then, is the discipline here? We are talking about 
yajµa , which means discipline.  

DISCIPLINE IN ACTIVITY 
To clarify this point, áa´kara says that for the people discussed in this verse, 

there is a discipline in all this. Just as a mother decides what her child should eat, how 
much and when, and this becomes a discipline for the child until he can decide these 
things for himself, so too, yog¢s follow certain disciplines. Some follow ¿ama, which is 
mentioned in the first line of this verse, and others follow dama, mentioned in the 
second line. 

The senses are offered with a certain discipline: how much to see, how much to 
hear, how much to talk, how much to walk, and so on. Knowing how much to eat, for 
example, the person eats no more, even though there may be a desire for another helping. 
These are all disciplines, which are the practice of dama . Initially, yog¢s practise mainly 
dama so that they can come to ¿ama later. In this way they live their lives with 
discipline. 

With reference to every sense organ, there is a sense object. The yog¢ offers the 
sense objects to the sense organs, but he or she holds the trump card as it were. The 
sense objects do not carry the person away. Even though he or she lets the sense organs 
go out into the world, the person practises restraint, dama, by ensuring that only 
dharma  is followed, not adharma. The yog¢  feeds the sense organs with whatever is 
proper, aviruddha. Aviruddha means that which is unopposed to one's pursuit or 
conducive to one's welfare. This point is crucial in understanding the meaning of yajµa 
here. Without harming his pursuit, without hurting the dharma , the yog¢ perceives and 
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enjoys the sense objects, feeding the sense organs in a manner that is conducive to his 
pursuit of knowledge. 

The word juhvati, in this verse, is also important. It does not simply mean to feed 
the sense organs or to sacrifice something. It means that you are doing the offering, you 
hold the trump card and are not letting the senses feed themselves. The senses want 
more; your fancies always demand more; but you say, ‘No!’ This is like a child wanting 
the chocolates that he had collected on Halloween, but the mother says, ‘No!’ ‘Why not,’ 
the child says, ‘they are my chocolates. I went around and collected all of them. Why 
should I not eat all of them?’ ‘Yes,’ the mother explains, ‘they are your chocolates all 
right, but I will keep them for you. You may have one today and another one tomorrow.’ 
Even though the child may cry, the mother remains firm. Here, you do the same for 
yourself. You mother yourself by disciplining the demands of your fancies, which is the 
practice of dama. 

Further K¤À¸a says: 

∫…¥……«h…“Œxp˘™…EÚ®……« h… |……h…EÚ®……« h… S……{…Æ‰˙* 
+…i®…∫…∆™…®…™……‰M……M…Ì…Ë V…÷‚˛ i… Y……x…n˘“ {…i…‰** 27 ** 
sarv¡¸¢ndriyakarm¡¸i pr¡¸akarm¡¸i c¡pare 
¡tmasaÆyamayog¡gnau juhvati jµ¡nad¢pite Verse 27 

+{…Æ‰̇ apare — others; Y……x…-n˘“ {…i…‰ jµ¡na-d¢pite — lighted by knowledge; +…i®…-∫…∆™…®…-™……‰M…-
+M…Ì…Ë ¡tma-saÆyama-yoga-agnau — in the fire of self-mastery; ∫…¥……« h… sarv¡¸i — all; 
<Œxp˘™…EÚ®……« h… indriyakarm¡¸i — activities of the senses; |……h…EÚ®……« h… pr¡¸akarm¡¸i — 
activities of the organs of action and the actions of the pr¡¸as; S… ca — and; V…÷‚˛ i… 
juhvati — offer 

Others offer all the activities of the senses and the organs of action unto 
the fire of self -mastery lighted by knowledge. 

The seekers discussed in this verse are sanny¡s¢s but not jµ¡n¢s. Because they are 
sanny¡s¢s with no obligatory duties to perform, they offer all activities, except those 
required to maintain the body, unto the fire of self-mastery — ¡tma-saÆyama-yoga -
agnau juhvati. Such people live a life of meditation and contemplation, called 
¡tma -saÆyama-yoga. Unto this fire of meditation that is helpful in self-knowledge, 
those who are given to meditation offer all sensory and other activities.  

For the people discussed here, the usual activities of life resolve into one life of 
meditation. Thus, they do nothing but meditation and whatever that is necessary to 
maintain the body so that the knowledge can be gained. The previous verse talked about 
seekers who live in the world, but the seekers in this verse are renunciates. They remain 
where they have to remain, live a life of meditation, and pursue knowledge. Here, then, 
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meditation is being emphasised. These seekers are sanny¡s¢s  as well as yog¢s. For them 
there is viveka, their discipline being lighted by knowledge — jµ¡na-d¢pita. In other 
words, they know exactly that they want the knowledge that is mokÀa. 

SELF-MASTERY LEADS TO KNOWLEDGE 

Here, jµ¡na-d¢pite means lighted by knowledge, a knowledge of what is right and 
wrong, what is nitya  and anitya , real and unreal. Thus, both vari¡gya  and viveka are 
there, but dama  and ¿ama are still to be gained. In order to gain this self mastery, these 
seekers have given up all activities and have taken to a life of meditation. Such 
sanny¡s¢s are many.  

In the next verse, K¤À¸a describes more yajµas: 

p˘¥™…™…Y……∫i…{……‰™…Y…… ™……‰M…™…Y……∫i…l……{…Æ‰˙* 
∫¥……v™……™…Y……x…™…Y……ù… ™…i…™…& ∫…∆ ∂…i…µ…i……&** 28 ** 
dravyayajµ¡stapoyajµ¡ yogayajµ¡stath¡pare 
sv¡dhy¡yajµ¡nayajµ¡¿ca yatayaÅ saÆ¿itavrat¡Å Verse 28 

i…l…… tath¡  — so too; +{…Æ‰˙ apare  — (are the) others; p˘¥™…-™…Y……& dravya-yajµ¡Å — those 
who distribute wealth; i…{……‰™…Y……& tapoyajµ¡Å  — those who follow prayerful disciplines; 

™……‰M…-™…Y……& yoga-yajµ¡Å  — those who practise yoga; S… ca — and; ∫¥……v™……™…-Y……x…-™…Y……& 
sv¡dhy¡ya-jµ¡na-yajµ¡Å — those who pursue knowledge; ∫…∆ ∂…i…µ…i……& saÆ¿ita-vrat¡Å 
— those of firm vows; ™…i…™…& yatayaÅ — those who make efforts 

So too, there are those who distribute wealth, those who follow prayerful 
disciplines, those who practise yoga, and those of firm vows and efforts 
who pursue knowledge.  

Here, K¤À¸a  points out various other disciplines or yajµas that different types of 
seekers are engaged in. Those who distribute wealth in the form of money or whatever 
else that may be given as charity are called dravya-yajµas.To distribute one's wealth, 
dravya, can be purely charity or it can be given as a yajµa, as an offering, to the Lord, as 
a means of invoking the Lord in the form of this sacrifice. A person who does this is 
called a dravya -yajµa1 here in this verse.  

For example, in India, a good part of the wealth, in the form of cows, land, gold, 
clothing, vessels, or grain, that a man leav es behind when he dies is distributed to the 
people. In fact, this distribution is the main part of the ritual performed after death. 
                                                                 
1??????????????? ????????? ???????? ???????????????????????? ???????????? ??? ???????????????????

Those who perform dravya-yajµas, i.e., distribute money as a yajµa are called a dravya-
yajµas. 
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Before the cremation, the distribution takes place. To distribute one's wealth as a yajµa, 
while living, helps one gain antaÅ-kara¸a-¿uddhi because there is giving involved.  

Another set of seekers described in this verse are the tapoyajµas. Those who 
practise various types of tapas are called as tapoyajµas.1 Tapas refers to any kind of 
prayerful discipline undertaken for the sake of atonement or discipline. The vows that 
one takes are also tapas. Some people, for example, take a vow of not eating on 
ek¡da¿¢, the eleventh day of the moon, each month and spend the day in prayer. Such 
people are called tapoyajµas. Tapas is not just any discipline; it is prayerful discipline. 
Otherwise, even jogging and aerobics would become yajµas! Here, the attitude is 
religious and therefore, is again for antaÅ-kara¸a-¿uddhi. 

Those seekers who follow aÀ¶¡´ga -yoga, eight-limbed yoga , are called 
yoga-yajµas. AÀ¶¡´ga-yoga  is a prayerful discipline wherein the Lord is worshipped. 
Ì¿vara-pra¸idh¡nam is one of its prescribed observances, niyamas. Still others who 
are yatayaÅ saÆ¿itavrat¡Å, people of effort and people whose vows are very clear, are 
sv¡dhy¡ya-jµ¡na -yajµas, those who follow the discipline of study and knowledge.  

Sv¡dhy¡ya -yajµa refers to those who learn to chant or recite their own Veda. 
There are some people who, having learned the Veda in this way, do nothing but recite a 
portion of it daily. Such people are called sv¡dhy¡ya -yajµas — those who perform the 
yajµa of sv¡dhy¡ya . And those who study Ved¡nta , who inquire into the 
Ved¡nta-¿¡stra are called jµ¡na -yajµas — those who perform the yajµa of pursuing 
knowledge, jµ¡na . Here the sv¡dhy¡ ya-jµ¡na-yajµas are the people of great effort, 
yatayaÅ, whose commitment to the knowledge is complete, saÆ¿itavrat¡Å. And these 
people do both these yajµas and are therefore,  referred to as sv¡dhy¡ya-jµ¡na-yajµas in 
this verse. 

Other seekers follow the discipline of pr¡¸¡y¡ma or breath control, one of the 
eight limbs of aÀ¶¡´ga-yoga , which is also looked upon as a yajµa, as we shall see in the 
next verse. 

+{……x…‰ V…÷‚˛ i… |……h…∆ |……h…‰%{……x…∆ i…l……{…Æ‰˙* 
|……h……{……x…M…i…“ Ø˚n¬˘v¥…… |……h……™……®…{…Æ˙…™…h……&** 29 ** 
ap¡ne juhvati pr¡¸aÆ pr¡¸e'p¡naÆ tath¡pare 
pr¡¸¡p¡nagat¢ ruddhv¡ pr¡¸¡y¡mapar¡ya¸¡Å Verse 29 

i…l…… tath¡  — so too; +{…Æ‰̇ apare — others; |……h……™……®…-{…Æ˙…™…h……& pr¡¸¡y¡ma-par¡ya¸¡Å  — 
those who are committed to the practice of pr¡¸¡y¡ma  (breath control); |……h…-+{……x…-M…i…“ 
                                                                 

1???????? ?????? ???????????—???????? ??????????????????????????????
 tapaÅ yajµaÅ yeÀ¡Æ te – tapoyajµ¡Å — bahuvr¢hi-sam¡saÅ. 
 Those who practise the various types of disciplines as a yajµa are called as tapoyajµas. 
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Ø˚n¬˘v¥…… pr¡¸a -ap¡na -gat¢ ruddhv¡ — stopping the flow of inhalation and exhalation; 
+{……x…‰ ap¡ne — into the incoming breath; |……h…®…¬ pr¡¸am — the outgoing breath; |……h…‰ 
pr¡¸e — into the outgoing breath; +{……x…®…¬ ap¡nam — the incoming breath; V…÷‚˛ i… 
juhvati — offer 

So too, others, those who are committed to the practice of pr¡¸¡y¡ma  
(breath control), stopping the flow of inhalation and exhalation, offer the 
outgoing breath into the incoming breath (and) the incoming breath into 
the outgoing breath.  

Those who practise breath control as a yajµa  are called ‘pr¡¸¡y¡ma -par¡ya¸¡s.’ 
These are people for whom pr¡¸¡y¡ma is the param ayanam, the ultimate end. The 
primary end for such people is the practice of pr¡¸¡y¡ma. In other words, they are 
committed to this practice for the time being. In the word pr¡¸¡y¡ma , pr¡¸a means 
breath and ¡y¡ma means discipline. Thus, the discipline of breath control is called 
pr¡¸¡y¡ma. 

Pr¡¸a  has several meanings, all of which imply living or breathing in one sense or 
another. Life itself is called pr¡¸a . Sometimes, pr¡¸a  is used to refer to metabolic 
activity or to the entire physiological activity. Digestion, circulation, and so on, are each 
referred to as different pr¡¸as. 

In addition to these general meanings, pr¡¸a also has a more specific meaning. 
The outgoing breath or exhalation is called pr¡¸a and the incoming breath or inhalation 
is called ap¡na.1 Ap¡na  also has a more general meaning, referring to the system 
responsible for elimination of anything that is thrown out of the body. In this verse, the 
more specific meaning of pr¡¸a and ap¡na, exhalation and inhalation, is implied 
wherein the act of respiration is presented as a discipline performed as a yajµa . 

INHALATION AND EXHALATION AS A DISCIPLINE 

Filling the lungs by inhaling the breath is called p£raka  and emptying the lungs by 
exhaling is called recaka . One can pause between inhalation and exhalation and again 
between the exhalation and the next inhalation. During these pauses, the air is retained 
inside the lungs and this is called kumbhaka. Each of these activities is a discipline that 
can be followed consciously. And when they are followed deliberately and consciously 
varying the duration of each according to the type of pr¡¸¡y¡ma , the pr¡¸¡y¡ma  itself 
becomes a yajµa. 

                                                                 
1????????????????????????? ?????????????????????????????????? ?????????????
The air that goes out, that goes out in front of the person, is called pr¡¸a. The air that goes 
down, that goes in, is called ap¡na. 



Chapter 4 145 

In this verse K¤À¸a mentions three types of pr¡¸¡y¡mas, the very practice of 
which become yajµas. The first is the one in which the pr¡¸a , exhalation, is offered 
unto inhalation, ap¡na . This is a kind of p£raka -pr¡¸¡y¡ma  in which the inhalation is 
given predominance over exhalation — ap¡ne juhvati pr¡¸am. The second is the one 
in which ap¡na , inhalation is offered unto pr¡¸a, exhalation. This is a kind of recaka -
pr¡¸¡y¡ma in which the pr¡¸a, exhalation, is given predominance over ap¡na , 
inhalation — pr¡¸e juhvati ap¡nam. The third is the one in which both the flow of both 
exhalation, and inhalation, are stopped and the air is retained either inside the lungs or 
outside the lungs. This is the kind of pr¡¸¡y¡ma called kumbhaka-pr¡¸¡y¡ma. Here 
the inhalation and exhalation are offered unto the retention — pr¡¸a -ap¡na -gat¢-
ruddhv¡.  

BREATH RETENTION — KUMBHAKA 

The exhaling flow of breath is called pr¡¸a -gati and the inhaling flow is called 
ap¡na-gati. Both the pr¡¸a-gati and the ap¡na-gati are stopped by the person; 
meaning that the breath is retained in the lungs for a certain length of time. This retention 
is called kumbhaka, kumbha meaning a ‘pot.’ Just as water is retained in a pot, so too, 
breath is retained in the lungs. 

During kumbhaka, the person does neither pr¡¸a or ap¡na. Stopping both the 
flow of pr¡¸a and the flow of ap¡na , pr¡¸a-ap¡na -gat¢ ruddhv¡ , the person offers 
one into the other. The exhaling breath, pr¡¸a , and the inhaling breath ap¡na are each 
offered in breath retention, called kumbhaka-pr¡¸¡y¡ma. 

This kumbhaka  is two-fold — the retention that takes place after inhalation, 
called inside retention, antaÅkumbhaka , and the retention that takes place after 
exhalation, called outside retention, bahiÀkumbhaka . The duration of each of these 
kumbhakas depends on the relative duration of inhalation and exhalation.  

Because the person practising pr¡¸¡y¡ma is carefully measuring the breath, he or 
she does not cut short any of the three disciplines involved — inhalation, retention, or 
exhalation. Any impulse to do so is not followed by the person. He or she maintains the 
stipulated time. Therefore, there is yajµa  in the discipline. Into the outgoing breath, the 
incoming breath is offered and into the incoming breath, the outgoing breath is offered. 
This, then, is what we call the practice of breath control, pr¡¸¡y¡ma-abhy¡sa , 
performed as a yajµa , pr¡¸¡y¡ma-yajµa for gaining a certain tranquillity, alertness, and 
steadiness of the mind.  

PRËÛËYËMA AND A STEADY MIND  

The logic here is very simple. By converting the involuntary action of breathing 
into a voluntary action, you come back to yourself. All you do is breathe, but by 
breathing deliberately, there is a certain discipline involved, a discipline which helps you 
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gain a steady mind. When this is the end in view, the discipline becomes a yajµa and, 
because there is a prayer involved, there is antaÅ-kara¸a-¿uddhi as well. 

t 

Nothing purifies the mind like prayer. Thus, the seekers here gain antaÅ-
kara¸a -¿uddhi and also steadiness of mind because of the discipline. Having presented 
the discipline of breath control in this way, K¤À¸a then mentions in the verse the 
discipline in eating as a yajµa:  

+{…Æ‰˙  x…™…i……Ω˛…Æ˙…& |……h……x…¬ |……h…‰π…÷ V…÷‚˛ i…* 
∫…¥…Ê%{™…‰i…‰ ™…Y… ¥…n˘…‰ ™…Y…I… {…i…EÚ±®…π……&** 30 ** 
apare niyat¡h¡r¡Å pr¡¸¡n pr¡¸eÀu juhvati 
sarve'pyete yajµavido yajµakÀapitakalmaÀ¡Å Verse 30 

+{…Æ‰̇ apare — others;  x…™…i…-+…Ω˛…Æ˙…& niyata -¡h¡r¡Å — who regulate their food intake; 
|……h……x…¬ pr¡¸¡n — their desires to eat (more); |……h…‰π…÷ pr¡¸eÀu — unto the digestive fires; 
V…÷‚˛ i… juhvati — offer; ∫…¥…Ê sarve — all; + {… api — without exception; Bi…‰ ete — these; 
™…Y… ¥…n˘& yajµa-vidaÅ — who observe religious disciplines; ™…Y…-I… {…i…-EÚ±®…π……& yajµa-
kÀapita-kalmaÀ¡Å — (become) those for whom the impurities of the mind have been 
destroyed by the yajµa 

Others, who regulate their food intake, offer their desire to eat (more) 
unto the digestive fires. All these (people) who observe religious 
disciplines (become), without exception, those for whom the impurities 
of the mind have been destroyed by the yajµa . 

Those who regulate or measure their food are called niyata-¡h¡ras. ‘Only this 
much will I eat and no more,’ they say. While ¡h¡ra  refers to anything that goes inside 
of oneself — ¡hriyate it i ¡h¡raÅ — including the sense objects enjoyed by the senses, 
generally it means food, drink, and whatever else that goes into one's stomach. There is a 
rule governing the quantities to be taken in, which says half of the stomach is to be filled 
with solids, one quarter with liquids, and one quarter is to be left empty for the 
movement of air. In other words, the fourth quarter is to be left alone! Nothing is to be 
put into it. This, then, is how the quantity of food is to be measured by those who 
practise this form of discipline. 1 

DISCIPLINED EATING AS AN OFFERING  

In this particular discipline, there is a yajµa because there is always the desire to 
eat more or not to eat at all if the food that is available is not very tasty. Therefore, not 
                                                                 

1??????? ??????????????????????? ?????????????????
?????? ?????? ??????????????????????????????????? ????????
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responding to the desire to eat or not to eat becomes a yajµa by observing measured 
eating, which is why such people are called niyata-¡h¡ras. They offer their desires with 
reference to eating unto the digestive system, which creates the hunger and thirst — 
pr¡¸¡n pr¡¸eÀu juhvati. Even though the person may still feel hungry, he or she stops 
after the appropriate quantities have been consumed. 

And, if eating between meals is what is to be avoided, then the person does not 
take even the smallest snack, regardless of his or her hunger. Such desires for eating are 
offered unto the pr¡¸a  of digestion, unto the fires of digestion, unto the fire of hunger 
that causes digestion.  

Those who follow this discipline as a yajµa also live a life of prayer, in common 
with the other types of seekers mentioned in these verses. A life of prayer enables the 
seekers to gain a certain control over themselves, a certain self-mastery. Here, those who 
offer their desires for food into the fires of digestion also offer their prayers, thereby 
making this particular discipline another kind of yajµa . 

There are various yajµas practised in terms of food, none being superior or 
inferior to another. Everyone practises his or her own discipline and all such people are 
called yajµa-vids in this verse, meaning those who follow various yajµa  or disciplines in 
terms of eating — what to eat, when to eat, how much to eat, and so on. Such practices 
may be based on religious or cultural traditions or may be purely individual.  

Any type of discipline is considered a yajµa if it is a religious discipline. If a 
discipline is practised for the sake of health alone, for example, it is not considered a 
yajµa . A diet is also a discipline with reference to eating, but it is not a yajµa  because 
there is no prayer involved in it. Only when there is prayer involved is a discipline 
considered to be religious and therefore, a yajµa. 

THE RESULTS OF PERFORMING YAJØA  

The word kalmaÀas in this verse means ‘impurities’ and can refer to any type of 
defect, including any impurity in the m ind, antaÅ-kara¸a-a¿uddhi. One's r¡ga -dveÀas, 
likes and dislikes, and any unsteadiness that may be in the mind because of the pressures 
of the r¡ga-dveÀas are all kalmaÀas. These kalmaÀas are destroyed, kÀapita, for those 
who practise yajµa. 

From the standpoint of the result gained and the means employed, a name is given 
to these people — yajµa-kÀapita-kalmaÀ¡Å, those whose impurities of the mind have 
been destroyed by yajµa.  

All religious disciplines are efficacious for achieving this purpose. A certain 
integration, antaÅ-kara¸a-¿uddhi, is gained whatever be the discipline followed. No 
one discipline is superior to another. Which one to practise depends on what one wants, 
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what one needs. This alone must be kept in view when practising any religious 
discipline.  

The difference between a religious discipline and any other discipline has to be 
properly understood. Religious disciplines are not mere disciplines, which is why we do 
not call aerobics or following a special diet a yajµa. For any discipline to be considered 
a yajµa , it must be religious. 

 Further K¤À¸a  says: 

™…Y… ∂…üı…®…fii…¶…÷V……‰ ™……Œxi… •…¿ ∫…x……i…x…®…¬* 
x……™…∆ ôÙ…‰EÚ…‰∫i™…™…Y…∫™… E÷Úi……‰%x™…& E÷ÚØ˚∫…k…®…** 31 ** 
yajµa¿iÀ¶¡m¤tabhujo y¡nti brahma san¡tanam 
n¡yaÆ lokostyayajµasya kuto'nyaÅ kurusatta ma Verse 31 

E÷ÚØ˚∫…k…®… kuru-sattama  — O Best among the Kurus! (Arjuna); ™…Y…- ∂…üı-+®…fii…¶…÷V…& yajµa-
¿iÀ¶a-am¤tabhujaÅ — those who partake of the nectar (the result) that is left over after 
the yajµa; ∫…x……i…x…®…¬ •…¿  san¡tanam brahma  — eternal Brahman; ™……Œxi… y¡nti — reach; 
+™…Y…∫™… ayajµasya  — for the one who does not perform yajµa ; +™…®…¬ ayam — this; ôÙ…‰EÚ& 
lokaÅ — world; x… +Œ∫i… na asti — is not; +x™…& anyaÅ  — another; E÷Úi…& kutaÅ  — how  

O Best among the Kurus, those who partake of the nectar (the result) that 
is left over after the yajµa, reach the eternal Brahman . For the one who 
does not perform yajµa , nothing (is gained) in this world. How, then, 
(can anything be gained) in any other (world)?  

Any yajµa that is performed has a result. Am¤ta , nectar , here means the pras¡da , 
the result, whatever is ¿iÀ¶a, left over, after the offering is made in the yajµa. And those 
who enjoy or partake of the results of these various yajµas are called yajµa-¿iÀ¶a-
am¤tabhujas in this verse.  

And what do they gain by performing these religious disciplines? They gain 
steadiness and purity of mind, which enables them to enjoy a certain composure and 
tranquillity. And, if they are seekers, mumukÀus, this kind of mind will help them gain 
the self -knowledge they are pursuing. Whether or not the person is a mumukÀu , there is 
always a result in the form of pu¸ya when a yajµa  is performed. Whatever this pu¸ya 
can give them, either in this life or future ones, it will give them. But mokÀa can only be 
gained if the person is a mumukÀu, a seeker. 

Since we are talking about karma-yog¢s here, the word yoginaÅ having been used 
previously, the people referred to in this verse will naturally be mumukÀus. Being 
desirous of mokÀa , such people will gain the kind of mind that can inquire productively; 



Chapter 4 149 

in other words, their inquiry will bear fruit. They will gain eternal Brahman — y¡nti 
brahma  san¡tanam. 

INQUIRY IMPLIES TIME 

The word y¡nti here means they go to or they reach Brahman, both going and 
reaching indicating time, k¡la. Even though Brahman is the very nature of oneself, to 
say that Brahman will be reached implies that an inquiry must be conducted, for which 
some time is required. Enjoying the result of the yajµa — a purified or steady mind — 
they inquire and gain the knowledge of Brahman. This is the only way people can ‘go 
to’ or ‘reach’ Brahman. The knower of Brahman  being non-separate from Brahman, 
¡tm¡  already being Brahman, knowledge of this fact alone makes seekers gain 
Brahman . 

The knower of a thing does not usually become that thing. For example, the 
knower of microbiology does not become the microbes that he knows. Nor does the 
knower of history become history. In such instances, the knower is always different from 
what he knows. Whereas, in the famous story of the tenth man, the knower of the tenth 
man is the tenth man. If I am the tenth man and I am also seeking the tenth man, then as 
the knower of the tenth man I become the tenth man. I am the tenth man and, because I 
left myself out of the counting, I found the tenth man missing. When someone tells me, 
‘Hey, you are the tenth man,’ I gain the knowledge of the tenth man as myself alone. 
Thus, the knower of the tenth man is indeed the tenth man. 

THE KNOWER OF BRAHMAN BECOMES BRAHMAN  

In certain instances, then, where the knower and the object known are identical, 
the knower of the object is the very object known. Whereas, where the object is separate, 
the knower of the object is different from the object. Here, Brahman is myself, ¡tm¡. 
Therefore, the knower of Brahman  becomes Brahman, which is the peculiarity of this 
particular knowledge.  

The word yajµa is used because knowing has to take place. The seekers have to 
know Brahman. MokÀa cannot be gained simply by performing yajµa; knowledge of 
Brahman  has to be gained, the gaining of which is mokÀa. áa´kara makes it very clear 
in his commentary that the verb ‘gains’ is used here to indicate that an inquiry has to be 
conducted, which involves time, and that through this inquiry, those who are mumukÀus 
will gain eternal Brahman — san¡tanaÆ brahma y¡nti.  

THE USE OF PRAISE AND CRITICISM IN THE GÌTË  

A common method of presenting the teaching, found throughout the G¢t¡ , is 
demonstrated in this verse — the use of stuti, praise, followed by the use of nind¡  or 
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criticism. Praise is of the knowledge or the ¿¡stra. The teacher and the student are also 
praised. Even the result is praised. To praise the jµ¡n¢  is, in fact, to praise the result, 
mokÀa. 

Nind¡  or criticism is done for no other reason than to create vair¡gya in the 
student to what is inimical to the vision and to create a proper interest in this vision and 
therefore, a stronger commitment to it. People may come to the study with lukewarm 
enthusiasm. To stoke this mild enthusiasm into a burning desire to know, the G¢t¡ 
employs both criticism and praise, nind¡  and stuti — stuti always coming first. Thus, 
wherever you find stuti, you will find nind¡  later. 

Here, in this verse, then, the result, the phala , is stated first — they gain eternal 
Brahman . This means that the performance of such disciplines, sacrifices, and prayers is 
productive in that it will indirectly help you gain the knowledge of Brahman . Whatever 
taste you already have for them, whatever degree of commitment you have towards 
performing them, is further increased by presenting them against the background of what 
your lot will be if you do not perform them. This is done in the second line of this verse.  

Only when contrasted against stuti – praise, can nind¡ – criticism, be properly 
understood. A child, for example, should be praised or congratulated when he or she 
deserves it and judiciously chided when necessary. When you tell a child what he or she 
has done right, then when you point out what is wrong, the child will understand. This 
psychology is seen uniformly throughout the G¢t¡. First, there is praise and then, 
immediately afterwards, comes nind¡. 

In this verse, the importance of the yajµa is easily understood because of this 
method of stuti and nind¡. Those who perform the various yajµas already presented, 
and a few others found in the Veda and other ¿¡stras that back up the Veda, gain 
Brahman . And those who perform none of these prayerful disciplines do not gain 
anything. Such a person is called ayajµa — one who performs no yajµa. 

THE IMPORTANCE OF A PROPER ATTITUDE AND DISCIPLINE 

This world that is commonly shared by everyone has certain things to give, from 
simple pleasure to the joy of maturity. But, if there is no discipline, the world has 
nothing for you — ayaÆ lokaÅ n¡sti. If you do not have a prayerful attitude and 
discipline, the world can give you only bumps and potholes, nothing else. When your 
back is in trouble, even a small bump becomes excruciatingly painful.  

Without having a certain attitude, there are a lot of bumps in life, a lot of situations 
and events, that you find you cannot swallow and that are not very pleasant. Without a 
proper attitude, how are you going to face them? And what are you going to accomplish 
without discipline? Even material success is not possible. Thus, it is said here that even 
this world, ayaÆ lokaÅ , which holds out certain joys to everyone, cannot be had by the 
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ayajµa. Even small joys are not available for such a person. Where, then, is the 
possibility of any other world, anyaÅ lokaÅ, for you? No other world is possible. And 
where is the guarantee that you will be born again as a human being? All you can do is 
wait for another set of karmas to give you a human body and another chance to make 
better use of it. 

If you cannot gain what this world has to offer, how can you hope to gain another 
world — kutaÅ  anyaÅ? Any other world, a better life, a better world of experience, like 
heaven and so on requires pu¸ya  and therefore, s¡dhana , meaning rituals and prayer, 
special meditations, and good acts all of which are possible only when you have 
discipline. Therefore, there is no other loka available for you without prayerful discipline 
in some form or the other. 

Eternal Brahman, san¡tanaÆ brahma  is what is to be gained in life and, for the 
person without discipline, it is very far away indeed. Thus, if even this world is not there 
for him, then what to talk of eternal Brahman? 

EVEN ENJOYMENT REQUIRES A CERTAIN ATTITUDE AND DISCIPLINE 

One may make money but, to enjoy what one has, there must be a certain attitude, 
for which some education is required. The person who does not have a proper attitude 
always postpones the enjoyment of what he or she has, thinking, ‘When I get such and 
such, it will be wonderful. Then I will enjoy.’ But when such and such is gained, the 
person does not feel wonderful at all — and the postponement begins all over again. 
Something else has to be gained, over and over again! 

If the discipline is not there, if the prayerful attitude is not there, if the values are 
not there, you cannot really get anything. Whereas, if you have discipline — even if you 
have no money — you can gain a lot. It costs nothing to enjoy the st ars, for instance. 
Like this, there are a lot of things to be enjoyed that do not require money. All kinds of 
books are available from public libraries. You need never buy a book, in fact. Without 
money, you can always borrow a book, read on any topic, and enjoy. 

Whereas with money, but without the proper mind, what can you enjoy? All 
enjoyments require a mind, after all. If the mind is always concerned with the future and 
has no glad acceptance of what is, where is the question of any enjoyment for the 
person? All go-getters are futuristic people who do not enjoy what they have. This 
futuristic attitude motivates them to do all kinds of things and then they rationalise their 
behaviour by saying they are success-oriented people. But what value does such succ ess 
have when they cannot enjoy what they have? 

Success should necessarily be viewed from two standpoints. What one gets out of 
this life is one type of success and what one accomplishes is another. The first one, that 
is, what one gets out of life is the one that really counts. For one who has no discipline, 
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life will not even yield small gains and, as for eternal Brahman, it will be very far away 
indeed. From this verse, then, we understand that yajµa is definitely to be done. 

K¤À¸a then concludes this section by saying: 

B¥…∆ §…Ω÷˛ ¥…v…… ™…Y……  ¥…i…i…… •…¿h……‰ ®…÷J…‰* 
EÚ®…«V……x…¬  ¥… r˘ i……x…¬ ∫…¥……«x…¬ B¥…∆ Y……i¥……  ¥…®……‰I™…∫…‰** 32 ** 
evaÆ bahuvidh¡ yajµ¡ vitat¡ brahma¸o mukhe 
karmaj¡n viddhi t¡n sarv¡n evaÆ jµ¡tv¡ vimokÀyase Verse 32 

•…¿h…& brahma¸aÅ — of the Veda; ®…÷J…‰ mukhe — in the mouth (words); B¥…®…¬ evam — 
in this manner; §…Ω÷˛ ¥…v……& bahuvidh¡Å  — many and varied; ™…Y……& yajµ¡Å  — religious 
disciplines;  ¥…i…i……& vitat¡Å — are very elaborately mentioned; i……x…¬ t¡n  — them; ∫…¥……«x…¬ 
sarv¡n — all; EÚ®…«V……x…¬ karmaj¡n  — born of karma;  ¥… r ̆viddhi — understand; B¥…®…¬ 
evam — thus; Y……i¥…… jµ¡tv¡ — knowing;  ¥…®……‰I™…∫…‰ vimokÀyase — you will be liberated  

In this manner, many and varied yajµas, religious disciplines, are very 
elaborately mentioned in the words of the Veda. Understand them all to 
be born of karma (and therefore, an¡tm¡). Knowing thus, you will be 
liberated.  

Here, K¤À¸a sums up this section on the various religious disciplines — all of 
which are karma. In karma, he had said, the wise person sees only akarma. Then he 
talked about rituals and other forms of yajµa in order to present the knowledge that 
¡tm¡, the self, is akart¡, a non-doer. 

He also mentioned these disciplines because they are useful in the form of 
disciplines themselves in addition to bringing about antaÅ-kara¸a -¿uddhi. At the same 
time, what is ultimately to be gained through all of them is the knowledge of ¡tm¡  as 
akart¡, as Brahman . The word brahma in the present verse refers to the Veda in whose 
pages or words the various types of religious practices already discussed are very 
elaborately detailed.  

Now, K¤À¸a says, ‘Understand all these religious disciplines to be born of karma 
— t¡n sarv¡n karmaj¡n viddhi.’ Whether they are physical actions, k¡yika-karmas, 
oral, v¡cika-karmas, or mental, m¡nasa -karmas, they are all born of a certain activity 
on the part of the doer, kart¡. For this reason, they are called karmajas. Born of this 
three-fold karma, they are anitya  and therefore, are only an¡tm¡. 

CAN ËTMË BE A DOER? 

And who is the doer, the kart¡, here? The disciplines are karmajas, born of 
karma, not ¡tmajas, that is, not born of ¡tm¡ . This means they are born out of the 
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instruments, kara¸as, alone — born of the antaÅ-kara¸a, the mind, the v¡gindriya, the 
organ of speech, and the karmendriyas, the organs of action. They are either born purely 
of the mind or of the mind with the help of the senses and organs of action. Therefore, 
the kart¡ can only be the body-mind-sense complex — the k¡rya -kara¸a-sa´gh¡ta. 

This verse is a very interesting one. It has confused a lot of people, as we see by 
some of the interpretations, English translations, and commentaries that have been 
written on it. Having said that the religious disciplines are presented in the Veda and that 
they are all born of action, K¤À¸a then says that, knowing this, you will be liberated. 
How can this be? How can you be liberated by understanding that these karmas are born 
of various activities performed by the physical limbs, organ of speech, or the mind?  

The point to be clearly understood here is that these disciplines are not born of 
¡tm¡. One has to go back to the statement, ‘karma¸i akarma yaÅ pa¿yet,’1 and 
remember that K¤À¸a  is summing up here. To make this point clear, áa´kara  glosses the 
word karmaj¡n as an¡tmaj¡n and says that, ‘Understand that all of these are born of 
an¡tm¡ — t¡n  sarv¡n  an¡tmaj¡n viddhi.’ The physical body, deha , is an¡tm¡ as are 
the mind and all the indriyas, the organs of perception and the organs of action, which 
include the organ of speech. This is why áa´kara uses the word an¡tmaj¡n. Karmaj¡n 
means an¡tmaj¡n, born of an¡tm¡  alone. They are all an¡tm¡  because they are 
karmas,2 objects, for you, the ¡tm¡. 

The physical body is not the kart¡; it is only karma, itself being an object. The 
karma is an object for the subject, the ¡tm¡. And the subject, ¡tm¡, is not subject to 
objectification. Being a karma, the physical body is an¡tm¡; it is not ¡tm¡. It is an 
object, not the subject. The disciplines are born out of the physical body, the or gan of 
speech, and the mind, all of which are objects, an¡tm¡, for you, ¡tm¡ , the subject. 
Therefore, karmaj¡n means an¡tmj¡n. And áa´kara makes  it very clear that this fact 
is to be well understood. 

Once you understand that these disciplines are born out of an¡tm¡ and not out of 
¡tm¡, you know that ¡tm¡, the self, is akart¡ , free of any type of activity, nirvy¡p¡ra , 
free from any action. We need only to see that the disciplines are born of an¡tm¡ for it 
to become evident that they are not born of ¡tm¡.  

All the karmas elaborately detailed in the pages of the Veda, some of which are 
mentioned here, are an¡tmajas, born of an¡tm¡ alone. They are born out of k¡rya -
kara¸a -sa´gh¡ta , the body-mind-sense complex. And since they are an¡tmajas, we 

                                                                 
1 G¢t¡ – 4-18 
2 Here in this statement and the following paragraph, Swamiji uses the word karma to 
mean the karma-k¡raka, the object of a transitive verb as used in grammar and does not 
mean action as it has been used all along. 
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understand that ¡tm¡ is not the kart¡. This vision is called 
karma¸i-akarma -dar¿anam — seeing akarma even when a karma is performed.  

WHEN THE DOER IS NEGATED, ACTION AND ITS RESULTS ARE ALSO NEGATED 

We have seen earlier in this chapter how, even as one performs karma, the kart¡ 
is negated, everything being Brahman  — brahm¡rpa¸aÆ brahmahaviÅ brahm¡gnau 
brahma¸¡ hutam.1 The other k¡rakas, the object of action, the means of action, the 
purpose of action, from whence the action comes, and the location in which the action 
takes place, are all nullified along with the kart¡ . Even though the k¡rakas are 
seemingly there, their reality is nullified by negating the contention that there are 
divisions between them and Brahman . This negation is called sublation — sublating the 
reality of division as such, seeing that there is no division whatsoever. 

Knowing ¡tm¡ as akart¡, knowing the k¡rya-kara¸a -sa´gh¡ta  to be the doer, 
knowing that the doer is ¡tm¡ but ¡tm¡ is not the doer, one is liberated from all karma 
and karma-phala  (a¿ubha). A¿ubha means that which is not auspicious, that which is 
not good for you. Thus, as áa´kara  says in his commentary on this verse, you are 
liberated from inauspicious karma-phala , which includes both pu¸ya and p¡pa  —
a¿ubh¡khy¡t karma -phal¡t vimokÀyase. 

LIBERATION FROM BONDAGE THROUGH KNOWLEDGE 

This liberation can also be expressed in terms of release from saÆs¡ra. You are 
released from the bondage of saÆs¡ra, which is due to ignorance about ¡tm¡ being 
akart¡. The moment you take ¡tm¡ , the self, as kart¡ , saÆs¡ra  is born and you become 
a saÆs¡r¢ . Knowledge of ¡tm¡  as akart¡ is the clear vision, samyag-dar¿ana, of ¡tm¡ 
as it is. Knowing this, you will be freed from all karmas and karma-phalas, which is 
what saÆs¡ra is all about. 

Karma -phala  is what accounts for a given birth, janma , during which there is 
again karma and therefore, more karma-phala  accrued to you, which results in yet 
another birth. This cycle continues until you come out of its orbit by knowing that you 
are not the doer. As áa´kara puts it in the last line of his commentary, you know that all 
the activities that you perform are not your activities. You know that you are 
nirvy¡p¡ra, free from all activities, and that you perform no action whatsoever.  

KNOWLEDGE THAT I AM NOT THE DOER DOES NOT IMPLY INDIFFERENCE 

Knowing that you are nirvy¡p¡ra does not mean that you are indifferent to 
everything or that you do not exert yourself, which is sometimes how the word 

                                                                 
1 G¢t¡ – 4-24 
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nirvy¡p¡ra is understood. That I am devoid of activities is a fact, whereas to not exert 
myself is a condition of laziness. 

áa´kara  defines nirvy¡p¡ra  as ud¡s¢na, meaning here that ¡tm¡ is always the 
s¡kÀ¢, a witness who never gets involved in activity. Thus, without me, no activity can 
take place but, at the same time, I am indifferent to all activities, meaning that I am 
independent of all activities.  

When you say, ‘I am indifferent,’ there is definitely a kart¡  involved, an attitude 
of doership. But, here, ¡tm¡ is purely the s¡kÀ¢, the witness. It does not perform any 
action. When this is your vision of yourself, ¡tm¡, you will be mukta , free, from the 
bondage of saÆs¡ra  — saÆs¡ra -bandhan¡t vimokÀyase. Seeing doership in the self, 
¡tmani kart¤tva-dar¿ana , is the only cause for bondage; there is no other.  

If you see doership in the ¡tm¡, meaning that you take yourself to be a doer, then 
there will be saÆs¡ra for you. And if you take yourself to be a non-doer, you are free, 
released from the bondage of saÆs¡ra. This is the only difference there is between 
bondage and liberation, as this verse makes clear. 

In the next verse, K¤À¸a goes on to praise the knowledge that is liberation: 

∏…‰™……x…¬ p˘¥™…®…™……n¬˘ ™…Y……VY……x…™…Y…& {…Æ˙xi…{…* 
∫…¥…» EÚ®……« J…ô∆Ù {……l…« Y……x…‰ {… Æ˙∫…®……{™…i…‰** 33 ** 
¿rey¡n dravyamay¡d yajµ¡jjµ¡nayajµaÅ parantapa 
sarvaÆ karm¡khilaÆ p¡rtha jµ¡ne parisam¡pyate Verse 33 

{…Æ˙xi…{… parantapa  — O Scorcher of foes! (Arjuna); p˘¥™…®…™……i…¬ ™…Y……i…¬ dravyamay¡t yajµ¡t 
— as compared to the religious disciplines performed with materials; Y……x…-™…Y…& jµ¡na-
yajµaÅ — the discipline of knowledge; ∏…‰™……x…¬ ¿rey¡n — (is) superior; {……l…« p¡rtha  —  
O Son of P¤th¡! (Arjuna); ∫…¥…«®…¬ sarvam — all; EÚ®…« karma  — action; + J…ôÙ®…¬ akhilam 
— in its entirety; Y……x…‰ jµ¡ne — in knowledge; {… Æ˙∫…®……{™…i…‰ parisam¡pyate — is resolved  

This discipline of knowledge, O Scorcher of foes, is superior to religious 
disciplines performed with materials. O P¡rtha ! All action in its entirety, 
is r esolved in knowledge.  

In verse 24, the clear vision of ¡tm¡, samyag-dar¿ana  of the nature of the ¡tm¡ , 
was given the status of a yajµa , that is, it was explained in the form of a yajµa. This was 
done in order to present ¡tm¡ as a non-doer by converting all the k¡rakas1 into 
Brahman , which means that everything is Brahman. 

                                                                 
1 The factors related to the action such as the kart¡, the doer of the action, karma, the 
object of the transitive verb, kara¸a, the instrument, etc. 



Bhagavadg¢t¡ 156 

To unfold this knowledge, many kinds of yajµas were mentioned, each of which 
can help a seeker gain a purified mind so that the knowledge can take place. Because of 
their usefulness in gaining antaÅ -kara¸a -¿uddhi, these yajµas were pointed out. 
However, one must avoid being carried away by the disciplines themselves because they 
have a limited end; they can only prepare the mind for the knowledge. The ultimate end, 
mokÀa, can only be gained by knowledge, not by the performance of religious 
disciplines. 

DISCIPLINES ARE ONLY A MEANS, NOT AN END  

Therefore, the discipline itself is not an end. Any discipline is but a means for a 
given end, one of which is antaÅ -kara¸a -¿uddhi, purification of the mind, and another 
is antaÅ-kara¸a-nai¿calya, steadiness of the mind. With such a mind you will surely 
gain the samyag-dar¿ana, the clear vision of the nature of the self being totally free 
from action.  

This samyag-dar¿ana  is praised in this verse by contrasting it with the various 
karmas mentioned previously. Clear vision means the clear knowledge of oneself. And 
how do you gain this clear vision? Not by any of these disciplines, K¤À¸a  points out 
here. The samyag-dar¿ana  is something that has to be understood, for which there is 
also a yajµa to be done — jµ¡na-yajµa. This yajµa , is being praised here.  

K¤À¸a addresses Arjuna as parantapa in this verse, meaning one who scorches 
enemies. We have seen that the word ‘enemy’ can stand for one's k¡ma-krodha , 
afflictions such as one's likes, dislikes, anger, and so on. Since Arjuna was a kÀatriya, a 
warrior, the word can also apply to enemies in the usual sense of the word as well. 

We are told here that jµ¡na-yajµa  is ¿rey¡n, something superior, meaning that it 
is definitely the thing to be done. Wherever the word ‘superior’ appears, the question 
always arises, superior to what? But, there is no real comparison here. Instead, K¤À¸a is 
pointing out what jµ¡na-yajna is. It is superior, ¿rey¡n, because it gives you mokÀa . 
Therefore, there is not the usual sense of better and best here. Here the word ¿rey¡n 
means ‘the best.’  

Dravya-yajµa  refers to a yajµa  that is performed using oblations, which implies 
the use of certain materials or objects. All rituals fall into this category. Because 
dravya-yajµas can only give you limited results, in the form of pu¸ya and a certain 
satisfaction, jµ¡na -yajµa is described here as being superior to them. For example, when 
you offer a prayer, there is an immediate satisfaction, which is d¤À¶a-phala  or a seen 
result. That you are able to pray is an end in itself and, as a result of prayer, you will also 
have some relative contentment. This too is d¤À¶a-phala . There will also be 
ad¤À¶a-phala, an unseen result, in the form of pu¸ya.  
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KNOWLEDGE SWALLOWS THE DOER 

Thus, there are two types of phala  for prayer. One is the immediate result that you 
gain and the other is the invisible result that is accrued to you. Any ritual implies a 
kart¡, a doer, as well as various materials, and it is therefore, an initiator of results, 
whereas jµ¡na-yajµa is a swallower of all results. The pursuit of knowledge itself is the 
yajµa  — jµ¡nam eva yajµaÅ.  

Because jµ¡na-yajµa swallows the kart¡, the doer, it does not further perpetuate 
the saÆs¡ra ; it swallows th e saÆs¡ra . Jµ¡na-yajµa  does not initiate any result — na 
phala-¡rambhakaÅ  — because it devours the very doer. The moment you begin to ask 
what is jµ¡na, what is ¡tm¡ , and so on, the kart¡ is very much in question. As long as 
you are questioning with your inference and perception, however, the kart¡ , the one who 
inquires, infers and perceives, will remain. If, on the other hand, the kart¡  is exposed to 
the teaching of Ved¡nta, the kart¡ will be swallowed.  

Ved¡nta will tell the kart¡ , ‘You are akart¡, but you think you are kart¡  because 
you do not understand what ¡tm¡ is. Doership is just a thought that comes and goes. 
When that thought is not there, like in sleep, where is the kart¡? Or, between two 
thoughts, where is the kart¡ ? There is no kart¡; you are aka rt¡ only. You perform no 
action at any time. You are not the thought; you are the one behind every thought. The 
thought is you, no doubt, but you are free from the thought. When thought goes, you are 
and when thought is, you are.’ Like this, Ved¡nta  teaches the kart¡ that he or she is 
akart¡, thereby knocking off the kart¡ . 

KNOWLEDGE IS BEYOND THE RANGE OF COMPARISON 

To say that this verse is comparing jµ¡na -yajµa  to the religious disciplines 
mentioned earlier, is not appropriate because jµ¡na-yajµa  destroys all karma. To say 
that something is better than something else implies that the something else is still there. 
Here, the karma that jµ¡na-yajµa is supposedly being compared to is gone — destroyed 
by jµ¡na-yajµa . How, then, can it be said that jµ¡na-yajµa  is better than karma? 

When a person says, ‘It is better to be married than to be single,’ or ‘It is better to 
be single than to be married,’ there is something better involved. But, here, it is not a 
matter of jµ¡na -yajµa being better than karma since absolute knowledge of oneself is 
beyond the range of comparison. It is not even the best. All comparisons are possible 
only when both things being compared are within the range of comparison.  

Knowledge and karma are two different orders of reality. Knowledge deals with 
the absolute and karma is completely swallowed by that knowledge. Also, in terms of 
the result achieved, there is no possibility of comparison. The result achieved by karma 
is limited and that achieved by knowledge is limitlessness itself. 
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When I am limitless, where is the possibility of comparison? You can compare 
members of the same order of reality. You cannot compare an achievement belonging to 
one order of reality with the achievement belonging to another order of reality. 
Therefore, karma  is one thing and jµ¡na is quite another. Still, for want of a better 
expression, the word ¿rey¡n , superior, is used here. One of the beauties of this word is 
that, even though it is a comparative expression, it indicates mokÀa. By one kind of 
yajµa , i.e., jµ¡na -yajµa, you get mokÀa and, by the other kind, i.e., the dravya-yajµa, 
you do not.  

Dravya-yajµa  can only give you a limited result that is other than yourself — 
either some external result or an internal result, called antaÅ-kara¸a-¿uddhi. If you are 
a karma-yog¢, a mumukÀu , you will gain antaÅ-kara¸a -¿uddhi, which is useful for 
gaining the knowledge. The various yajµas or religious disciplines you perform as a 
karma-yog¢  help you to perform the jµ¡na-yajµa, the inquiry into the ¿¡stra , properly. 
Inquir y is the direct means for gaining samyag-dar¿ana, the clear vision, whereas the 
other yajµas simply help you in that inquiry. 

THE DESTRUCTION OF KARMA IS TOTAL 

Jµ¡na -yajµa is said to be ¿rey¡n, superior, because knowledge destroys all 
karma, meaning that karma in its entirety resolves in knowledge — sarvaÆ  karma 
akhilaÆ jµ¡ne parisam¡pyate. Akhilam, with reference to karma, means that there is 
absolutely nothing left over after knowledge takes place. All karmas and everything 
connected with them are totally gone, without so much as a trace of anything left behind. 

Sarva is used here to indicate that all karma goes in the wake of knowledge. 
Sometimes, even when ‘all’ is said, there is something left over. For example, when you 
say, ‘All the people at that beach are surfers’ or ‘All the people living in Beverly Hills 
are rich,’ these statements are not really true. There are people in Beverly Hills who are 
not rich — the servants, for instance. There are also those who, while living in big 
houses, have enormous  debts, their liabilities being much greater than their assets. 

Therefore, statements using the word ‘all’ are not always totally true. This word is 
more often used to indicate a predominance, rather than an entirety wherein there is 
absolutely nothing left over. Recognising that the relative meaning of sarva  may exclude 
some things, K¤À¸a uses the word akhila also in this verse. Since both of these words 
appear together — sarvam akhilam — there is no doubt whatsoever that, what was 
meant here was karma in its entirety. And this karma resolves into knowledge — jµ¡ne 
parisam¡pyate. 
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THERE IS NOTHING MORE TO BE GAINED  

When you gain this knowledge everything belongs to you; there is nothing more to 
be gained. There is a verse in the Ch¡ndogyopaniÀad1 that describes this totality by 
likening it to what happens in a game of dice. In the ancient times during the game of 
dice, the four faces of the dice were called as follows: one – kali, two – dv¡para , three – 
tret¡  and four – k¤ta. And the k¤ta was considered to be the winner. That is, when one 
threw the dice and he got the one with the number four, k¤ta , facing up,  he was 
considered  the winner. And when the number four, k¤ta, wins then, in that winner all the 
other lower ones are included. 

Similarly, when you gain this knowledge, you get the whole thing. Everything 
belongs to you. The idea here is that once you gain mokÀa, there is no way of anyone or 
anything getting the better of you. You win all the way.  

Karma -phalas can give you only limited happiness, sukha, whereas knowledge 
gives you absolute happiness, param¡nanda. In the parama-¡nanda, all the little 
‘happinesses’ are included, which is why K¤À¸a says that karma resolves in knowledge 
— jµ¡ne parisam¡pyate. 

Another way of looking at this resolution is to see that, from the standpoint of the 
knowledge, ¡tm¡  is not subject to karma. Knowing this, all the karmas — 
saµcita -karma , pr¡rabdha -karma , and ¡g¡mi-karma — resolve into the knowledge. 
When I understand that ‘I am not subject to karma,’ it means that I am free from the 
accumulated karma standing in my account and I am also free from new karmas 
because I am akart¡ . And I am not subject to pr¡rabdha-karma  because I am abhokt¡ , 
I am not an enjoyer. Pr¡rabdha is only for the bhokt¡, the enjoyer. Pr¡rabdha is only  
from the standpoint of the physical body, mind, and senses. There is seemingly some 
action going on at that level due to pr¡rabdha; but that is a different thing altogether; it 
has no effect on the ¡tm¡ whatsoever.  

HOW DOES ONE GAIN THIS KNOWLEDGE? 

By say ing that all religious disciplines, karmas, resolve into knowledge, K¤À¸a 
once again praises the knowledge. Even though Arjuna knew what he had to do to gain 
the knowledge and had already done it by asking K¤À¸a  to teach him, in the next verse 
K¤À¸a confirms that Arjuna had done the right thing. 

                                                                 
1?? ???????????? ???????????? ???????? ???????? ???? ???????????? ?????????????????????
? ?????????????????????????????????? ??????????? ???????????? ????? ?????????????????
yath¡ k¤t¡ya vijit¡y¡dharey¡Å saÆyantyevamenaÆ sarvaÆ tadabhisameti 
yatkiµca praj¡Å s¡dhu kurvanti yastadveda yatsa veda sa mayaitadukta iti 
       (Ch¡ndogyopaniÀad –  4.1.4) 
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i… u˘ r˘ |… h…{……i…‰x… {… Æ˙| É¶xÉäxÉ ∫…‰¥…™……* 
={…n‰˘I™…Œxi… i…‰ Y……x…∆ Y…… x…x…∫i…k¥…n˘Ã∂…x…&** 34 ** 
tadviddhi pra¸ip¡tena paripra¿nena sevay¡ 
upadekÀyanti te jµ¡naÆ jµ¡ninastattvadar¿inaÅ Verse 34 

|… h…{……i…‰x… pra¸ip¡tena — by prostrating; {… Æ˙|…∂x…‰x… paripra¿nena — by asking proper 
questions; ∫…‰¥…™…… sevay¡ — by service; i…i…¬ tat — that;  ¥… r˘ viddhi — understand; 
Y…… x…x…& jµ¡ninaÅ — the wise; i…k¥…n˘Ã∂…x…& tattva-dar¿inaÅ — those who have the vision 
of the truth; i…‰ te — for you; Y……x…®…¬ jµ¡nam  — knowledge; ={…n‰˘I™…Œxi… upadekÀyanti — 
will teach 

Understand that (which is to be known) by prostrating, by asking proper 
questions, (and) by service. Those who are wise, who have the vision of 
the truth, will teach you (this) knowledge. 

Here, K¤À¸a explains how this knowledge can be accomplished, how the 
jµ¡na-yajµa  is to be conducted. Every yajµa  is in the form of a ritual and has certain 
stipulations such as — when it is to be performed, what kind of and how many priests 
should participate, which materials to provide, who is to be paid what, and so on. These 
stipulations are all elaborately detailed in the Veda.  

For the jµ¡na-yajµa, however, you require no priests, only a teacher. Nor is there 
a stipulated time for the yajµa , which is nothing but your inquiry. When you find your 
teacher, when you are ready, then you begin. There is no question of ‘when’ here; there 
is only ‘then.’ There are no other considerations. It does not matter whether you inquire 
in the morning or in the evening, in the summer or in the winter; whether you inquire 
before you are married, after you are married, or after your retirement. There are no such 
rules because knowledge is involved, and not karma. 

Only for karma, for religious disciplines, are there such rules. For example, only 
married people can perform certain rituals. Without a wife, a man is not qualified to 
perform them. Further, a brahmac¡r¢ can perform certain rituals that a married man 
cannot perform. Like this, there are varieties of stipulations with reference to karma 
whereas for a jµ¡na-yajµa there are really only two.  

Firstly, you must find a proper teacher. The next stipulation is that you yourself 
must be proper. The propriety of the teacher and the student is all that really counts in 
jµ¡na-yajµa . In this verse, K¤À¸a  says, ‘Understand that — tad viddhi,’ meaning, 
‘Understand how this knowledge is to be gained, by what means it is to be gained.’ 
Three other things were mentioned as the secondary means towards gaining this 
knowledge — pra¸ip¡ta , prostrating to the teacher, paripra¿na, asking proper 
questions, and sev¡, serving the teacher. 
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THE SIGNIFICANCE OF THE ACT OF PROSTRATION  

To perform the act of prostration does not mean that you are doing exercises. First, 
you have to find a teacher. Then, approaching the teacher, ¡c¡ryam abhigamya , you 
salute him or her. This is what is meant by pra¸ip¡ta , the literal meaning of which is 
‘falling down properly’ — that is, with the right attitude. This attitude is also called 
namask¡ra, the intention of which is to show one's respect. 

There are different forms of pra¸ip¡ta  or falling down. One way is to bend down 
and touch the teacher's feet. Another is to place your hands together and bend your head 
slightly. Like this, there are a variety of namask¡ras, one of which is called 
aÀ¶¡´ga -namask¡ra, a namask¡ra in which all the eight limbs — the head, chest, 
trunk, knees, hands, feet, the mind, and one's words — touch the ground. 1 To touch the 
mind to the ground indicates that what you do with your body is to be backed by an 
attitude or feeling of respect. By words, also, one pays one's respect saying, ‘O 
Bhagavan, I salute you.’ Because one's whole body stretches out on the ground, this 
namask¡ra is also called d¢rgha-namask¡ra, d¢rgha  meaning ‘long.’ 

Prostration implies a certain surrender on one's part. I want to learn and I have 
found a teacher. I therefore, approach the teacher with an attitude of surrender. I am 
ready to give up my aha´k¡ra, my ego, because I want to know. This giving up is an 
important attitude and the d¢rgha-namask¡ra is a symbol of this particular disposition. 

PROPER QUESTIONING AND SERVICE TO THE TEACHER  

The second means for gaining the knowledge is proper questioning, paripra¿na 
— asking appropriate questions at the right time, taking into consideration the context of 
what is being taught. We have seen such questions in our own inquiry into the G¢t¡. To 
name a few — What is this bondage? — ko'yaÆ bandhaÅ? How has it come about? — 
kathaÆ  bandhaÅ? What is release from this bondage? How does it take place? — 
kathaÆ  mokÀaÅ? 

Only when the bondage is clear, will mokÀa  become clear. In response to such 
questions, the teacher will say, ‘You require knowledge.’ Then, you may ask, ‘What is 
that knowledge — k¡ vidy¡?’ ‘The knowledge, vidy¡, is opposed to ignorance, avidy¡,’ 
the teacher will reply. In this way, certain questions may arise and, whenever 
appropriate, they should be asked because the subject matter is something that must be 
understood. This type of questioning is what is meant by paripra¿na. 

                                                                 
1???????? ??????????? ???????????? ?????????????????????????????
????? ???????????????????????????????????? ???????
padbhy¡Æ kar¡bhy¡Æ j¡nubhy¡m uras¡ ¿iras¡ d¤¿¡ 
vacas¡ manas¡ caiva pra¸¡mo'À¶¡´ga ucyate 
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The third means of gaining the knowledge, mentioned in this verse, is sev¡ —
service to the teacher. Anything that can be done for the teacher is done. This is a very 
common aspect of the guru -¿iÀya relationship while the student is gaining the 
knowledge. There is no other payment involved — no tuition fee, no charge for room 
and board, and so on. Guru -sev¡  is an attitude that is important for gaining the 
knowledge. 

And what happens when these three-fold means for gaining the knowledge are 
followed? The teachers, who have been won over by your devotion and your 
commitment to the knowledge, your seriousness, will teach you; they will give you the 
knowledge — jµ¡ninaÅ upadekÀyanti te jµ¡nam . The word ‘teachers’ is put in the 
plural here either to refer to all teachers or for the sake of respect.  

A TEACHER MUST HAVE THE VISION 

In order to bless you with this knowledge, the teachers have to be jµ¡n¢s; they 
have to know the ¿¡stra. Because they themselves were exposed to the teaching, they 
also know the methodology of it; therefore, they will definitely teach you.  

Such teachers must also be tattvadar¿¢s, those who have the clear vision of the 
truth. K¤À¸a  adds this word because there are those who know the ¿¡stra, logic, 
grammar, and so on, and who teach. But, because they still have some obstructions, 
pratibandhakas, they do not see the vision very clearly. Thus, only those who know 
exactly what they teach are called tattvadar¿¢s — those who clearly see the truth about 
themselves, the world, and God, according to the ¿¡stra. 

Those who know the ¿¡stra are not merely informed in terms of the words, but 
they also know the meaning of the words. They know the meaning of words like ‘tat 
tvam asi — You are That.’ Thus, they are not the knowers of the words; they 
themselves personify the content of these words of the ¿¡stra. Such people alone are 
called tattvadar¿¢s and, if they teach you, the teaching will do exactly what it is 
supposed to do.  

The purpose of the teaching is to reveal, not to advise. Advice is something meant 
for you to do, like when a doctor advises you to follow a particular treatment. This is 
purely advice, which you have to follow; in other words, it is karma. Whereas, if the 
same doctor teaches you medicine — how to diagnose a problem, what it is, how it 
happened, what treatment is to be given, why it is given, how it may affect the patient, 
and so on — then it is knowledge, meaning that, it is something to be understood.  

Here, the intention is to reveal the nature of the ¡tm¡ , the world, and God. This is 
what the teaching does. And only when the words come from a teacher who knows what 
he or she is talking about is the teaching able to accomplish what is intended. This is 
why this teaching cannot be successfully taught by everyone. The words themselves can 
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put people on the right track. But only when they are spoken by a person who sees what 
the words are, can they create the knowledge. When the words are spoken by one who is 
himself the meaning of these words, there is real teaching, upade¿a . 

This description of the proper teacher given here by K¤À¸a is also the contention 
of the ¿ruti. Only when a teacher is a tattvadar¿¢ , one who has the clear vision of the 
truth, will the teaching be conclusive. Otherwise, your pursuit will not end; it will have 
to continue. 

The next verse describes what happens when one gains the clear vision: 

™…VY……i¥…… x… {…÷x…®……ÊΩ˛®…‰¥…∆ ™……∫™… ∫… {……hb˜¥…* 
™…‰x… ¶…⁄i……x™…∂…‰π…‰h… p˘I™…∫™……i®…x™…l……‰ ®… ™…** 35 ** 
yajjµ¡tv¡ na punarmohamevaÆ y¡syasi p¡¸·ava 
yena bh£t¡nya¿eÀe¸a drakÀyasy¡tmanyatho mayi Verse 35 

{……hb˜¥… p¡¸·ava  — O P¡¸·ava! (Arjuna ); ™…i…¬ Y……i¥…… yat jµ¡tv¡  — knowing which; {…÷x…& 
punaÅ — again; B¥…®…¬ evam — in this manner; ®……‰Ω˛®…¬ moham — delusion; x… ™……∫™… ∫…  
na y¡syasi — you shall not get; ™…‰x… yena — by which; +∂…‰π…‰h… a¿eÀe¸a — all; ¶…⁄i…… x… 
bh£t¡ni — beings; +…i®… x… ¡tmani — in yourself; +l……‰ atho — and; ®… ™… mayi — in 
Me; p˘I™… ∫… drakÀyasi — you shall see  

Knowing this knowledge (which was taught by them 1) O P¡¸·ava , you 
shall not again be deluded in this manner (and) by this (knowledge) you 
shall see all beings in yourself and in Me.  

The knowledge referred to in this verse is that, which is taught by the teachers 
described in the previous verse. Gaining that knowledge, yat jµ¡tv¡ , the delusion you 
had about being a doer and an enjoyer will not return. I am a doer — ahaÆ kart¡ , I am 
an enjoyer — ahaÆ bhokt¡ , I am limited, I am a seeker, I am seeking knowledge, I am 
seeking mokÀa — all these delusions, mohas, that have been with you thus far, you will 
not gain again, punar na  y¡syasi. Never again will you come under the spell of moha, 
K¤À¸a tells Arjuna, addressing him as P¡¸·ava , the son of P¡¸·u . 

And how is it that this delusion does not return? Because delusion, moha , once 
gone, is gone for good. Moha means confusion born of self- ignorance. Once the cause 
for the confusion, ignorance of the self, has been removed, you cannot commit the same 
mistake again. Previously, there was a mistake. But, if this mistake is corrected removing 
the ignorance because of which the mistake was originally committed, how can you 
again be in the same situation? Unless ignorance comes back, it is not possible. And 

                                                                 
1 The jµ¡n¢s and tattvadar¿¢s mentioned in the previous verse. 
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ignorance does not come back — like one-way traffic! Therefore, ignorance, once 
removed, is gone for good. It goes, never to return. 

KNOWLEDGE NEVER GOES  

Knowledge, on the other hand, comes and never goes, which is what makes it 
impossible for ignorance to come back. Whatever ignorance you had before knowledge 
took place is gone. For example, can you be ignorant of an apple for even a moment? 
You cannot be ignorant of an apple because it is something you already know. What you 
know you cannot again give up, even if someone asks you to, because ignorance is not 
something that ever comes back. 

You may ask, ‘But suppose I were to have a brain haemorrhage or something and 
lose all my knowledge, memory, and everything. Would ignorance not come back?’ No! 
Ignorance does not come back. The memory and other mental activity may be gone, but 
the self - ignorance you had before cannot come back because it had already gone — and 
gone means gone for good. ‘Gone’ means no more delusion, no more karma for you, 
which means that saÆs¡ra is also not there for you. All that is lost, if the mind ceases to 
function, is the capacity to enjoy the j¢vanmukta state. J¢vanmukta  means that, while 
living, one is free. When you are free inside, this freedom can be enjoyed through your 
body, mind and senses interacting with the world. But if you are in a coma, or some 
equivalent state, even if you are free inside, due to the absence of the interaction with the 
world on the part of the body, mind, and senses you will not be able to enjoy this 
freedom; nor will you have any problems of saÆs¡ra. 

Once knowledge is gained, it is always gained, even though the physical body may 
or may not continue to function, just as computer software cannot function if the 
hardware is damaged. New hardware, of course, can usually be obtained, but here, once 
knowledge of ¡tm¡ is gained, there is no longer any karma to generate new hardware. 
Therefore, no new software is necessary either, ¡tm¡ now being in the form of 
Parame¿vara. The j¢va is gone. From the standpoint of the world, all there is now is 
Ì¿vara, the Lord. There is no longer the individual, you. The individual, the person has 
become Ì¿vara. 

This is what is meant by ‘gaining Ì¿vara — ¢¿vara-pr¡pti.’ If the j¢va as an 
individual is not there, there is only Brahman. And with reference to the people who 
exist, what does that Brahman  become? Ì¿vara, the cause of the world — jagatk¡ra¸a . 
Therefore, you are Ì¿vara . There being no more j¢vatva , there is only ¢¿varatva . This, 
then, is the contention presented in this verse. 

SEEING EVERYTHING IN ONESELF 

The knowledge that removes your previous delusion and prevents it from returning 
is described in one sentence here — the knowledge by which you will see all beings in 
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yourself, yena bh£t¡ni a¿eÀe¸a drakÀyasi ¡tmani. All beings, bh£t¡ni, means all 
living beings, without exception, a¿eÀe¸a. Whatever being you come across, whatever 
you see, you will see in yourself alone — ¡tmani eva  drakÀyasi. Why? Because the 
knower is yourself, knowledge is yourself, and the object of knowledge is also yourself.  

Previously, you had this problem of kart¤tva , doership, in that, you took yourself, 
the ¡tm¡, to be the kart¡ , the agent, of either knowing or doing. Because the kart¡ is 
always opposed to what it is related to, you were always different from the objects you 
related yourself to. Therefore, a subject-object division was a reality for you. 

This duality, which was a reality before, is removed by eliminating the kart¤tva , 
the doership in the ¡tm¡. Now I see the self as pure consciousness that is not involved in 
anything but, at the same time, nothing is separate from it. All that is there is ¡tm¡ 
which is Brahman, which is what K¤À¸a reveals here when he says, ‘You will see all 
beings in yourself — ¡tmani sarv¡¸i bh£t¡ni drakÀyasi.’ 

The consciousness that is conditioned by the knower, the consciousness that is 
conditioned by the knowledge, and the consciousness that is conditioned by the object of 
knowledge is one consciousness alone — caitanya . The names and forms, n¡ma-r£pa , 
have no independent existence apart from this consciousness. The knower, known, 
knowledge conditioning is not separate from caitanya, the consciousness, because the 
existence of everything, sat, is nothing but the existence of caitanya, consciousness. 

BETWEEN YOU AND THE LORD THERE IS NO DIFFERENCE 

Because there is no separation, K¤À¸a says here that, once knowledge has taken 
place, whatever you previously saw as existing separately, as different from yourself, 
you will see in yourself alone. This means, you are the whole. And not only will you see 
everything in yourself, you will see it all in Ì¿vara, the Lord also. ‘Because you see 
everything in yourself, you will see everything in Me,’ K¤À¸a says talking as Ì¿vara, the 
Lord. This means that between you and the Lord, there is no difference.  

If the Lord is both the efficient and material cause of everything, nothing is 
separate from the Lord. Therefore, the entire creation and everything in it is the Lord. 
This means that the five elements, ¡k¡¿¡di-bh£tas, are the Lord and everything in space 
being non-separate from the Lord, is also the Lord. So too your physical body being 
included in the physical universe which is the form of the Lord, is the Lord, as are its 
physiological functions, the mind, and senses. Everything, then, is the Lord.  

YOU ARE THE CONSCIOUSNESS THAT IS THE LORD  

Because consciousness is never created it was always there, just as the Lord was. 
In fact, the Lord is this consciousness, the caitanya , and as such, is not created. In other 
words, the Lord does not create himself, the caitanya. This Lord is the consciousness 
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that is the mind, the senses, and everything else. Given this fact, who is there? Only the 
Lord is there; there is no individual. All that is there, including the physical body, the 
physical universe, the mind, and the subtle universe, are all included in the Lord. What is 
left out is consciousness that is you. And the consciousness that is you is the same 
consciousness that is the Lord.  

The Lord is in essence uncreated consciousness; therefore, all that is there is the 
Lord. And what is created by the Lord is non-separate from the Lord, while what is not 
created by the Lord, the consciousness that is the Lord's essential nature, continues to be 
the Lord. All that is there is one whole that is the Lord. Therefore, you are not an 
individual separate from the Lord. 

Or, we can look at this in another way. If you are not separate from the Lord, 
either the Lord alone exists or you alone exist. When you say the Lord alone exists, there 
is no you, no small ‘I.’ Either way, it is the same. Therefore, K¤À¸a says, ‘You will see 
all beings in yourself and in Me’ There is no difference whatsoever between the j¢va, the 
individual, and Ì¿vara, the Lord. 

This, then, is the vision that is the knowledge itself, which K¤À¸a describes further 
in the next verse. 

+ {… S…‰n˘ ∫… {……{…‰¶™…& ∫…¥…Ê¶™…& {……{…EfiÚk…®…&* 
∫…¥…» Y……x…ó¥…‰x…Ë¥… ¥…fi V…x…∆ ∫…xi… Æ˙π™… ∫…** 36 ** 
api cedasi p¡pebhyaÅ sarvebhyaÅ p¡pak¤ttamaÅ  
sarvaÆ jµ¡naplavenaiva v¤jinaÆ santariÀyasi Verse 36 

∫…¥…Ê¶™…& {……{…‰¶™…& + {… sarvebhyaÅ p¡pebhyaÅ  api — as compared to all sinners; {……{…EfiÚk…®…& 
+ ∫… S…‰i…¬ p¡pak¤ttamaÅ asi cet — even if you are the greatest sinner; ∫…¥…«®…¬ sarvam — 
all; ¥…fi V…x…®…¬ v¤jinam — sin; Y……x…ó¥…‰x… jµ¡naplavena — by the raft of knowledge; B¥… eva  
— alone; ∫…xi… Æ˙π™… ∫… santariÀyasi —you will cross with ease 

Even if you are the greatest sinner among all sinners, you will cross all 
sin with ease by the raft of knowledge alone.  

Here, a question may arise as to how can one, who is limited in so many ways, 
hope to gain such knowledge? After all, the knowledge being discussed is no ordinary 
knowledge. It is the knowledge of the whole. It is the knowledge that I am the fullness 
that is Brahman, that I am everything, that I am the Lord. To gain this knowledge seems 
to be a very tall order indeed! It is too big a lump for me to swallow. It is not even a 
lump; it is the whole thing! 

If this is your problem, I would say that, because it is the whole, you need not 
swallow it at all; you need only to understand. If it were a matter of faith, you would 
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definitely have to swallow it. Wherever faith is involved, one is not to inquire; it is 
simply to be swallowed! Here, however, there is nothing to be swallowed because it is 
the whole.  

Still, you may say, ‘But it is too big for me, Swamiji! You have no idea of all that I 
have done in my life! This knowledge is possible for the people who have lived a clean 
life, who have dotted all the ‘i’s and crossed all the ‘t’s, who have never crossed the 
bounds, who have always lived within the framework of what is to be done and what is 
to be avoided. You are addressing only those fortunate people who have not transgressed 
the structure of dharma . This knowledge is much too sacred for a sinner like me. 
Therefore, I do not see how I can ever qualify for it.’ 

OCEAN OF SIN  

There are many people who, because of the particular religious doctrine they have 
been exposed to, think of themselves as born sinners through no fault of their own. Since 
their birth was not an immaculate one, they are told that they have been born of sin and 
they accept it. And, after birth, of course they were sinners. If I am already a born sinner, 
what difference does it make if I commit a few more sins? Therefore, I did whatever I 
could do. I would have committed even more sins, no doubt, had there not been some 
obstacle or the other in my way. Because I was born with certain limitations and was 
unable to do certain things because of my love for or commitment to dharma , I could 
not commit certain sins. If I had even the slightest chance to commit them, I would 
surely have done so. How, then, can you say that I am Ì¿vara? Do you expect me even to 
understand? 

‘Yes,’ K¤À¸a says in this verse. It is the glory of the knowledge that even the 
greatest sinner can gain the vision of the identity between the Lord and the self. The 
word ‘sinners’ here refers to the people who do things that are not becoming and 
includes all types of sinners found in the world — bootleggers, drug pushers, hit men, 
small sinners, big time criminals, and so on. To make his point, K¤À¸a  chooses the 
greatest sinner of them all, p¡pak¤ttama, as the subject of this verse. 

Such a person is in the midst of the ocean of sin that is called sarvaÆ v¤jinam 
here, v¤jina meaning p¡pa or sin. Even the greatest of all sinners can cross this ocean of 
sin by a single raft, the raft of knowledge, jµ¡na-plava . This raft of knowledge is just 
one short statement, ‘You are That — tat tvam asi.’ The meaning that these three words 
convey is the knowledge after all. And, by this raft of knowledge, even if you are the 
worst among all sinners, you can cross the entire ocean of sin — v¤jinaÆ sarvaÆ 
santariÀyasi. 

But, you may ask, will this crossing not take a long time and involve great 
difficulties? Not at all; effortlessly you shall cross because all you have to do is to wake 
up to the reality of ¡tm¡, the self. 
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Suppose you dream that you have committed multiple murders and that you are 
caught. In the dream, you appeared before the judge and the jury, you were declared 
guilty, sentenced to death, and now, you are about to be executed. This is the entire 
scenario in the dream for you. And now you wake up! What happens to all the sins you 
committed in the dream? By the raft of knowledge, by being awake to the fact that you 
are not the doer of the dream actions, you are rescued from the entire scene — the sins, 
the sentence, everything. None of it can affect you in any way.  

Who was the doer of the dream actions, then? The doer was not you. It was 
someone else, someone who was ignorant. That, doership was something you imposed 
upon yourself and, therefore, all the problems of the doer were yours. Then, by falsifying 
the dreamer, you falsified the entire act of dreaming and the dream itself — everything 
that was done in the dream and the results born out of those actions. If the dreamer is 
real, you cannot falsify him or her. But, in the wake of the knowledge of the waker, the 
dreamer is resolved. In other words, the waker swallows the dreamer, along with the 
dream world, the dream actions, and the dream results.  

ËTMË IS NEVER A SINNER  

Similarly, the waker thinks that he or she is the kart¡ now, but this kart¡ is also 
false. The one who is able to see the falseness of doership of the self is free from 
doership. Seeing the falseness is jµ¡na , the knowledge that releases you completely 
from all that was done by the false doer. Ëtm¡ is not a sinner because it is not a kart¡ ; 
¡tm¡ is always pure, ¿uddha, free from all doership. 

You may say that previously you were a sinner, but now you are a saint because 
the unbecoming actions you did in the past have been neutralised by good actions. But 
the status of being a sinner or a saint is in the terms of doership alone. The kart¤tva , 
doership, is retained in both the sinner and the saint. When one says, ‘I am a sinner,’ or 
‘I am a saint,’ both the statements have an equal implication of doership. Previously you 
were a sinner; now you are a saint. You have given up all the sinful activities and are 
now transformed. You have changed your ways and your life-style. But the kart¤tva , 
doership, is jus t as much there as it was when you were a sinner. The point here is that 
¡tm¡, ‘you,’ was never a sinner. Even when you thought you were a sinner, you were 
not a sinner.  

Ëtm¡ is more than a saint. It has always been pure, ¿uddha. Ëtm¡ takes on no 
blemish at all because it has neither doership nor enjoyership, neither happiness nor 
sorrow. Ëtm¡ is neither a liker nor a disliker. It has always been free, pure consciousness 
— nitya-¿uddha -buddha-mukta-svabh¡vaÅ ¡tm¡. There is no action here. Where, 
then, is the question of even the worst of the sinners not being able to gain this 
knowledge? 



Chapter 4 169 

Being a sinner, of course, is a problem. But, if you know you have been a sinner 
and your intention is to be rid of all the sin, then you require only ¿raddh¡, faith, about 
which K¤À¸a  talks a little later. In fact, you need not get rid of anything. You need only 
understand ¡tm¡ as already free from all sins.  

This is why K¤À¸a says here, ‘you will cross all sin by the raft of knowledge.’ By 
saying this, K¤À¸a  leaves no excuse for an escape. Even if you are a sinner, you have to 
strive. You cannot just say, ‘I am a sinner,’ and give up. With this knowledge, you can 
cross the entire ocean of sin.  

NO EFFORT IS REQUIRED  

This verse is in praise of the knowledge itself. Even the worst sinner among the 
sinners can be liberated without tears by knowledge. This is because the very idea of sin 
and all that it implies is dependent upon the notion, ‘I am the doer, the kart¡.’ This 
notion of doership that is imputed to the self is the cause for all actions and their results. 
In the wake of knowledge, the kart¤tva, doership, is falsified. Thus, karma-phalas, the 
results of action, are likened to the ocean and knowledge is the raft by which you cross 
the ocean without effort because the self, ¡tm¡ , is already free.  

Since karma-phala  can only be neutralised by another karma-phala , how can 
this knowledge destroy the results of injurious, sinful actions? Is it not true that 
destruction of something can only be brought about by another having the same order of 
reality? For example, only a tangible object, like a bullet or sword can destroy another 
tangible object like a physical body. Knowledge does not destroy it. But this particular 
argument is not valid here; let us see why.  

Upon inquiry, we find that the destruction of something belonging to a given order 
of reality can be brought about by shifting to a higher order of reality. For example, 
when the dreamer wakes up, everything that was done in the dream is destroyed. 
Therefore, destruction can take place by falsification. To falsify that which is false is 
knowledge. The false snake seen, instead of the rope, is destroyed in the wake of the 
knowledge of the rope. And, by destroying the snake in this way, the products of the 
vision of snake — fear and so on — are also destroyed.  

Here, too, in the wake of knowledge, the notion of doership gets destroyed. In the 
next verse, K¤À¸a  uses an illustration to prove this point. 

™…l…Ëv……∆ ∫… ∫… ®…r˘…‰% M…Ì¶…«∫®…∫……iE÷ÚØ˚i…‰%V…÷«x…* 
Y……x…… M…Ì& ∫…¥…«EÚ®……« h… ¶…∫®…∫……iE÷ÚØ˚i…‰ i…l……** 37 ** 
yathaidh¡Æsi samiddho'gnirbhasmas¡tkurute'rjuna 
jµ¡n¡gniÅ sarvakarm¡¸i bhasmas¡tkurute tath¡ Verse 37 
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+V…÷«x… arjuna  — O Arjuna!; ™…l…… yath¡ — just as; ∫… ®…r˘& samiddhaÅ — well-lighted; 
+ M…Ì& agniÅ — fire; Bv……∆ ∫… edh¡Æsi — wood; ¶…∫®…∫……i…¬ E÷ÚØ˚i…‰ bhasmas¡t kurute — 
reduces to ashes; i…l…… tath¡ — so too; Y……x…… M…Ì& jµ¡n¡gniÅ — fire of knowledge; 
∫…¥…«EÚ®……« h… sarvakarm¡¸i — all actions; ¶…∫®…∫……i…¬ E÷ÚØ˚i…‰ bhasmas¡t kurute — reduces to 
ashes  

Just as a well- lighted fire reduces wood to ashes, O Arjuna, so too, the 
fire of knowledge reduces all actions (results of actions) to ashes. 

THE FIRE OF KNOWLEDGE 

There are different kinds of fire. Even the flame of a matchstick is fire. A small 
flame, however, cannot destroy everything unless it becomes big. Until then, even a 
small breeze is its enemy. But, once it turns into a big fire, the wind becomes its friend. 
This is true also with one's strength. If a man is weak, anyone can bully him, whereas if 
he is strong, everyone wishes to be his friend. 

If the fire is a huge conflagration, then all the wood, wet or dry, turns to ashes — 
bhasmas¡t bhavati. K¤À¸a  tells Arjuna here that, this is exactly what happens to all 
one's actions in the fire of knowledge. Like the wood in a fire, all action turns to ashes in 
the fire of knowledge, jµ¡na -agni. 

Knowledge itself is the fire, which is the meaning of the word jµ¡na-agni, even 
though this compound is translated into English as ‘fire of knowledge.’ And what is the 
object of this burning to ashes? The object of burning is not the usual fuel like logs of 
wood, edh¡Æsi. The fire of knowledge burns all one's actions to ashes, karm¡¸i 
bhasmas¡t kurute; karm¡¸i meaning all karmas along with their karma-phalas. 

Of course, when it is said that knowledge destroys all karmas like fire destroys 
wood, it is not meant that there is any actual burning involved. Knowledge does not 
‘burn’ karma like fire burning wood but it negates the doership and thereby all the 
karma-phalas. 

‘All karmas’ means saµcita-karma, those that have not yet begun to manifest, 
those that were previously gathered and are still standing in your account like a fixed or 
term deposit, and ¡g¡mi-karma, those that you gather in this life before the knowledge 
takes place. Both the saµcita-karma and ¡g¡mi-karma are reduced to ashes by 
jµ¡na-agni.1 

                                                                 
1 Refer to page 418, Vol 1, for a discussion on the inexhaustible nature of karma. 
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PRËRABDHA-KARMA EXHAUSTS ITSELF  

Only the pr¡rabdha-karma is not destroyed by knowledge, in the sense that the 
physical body continues. A jµ¡n¢ is the one who, while living, is liberated — 
j¢van-mukta . If the knowledge destroys pr¡rabdha-karma also, the body, which is the 
product of pr¡rabdha-karma would also be destroyed and there would be no jµ¡n¢! But 
we do not see this happening. Therefore, when it is said, ‘all karma, sarva -karm¡¸i’ 
here, it excludes pr¡rabdha -karma , the karma that has already begun fructifying with 
the birth of the body. This karma can only be exhausted by going through the 
experiences for which this physical body has come into being. Thus, day after day, one's 
pr¡rabdha-karma is being exhausted, even in the case of a jµ¡n¢. 

Ch¡ndogyopaniÀad  says, ‘a jµ¡n¢ continues to be here until he is released from 
this body. Then he becomes one with Brahman .’1 As long as the physical body, mind, 
and senses continue, the person lives here as a j¢van-mukta . With the death of the body, 
there is no j¢va  or karma to cause rebirth for the jµ¡n¢ . There is no separation between 
the person, the Lord, and the world. In this way, the apparent divisions, the seeming 
limitations, also disappear. 

The pr¡rabdha-karma of a jµ¡n¢  continues until it gets exhausted, but the 
karmas gathered in this life prior to gaining the knowledge are all destroyed in the wake 
of knowledge. And what about the karmas done after the knowledge is gained? With the 
knowledge, the jµ¡n¢ does various karmas. These are ¡g¡mi-karmas, which along with 
the saµcita-karmas gathered from countless previous births, get burned to ashes — 
sarvakarm¡¸i bhasmas¡t kurute. In other words, all actions that had not yet begun 
bearing fruit before the knowledge took place are burned in the fire that is knowledge 
and also those done after the knowledge, or along with the knowledge, because they are 
done without the notion of doership.  

Therefore, K¤À¸a  says: 

x…  Ω˛ Y……x…‰x… ∫…o˘∂…∆ {… ¥…j… ®…Ω˛  ¥…ti…‰* 
i…i∫¥…™…∆ ™……‰M…∫…∆ ∫…r˘& EÚ…ô‰Ùx……i®… x…  ¥…xn˘ i…** 38 ** 
na hi jµ¡nena sad¤¿aÆ pavitramiha vidyate 
tatsvayaÆ yogasaÆsiddhaÅ k¡len¡tmani vindati Verse 38 

 Ω˛ hi — therefore,; <Ω˛ iha — in this world; Y……x…‰x… ∫…o˘∂…®…¬ jµ¡nena sad¤¿am — 
equivalent to knowledge; {… ¥…j…®…¬ pavitram — that which purifies; x…  ¥…ti…‰ na  vidyate — 
does not exist; EÚ…ô‰Ùx… k¡lena — in time; ™……‰M…∫…∆ ∫…r˘& yoga-saÆsiddhaÅ — one who has 
                                                                 

1???? ? ????????????????????? ???????????????? ????????????? ? ????????
tasya t¡vadeva ciraÆ y¡vanna vimokÀye'tha sampatsya iti 
       (Ch¡ndogyopaniÀad –  4.1.4) 
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attained preparedness through karma-yoga; +…i®… x… ¡tmani — in the mind; ∫¥…™…®…¬ 
svayam — naturally; i…i…¬ tat — that (knowledge);  ¥…xn˘ i… vindati — gains  

Therefore, in this world, there is no purifier equivalent to knowledge. 
One who has in time attained preparedness through karma-yoga  
naturally gains (knowledge) in the mind.  

KNOWLEDGE IS THE GREATEST PURIFIER  

The word sad¤¿a along with a noun in the third or instrumental case means 
‘equivalent to’ in English. Thus, jµ¡nena sad¤¿am means equivalent to knowledge in 
terms of its ability to purify. There are many means, like rituals, charities, prayer and so 
on, for self-purification. But none of them equals knowledge — self-knowledge.  

Prayer is a very important means for purifier no doubt. But it is not equal to 
knowledge. Only knowledge can destroy the kart¡. The one who prays being the kart¡ , 
prayer cannot destroy the kart¡. There is a person offering a prayer. Because prayer 
gives rise to a desirable result, it is also considered to be a purifier. But there is nothing 
that purifies like self-knowledge. Prayer can lead you to the knowledge of what is, but it 
is that knowledge alone that releases you completely — even from the need of prayer. 

Prayer implies some impurity or imperfection, a¿uddhi, on your part. The sense of 
limitation, bondage, and helplessness is a form of a¿uddhi, because of which prayer  
emerges from you. This sense of helplessness is centred on the kart¡ , the doer, the one 
who prays. The greatest result of prayer is knowledge, which is the best purifier there is 
because it eliminates all sense of helplessness by releasing you from the very notion that 
you are imperfect, subject to various forms of limitation. Self-knowledge releases you 
totally from doership and sorrow. 

PREPAREDNESS THROUGH YOGA 

In the G¢t¡ , the word ‘yoga’ is generally used in the sense of karma-yoga  and 
occasionally in the sense of jµ¡na -yoga , depending on the context. Here, yoga  as a 
means for gaining success in one's pursuit of knowledge means karma-yoga . One who 
has succeeded in becoming eligible for the knowledge, who has gained the preparedness 
of the mind to make him or her competent to receive the knowledge, is called 
yoga-saÆsiddhaÅ  in this verse. Such a person has gained antaÅ-kara¸a -¿uddhi, 
purification of the mind, meaning that the mind of the person is steady and enjoys a 
certain freedom from r¡ga -dveÀas. 

The accomplishment of this kind of mind requires time. It can happen immediately 
or it can take time. The expression ‘in time,’ k¡lena, here does not necessarily imply a 
long time; it only means some time. Therefore, if you ask, ‘Swamiji, how long will I 
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have to do karma-yoga?’ I cannot give you a specific period of time. I cannot say, for 
example, ‘Practise karma-yoga for three years and jµ¡na-yoga for four years.’ The 
expression ‘in time’ does not have such a meaning here because we are not producing 
anything. If there is production involved, as in baking cookies, for example, I can say, 
‘Mix the ingredients together and bake for twenty minutes at 350° Fahrenheit. Then, the 
cookies will be ready.’ The exact time can be stated only when something new is being 
produced, or when something is happening that can be predicted in terms of time.  

Here, however, nothing new is to be created. Since you are already Brahman , 
where is the question of time? If you ask when you will get Brahman, there is no 
answer possible bec ause you ‘are’ Brahman . And if you do not know that you are 
Brahman , you had better know. And when will you know? When you are ready. Then, 
the next question is, ‘When will that be?’  

All you need to do now is to live your life with the right attitude and pursue 
knowledge. In this way, gain of the knowledge will take care of itself; in time, you will 
gain it — automatically, naturally — because what you are trying to gain is already 
there. You do not have to create any thing.  

And where does the knowledge tak e place? Knowledge takes place where it 
always takes place — in the mind, in the buddhi, ¡tmani. Here, the word ¡tmani is not 
intended to convey its usual meaning, namely, ‘in the self,’ because that is not where 
knowledge takes place. This knowledge of the self is like any knowledge, and it takes 
place in the buddhi, ¡tmani — in the mind, that is prepared. 

Then, in the next verse, K¤À¸a describes what else is required for gaining this 
knowledge and what is accomplished by the knowledge: 

∏…r˘…¥……ƒöÙ¶…i…‰ Y……x…∆ i…i{…Æ˙& ∫…∆™…i…‰Œxp˘™…&* 
Y……x…∆ ôÙ§v¥…… {…Æ˙…∆ ∂……Œxi…®… S…Æ‰˙h…… v…M…SUÙ i…** 39 ** 
¿raddh¡v¡Ällabhate jµ¡naÆ tatparaÅ saÆyatendriyaÅ 
jµ¡naÆ labdhv¡ par¡Æ ¿¡ntimacire¸¡dhigacchati Verse 39 

∏…r˘…¥……x…¬ ¿raddh¡v¡n — one who has faith (in the ¿¡stra and in the words of the 
teacher); i…i{…Æ˙& tatparaÅ  — one who is committed to that (knowledge); ∫…∆™…i…‰Œxp˘™…& 
saÆyatendriyaÅ — the one who is a master of one's senses; Y……x…®…¬ jµ¡nam — 
knowledge; ôÙ¶…i…‰ labhate — gains; Y……x…®…¬ jµ¡nam — knowledge; ôÙ§v¥…… labdhv¡  — 
having gained; + S…Æ‰̇h… acire¸a — immediately; {…Æ˙…®…¬ ∂……Œxi…®…¬ par¡m ¿¡ntim — absolute 
peace; + v…M…SUÙ i… adhigacchati — gains  

One who has faith (in the ¿¡stra  and in the words of the teacher), who is 
committed to that (knowledge, and) who is master of one's senses gains 
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the knowledge. Having gained the knowledge, one immediately gains 
absolute peace. 

This is another verse of the G¢t¡  that is important, in that it is often quoted. 
‘áraddh¡v¡n labhate jµ¡nam — one who has faith in the ¿¡stra gains the knowledge,’ 
is an expression you will often hear quoted.  

áa´kara  introduces it by saying, ‘This verse points out the means by which this 
knowledge is gained without fail.’ Knowledge will definitely take place when the 
appropriate means is present. And what is that means, because of which one will 
definitely gain the knowledge? 

First, one must have ¿raddh¡ , faith, in the ¿¡stra and in the words of the teacher. 
Gaining the knowledge is dependent upon this ¿raddh¡  because of which the ¿¡stra is 
looked upon as a pram¡¸a, a means of knowledge.  

Without ¿raddh¡  in the ¿¡stra, one cannot look upon it as a pram¡¸a . Pram¡¸a 
means that which is instrumental in gaining pram¡, knowledge, and should not create 
doubts. Any doubt has to be converted into pram¡ , ascertained knowledge. The 
motivation to inquire further in order to convert a doubt or contradiction into pram¡, 
which is non-contradictory, is created by the attitude called ¿raddh¡. Therefore, to gain 
the knowledge, the ¿¡stra  must be looked upon as a means of knowledge; only then can 
it deliver the goods. 

COMMITMENT TO MOKâA 

By adding two more qualifications, this verse also reveals that ¿raddh¡  alone is 
not enough. Faith in the ¿¡stra  may be there, but there are people who are slow starters, 
meaning they do not have the necessary commitment. Perhaps they do not see the benefit 
of this knowledge or they may not have discerned the problem of life. For whatever 
reason, there may be those who have ¿raddh¡ in the ¿¡stra but do not have the 
necessary commitment. When there is no commitment backing up one's faith in the 
¿¡stra, the approach or attitude of the person towards the pursuit will be lukewarm. 

And what does commitment mean here? There is commitment when I recognise 
that I must have this knowledge, that there is nothing else that is important to me, and 
that I am prepared to burn all my boats. The person who has this kind of commitment to 
the knowledge is called tatpara  in this verse — para  meaning ‘one who is committed 
to.’ 

Other than knowledge, there is no way to gain this freedom. You do not become 
free from mortality; you already are immortal. The freedom is only in terms of knowing 
that you are immortal. 
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It is possible for a person to be tatpara  in that the person is committed to 
liberation, but he or she may not have ¿raddh¡  in the ¿¡stra. Between liberation and the 
¿¡stra, there is a relation, a sambandha ; one is s¡dhana, the means, and the other is 
s¡dhya , the end. In order to gain liberation, mokÀa, you go to the ¿¡stra , for which you 
require ¿raddh¡. You need to know that the ¿¡stra  is the means of knowledge whereby 
you will gain the knowledge that is liberation. 

áraddh¡ may be there without tatparatva , commitment, and tatparatva  may be 
there without ¿raddh¡. If both ¿raddh¡  and commitment are there, the person looks 
upon the teaching as a means to freedom, mokÀa, and also has a love for that freedom. 

MASTERY OVER THE SENSE ORGANS 

Both ¿raddh¡  and commitment may be there, but the person may still not make it. 
Why? Because his or her mind is not together with reference to the senses and their 
pursuits. Dissipation and distraction, therefore, stand in the person's way of gaining the 
knowledge. Therefore, one more requirement is given here — saÆyatendriya , one 
whose sense organs, meaning sense pursuits, are under control. This means that you do 
not propitiate your fancies, that you are not controlled by fancies. If you always go by 
your fancies, you will find no time for anything, even for something you have a great 
love for. 

SaÆyatendriya here means one whose mind is steady. When such a person also 
has ¿raddh¡  in the ¿¡stra  and is committed to mokÀa , he or she will definitely gain the 
knowledge. 

RELATIVE áËNTI  AND ABSOLUTE áËNTI  

What happens when this knowledge is gained? The person who gains this 
knowledge immediately gains absolute peace — par¡Æ ¿¡ntim acire¸a adhigacchati. 
This ¿¡nti is not the kind of peace or truce that exists between two bouts of conflict. It is 
the peace that is one's essential nature.  

Peace is usually understood to be a state of the mind as opposed to agit ation which 
is also a state of the mind. You generally take yourself to be silent when actually the 
mind is silent. And therefore, you think the self is agitated when actually it is the mind 
that is agitated. But the peace referred to here is not a state of mind. It is rather the nature 
of the self which is always silent, ¿¡nta , regardless of the state of mind. A ¿¡nti for 
which one does not depend upon the condition of the mind is called par¡ . Par¡ -¿¡nti 
does not call for a non-thinking mind because it is not opposed to thinking.  

We see here, then, two types of ¿¡nti. One is the ¿¡nti or tranquillity that is gained 
through yoga . By karma-yoga , one can gain a certain tranquillity that is purely a 
condition of the mind. Being a condition of the mind, this ¿¡nti is subject to change. 
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This type of ¿¡nti is also a necessity and is indicated by saÆyatendriyatva, mastery of 
the sense organs. 

A person who enjoys the ¿¡nti gained by karma-yoga gains another ¿¡nti too, the 
absolute ¿¡nti, through knowledge. This is what is called par¡ -¿¡nti. In spite of what 
the mind thinks, the person knows, ‘I am ¿¡nta’ meaning that at the level of ‘I,’ there is 
freedom — freedom from a¿¡nti because the person recognises that ¡tm¡  is always 
¿¡nta . This recognition gives rise to par¡ -¿¡nti.  

The peace discussed in this verse is your very nature — svar£pa -bh£ta-¿¡nti. 
And, in the wake of knowledge, it is gained immediately, na cire¸a, not after a time. 
The person gains this ¿¡nti, which is mokÀa , because of the knowledge of the self that is 
¿¡nta . And what is the distance in terms of time between knowledge and mokÀa? There 
is no distance between them because knowledge is the means and mokÀa is the end, just 
as there is no distance, no interval of time, between eating food and appeasing hunger. In 
the wake of one, the other takes place. In the wake of knowledge, there is liberation. 
This, then, is the meaning of the words, acire¸a –  na cire¸a, immediately.  

In his commentary of this verse, áa´kara  clarifies the order involved in gaining 
this knowledge. First, there is ¿raddh¡  in the ¿¡stra as a means of knowledge. Then, as 
a result of this ¿raddh¡ , a commitment arises that causes a person to give up everything 
and pursue the knowledge by approaching a teacher with the proper attitude. One who 
approaches the guru  has both ¿raddh¡ in the ¿¡stra  as the means of knowledge and 
commitment to the knowledge. In addition, the person must also have the sense organs 
under control. These three factors being there, the knowledge will definitely be gained.  

OUTWARD EXPRESSION IS NOT ENOUGH 

áa´kara  also comments here on the three aspects of outward expressions of 
¿raddh¡ towards the teacher that we saw in verse 34 of this chapter — pra¸ip¡ta , 
prostration, paripra¿na, proper questioning, and sev¡, service. Because these are 
external, they can be exhibited even without sufficient ¿raddh¡. You can always put on 
an act. Just because you are smiling does not mean there is a smile inside. You may be 
crying at that time, but as soon as someone approaches you, you can wash your face 
quickly and smilingly say, ‘Hello, how are you?’  

In the same way, prostrating to the teacher, asking questions, and even the service 
you perform to the teacher may be nothing more than an act. Therefore, áa´kara says 
that outward expression is not a guarantee for knowledge because it can be false.  

Therefore, without ¿raddh¡, the prostration, questioning, and service are not 
enough. Only when ¿raddh¡ is there, does one's outward expression become a means 
for gaining the knowledge.  
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Thus, in this verse, K¤À¸a  presents the positive aspect of ¿raddh¡  by telling 
Arjuna that a ¿raddh¡v¡n gains knowledge. In the next verse, he presents the negative 
aspect by stating what happens to one who does not have ¿raddh¡. 

+Y…ù……∏…q˘v……x…ù… ∫…∆∂…™……i®……  ¥…x…∂™… i…* 
x……™…∆ ôÙ…‰EÚ…‰%Œ∫i… x… {…Æ˙…‰ x… ∫…÷J…∆ ∫…∆∂…™……i®…x…&** 40 ** 
ajµa¿c¡¿raddadh¡na¿ca saÆ¿ay¡tm¡ vina¿yati 
n¡yaÆ loko'sti na paro na sukhaÆ saÆ¿ay¡tmanaÅ Verse 40 

+Y…& ajµaÅ — one who has  no discrimination; S… ca  — and; +∏…q˘v……x…& a¿raddadh¡naÅ 
— one who has no faith (in  the ¿¡stra and the teacher); S… ca  — and; ∫…∆∂…™……i®…… 
saÆ¿ay¡tm¡  — one who has a doubting mind;  ¥…x…∂™… i… vina¿yati — perishes; ∫…∆∂…™……i®…x…& 
saÆ¿ay¡tmanaÅ — for the doubter; +™…®…¬ ôÙ…‰EÚ& ayam  lokaÅ — this world; x… +Œ∫i…  
na  asti — is not there; x… {…Æ˙& na paraÅ — nor (there is the) other (world); x… ∫…÷J…®…¬  
na  sukham — nor happiness 

One who has no discrimination, and who has no faith (in the ¿¡stra  and 
the teacher), and one who has a doubting mind perishes. Because, for the 
one with a doubting mind, this world is not there, nor the world beyond, 
nor happiness. 

Ajµa here means avivek¢ , one who does not have discrimination. áa´kara 
clarifies this point here by saying that ajµa  means an¡tmajµa, one who does not know 
¡tm¡, one who does not have ¡tma-an¡tma -viveka , discrimination between the self and 
non-self. 

Almost everyone is an an¡tmajµa . If the an¡tmajµa  has ¿raddh¡ in what the 
¿¡stra says, he or she has some hope. Such a person knows what is right and wrong and 
can follow his or her own dharma by performing the nitya -naimittika-karmas 
enjoined by the ¿¡stra . By living in this way, viveka  will eventually be gained — and 
knowledge also.  

Because of ¿raddh¡ , the non-discriminative ignorant person can become 
discriminating. And once there is discrimination, viveka, there will be detachment or 
objectivity, vair¡gya , because of which the person will have the desire for liberation, 
mumukÀutva. This desire for liberation will lead to the inquiry whereby the knowledge 
is gained and, along with it, par¡ -¿¡nti. In this way, the person who has ¿raddh¡ gains 
this world as well as the other. 

The problem comes when the person who is an ajµa  is also a¿raddadh¡na. Not 
only does the person not have discrimination, he or she has no ¿raddh¡ either. Such a 
person cannot even give benefit of the doubt to the ¿¡stra. But, disbelief is not based on 
reason. How can you prove there is no heaven, for example? You can neither prove its 
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existence nor disprove it. How can you conclude something is right or wrong unless you 
make an inquiry, for which you must have some ¿raddh¡ ? No inquiry is made if 
¿raddh¡ is not there.  

However, people who have no faith in the ¿¡stra may have faith in themselves or 
in other people. They may also have faith in money or in power. This kind of faith will 
give these people something, at least. If a person has faith in the world, he can gain some 
happiness and security. The world does offer some sukha to such a person. And for the 
person who trusts his or her abilities and has faith in the efficacy of the various means 
and ends available to explore and use, there definitely are opportunities to pick up some 
sukha. Such a person is deprived of the other world, but he does gain this world.  

The main problem presented in this verse is doubt, saÆ¿aya. One who is a doubter 
is called saÆ¿ay¡tm¡ , the word ¡tm¡  meaning, the mind, antaÅ-kara¸a, in this 
context. Doubt can exist only in the mind.  

About the saÆ¿ay¡tm¡, K¤À¸a says, ‘Neither this world, nor the world beyond, 
nor happiness, is there for the doubter.’ In his commentary, áa´kara  explains that both 
the non-discriminative person and the one who has no ¿raddh¡ perish, meaning, they go 
from death to death. But such people are not as badly off as the saÆ¿ay¡tm¡ who has no 
¿raddh¡ in the ¿¡stra. He or she does not believe in the existence of pu¸ya  and p¡pa 
and therefore, does not care to follow dharma, and is therefore, deprived of the world 
hereafter. 

The saÆ¿ay¡tm¡ cannot gain happiness in this world. Such a person cannot even 
get married! He or she always asks, ‘Will I be able to make a success of it? I doubt it.’ 
And even if the person does get married, how long will the marriage last when one is 
always doubting the other person? Every phone call becomes a matter for doubt — even 
if it is only a telephone operator on the other end! Like this, the saÆ¿ay¡tm¡ is not only 
a tragedy to himself, but also to everyone else around.  

Thus, K¤À¸a says that this world is not there for the doubting person; nor is there 
the world beyond nor any happiness here.  

While knowledge of ¡tm¡ is not possible without ¿raddh¡ , a person who has faith 
in something other than the ¿¡stra can get something out of life. But the saÆ¿ay¡tm¡ 
has no trust whatsoever — in the scriptures, in other people, or even in oneself! 
Therefore,  even this world is not there for the person — ayaÆ lokaÅ n¡sti. This world, 
that is, whatever one can get from one's life is also not there for the saÆ¿ay¡tm¡ . 

Therefore, K¤À¸a  says: 

™……‰M…∫…z™…∫i…EÚ®……«h…∆ Y……x…∫…Œ\UÙz…∫…∆∂…™…®…¬* 
+…i®…¥…xi…∆ x… EÚ®……« h…  x…§…v…ÔŒxi… v…x…â…™…** 41 ** 
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yogasannyastakarm¡¸aÆ jµ¡nasaµchinnasaÆ¿ayam  
¡tmavantaÆ na karm¡¸i nibadhnanti dhanaµjaya Verse 41 

v…x…â…™… dhanaµjaya  — O Arjuna !; EÚ®……« h… karm¡¸i — actions; ™……‰M…-∫…z™…∫i…-EÚ®……«h…®…¬ yoga -
sannyasta -karm¡¸am — the one who has renounced action through yoga ; Y……x…-∫…Œ\UÙz…-
∫…∆∂…™…®…¬ jµ¡na-saµchinna-saÆ¿ayam — the one whose doubts have been completely 
severed by knowledge; +…i®…¥…xi…®…¬ ¡tmavantam — the one who is together; x…  x…§…v…ÔŒxi… 
na  nibadhnanti — do not bind  

O Arjuna, actions do not bind the one who has renounced action through 
yoga, whose doubts have been completely severed by knowledge (and) 
the one who is together. 

K¤À¸a addresses Arjuna as Dhanaµjaya  here, meaning one who has earned a 
number of titles and all kinds of wealth. The actions, karm¡¸i referred to in this verse 
include all types of actions — proper and improper acts, Vedic rituals, and all worldly 
activities. None of them, K¤À¸a tells Arjuna, bind the person — karm¡¸i na 
nibadhnanti. 

And who is the one not bound by actions? Three qualifications are given here for 
such a person — yoga-sannyasta -karm¡ , jµ¡na-saµchinna-saÆ¿aya , and ¡tmav¡n .  

YOGA-SANNYASTA-KARMË 

áa´kara explains yoga -sannyasta-karm¡ as one who has given up karma 
through yoga  characterised by the clear vision of reality — in other words, through the 
knowledge of the true nature of the self. 

Yoga refers to jµ¡na-yoga here, but the word is used also to include karma-yoga , 
since, in order to have gained the knowledge, one should have lived a life of 
karma-yoga . Thus, yoga -sannyasta-karm¡ is the one who has given up all actions 
through knowledge. Such a person is a jµ¡n¢ , one who sees akarma in karma, as we 
saw in verse 18 of this chapter.  

A yoga -sannyasta-karm¡ is different from a sannyasta -karm¡ . A 
sannyasta -karm¡  is one who is a sanny¡s¢ , who has given up all duties by will, in order 
to pursue knowledge. A yoga-sannyasta -karm¡ , on the other hand, is the one who on 
account of the knowledge of the self as akart¡ knows he or she is not the doer, and is 
therefore, not bound by any action whatsoever. The knowledge that one is not the doer 
distinguishes the yoga-sannyasta -karm¡  from a mere sannyasta -karm¡ . 
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JØËNA -SAØCHINNA-SAêáAYA 

The second qualification is freedom from doubt. The person is described as a 
jµ¡na-saµchinna -saÆ¿aya, one whose doubts have been completely severed by the 
knowledge. In his commentary, áa´kara  poses the question, ‘How did the person 
become a yoga-sannyasta -karm¡?’ and replies, ‘By knowledge.’ He then describes this 
knowledge, this yoga, as the vision of the identity between oneself and the Lord, the 
vision that completely destroys all one's doubts. And what doubts are these? One may 
doubt whether or not fullness is really the nature of oneself, or if ¡tm¡ is eternal and 
an¡tm¡  non-eternal? Is there a connection between ¡tm¡ and an¡tm¡? And, if so, what 
kind of a connection? Is there division or identity between the individual and Ì¿vara, the 
Lord? — these are the doubts that arise.  

The one who is free from all doubts knows that ¡tm¡ is real, satya and an¡tm¡ is 
unreal or false, mithy¡ . When the person has no doubt whatsoever about this fact, there 
is knowledge, not faith. Faith in the ¿¡stra as a pram¡¸a is required only until 
knowledge takes place.  

With reference to heaven and so on, mentioned by the ¿¡stra, the statements are 
not verifiable here. Therefore, existence of heaven remains a faith for you till death. If 
there is a heaven, you will go there, provided, of course, you have done whatever is to be 
done to get there according to the ¿¡stra. But, what is to be understood here, is that this 
heaven-going is purely faith — and, as such, is not verifiable while in this body.  

When it comes to Ved¡nta , however, knowledge is involved, not faith. Here we 
are talking about the self, the self-evident ‘I.’ ‘I am’ is self-evident, and hence I do not 
need the ¿¡stra  to tell me that I am, that I exist. The ¿¡stra is required only to correct the 
erroneous notions or conclusions that I have about myself. 

That I am is a self-evident fact; it is not a conclusion, whereas ‘I am a saÆs¡r¢’ is 
a conclusion. This conclusion is purely notional, and is absent when I am asleep, is 
absent between two thoughts, is absent in a moment of joy, and is falsified in the wake of 
the knowledge. I do not need to verify that I am, that I exist; I need to only eliminate the 
doubts and the errors about myself. The ¿¡stra  enables me to do this. 

The removal of the error is what is ¡tma-jµ¡na — knowledge of the identity of 
the self with Ì¿vara. And the one whose doubts have all been removed by this 
knowledge is called jµ¡na -saµchinna-saÆ¿aya. 

ËTMAVËN 

The third qualification mentioned is ¡tmav¡n , which explains how the removal of 
doubt and error is achieved. The ¡tmav¡n is a yog¢, one who has the body-mind-sense 
complex under control. Ëtm¡ here refers to one's physical body, mind, and senses, and 
the one who has control over them is called ¡tmav¡n. 
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Although everyone has a body, mind, and senses, not everyone has control over 
them. Instead, the person is generally under their control and is therefore, an¡tmav¡n. 
For the an¡tmav¡n, it is the body, etc., that determines whether or not he is happy. If the 
body puts on a little extra weight, becomes ill, or ages, the person thinks that he or she is 
finished. In this way, the body is said to control the person when there is a lack of 
maturity. 

A person who is mature has the body-mind-sense complex with him. Such a 
person is a yog¢. Before knowledge, he was a yog¢ , a karma-yog¢, and after gaining the 
knowledge, the person cont inues to be a yog¢. K¤À¸a quietly mentions ¡tmav¡n here to 
emphasise what he said in verse 39 of this chapter. There, he referred to someone who 
has mastery over the senses, saÆyatendriya ; here he calls the person ¡tmav¡n. 

In his commentary of this verse, áa´kara equates the word ¡tmav¡n  to 
apramatta, meaning one who has no pram¡da, no laziness, no indifference, no 
dullness, or no lack of alertness — in other words, a person who is together. 

Yoga-sannyasta-karm¡ is the real sanny¡s¢. This person has given up all the 
karmas, not necessarily by renouncing them, but by the knowledge, ‘I am akart¡.’ In 
this way, then, no action binds the person by producing unseen results, pu¸ya or p¡pa. 
Because of the knowledge, whatever would have accrued to the doer simply resolves 
because doership is not there.  

Knowing that the self is not the doer, the jµ¡n¢  appears to perform karma based 
on pr¡rabdha. Because the body-mind-sense complex is there, certain situations present 
themselves and actions take place, which however, do not bind the person. Actions can 
only bind the one who takes the self to be the doer, K¤À¸a  keeps saying throughout the 
G¢t¡. When there is no doership, actions cannot bind. Even though the person appears to 
be engaged in action, he or she performs no action — naiva  kiµcit  karoti. This is 
because of the knowledge of non-action in action, karma¸i akarma  dar¿ana — all of 
which we have seen before. 

Now after explaining all this K¤À¸a concludes the chapter by urging Arjuna  to 
take to action with an attitude of karma-yoga, which will lead him to knowledge. 

i…∫®……n˘Y……x…∫…®¶…⁄i…∆ æ˛i∫l…∆ Y……x…… ∫…x……i®…x…&* 
 UÙk¥…Ëx…∆ ∫…∆∂…™…∆ ™……‰M…®…… i…¢ˆ…‰ k…¢ˆ ¶……Æ˙i…** 42 ** 
tasm¡dajµ¡nasambh£taÆ h¤tsthaÆ jµ¡n¡sin¡tmanaÅ 
chittvainaÆ saÆ¿ayaÆ yogam¡tiÀ¶hottiÀ¶ha bh¡rata  Verse 42 

i…∫®……i…¬ tasm¡t — therefore,; +Y……x…∫…®¶…⁄i…®…¬ ajµ¡na -sambh£tam — born of ignorance 

(lack of discrimination); æ˛i∫l…®…¬ h¤tstham — rooted in the mind; Bx…®…¬ enam — this; 
+…i®…x…& ¡tmanaÅ — about the self; ∫…∆∂…™…®…¬ saÆ¿ayam — doubt; Y……x…-+ ∫…x…… jµ¡na-asin¡ 
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— by the sword of knowledge;  UÙk¥…… chittv¡ — slaying; ™……‰M…®…¬ yogam — karma-yoga  
(leading to knowledge); +… i…¢ˆ ¡tiÀ¶ha — take to (follow); ¶……Æ˙i… bh¡rata —  
O Bh¡rata! (Arjuna ); = k…¢ˆ uttiÀ¶ha — get up 

Therefore, O Bh¡rata, slaying with the sword of knowledge this doubt 
about the self, which is born of ignorance, which is rooted in the mind, 
get up (and) take to yoga (karma- yoga). 

In this verse, K¤À¸a  addresses Arjuna as Bh¡rata, meaning one who is born in the 
family of Bharata, and asks him to stand up and take to the life of yoga. Here, yoga  
means karma-yoga  which leads to jµ¡na, knowledge. When one lives a life of 
karma-yoga , the knowledge will face no obstruction. Therefore, K¤À¸a  says to Arjuna, 
‘You have been listening to me all this time. Now, take to karma-yoga , through which 
you will gain the knowledge that is liberation.’ In other words, since you should live a 
life of karma-yoga for a length of time while pursuing jµ¡na, do it — yogam ¡tis¶ha. 

We have seen that a person does not become a sanny¡s¢ just by giving up all 
duties, even though there is a life-style called sanny¡sa. A sanny¡s¢ , in the primary 
sense, is one who gives up all activities by knowledge, by knowing that he is not the doer 
of action. Thus, K¤À¸a uses the word, ‘therefore, – tasm¡t’ here. K¤À¸a says, 
‘Therefore, take to karma-yoga so that you can gain the knowledge that will enable you 
to become a sanny¡s¢, the one whose doubts have all been slain by knowledge, 
jµ¡na-saµchinna -saÆ¿aya, and who has renounced all activities through the yoga that 
is knowledge.’ Having given up the doership, kart¤tva , the sanny¡s¢  performs no action 
in terms of knowledge even though action is apparently done by the person.  

K¤À¸a  has already told Arjuna in verse 39 of this chapter that he had to destroy 
whatever doubts he had. He did this by describing the saÆ¿ay¡tm¡ , a person who 
doubts himself, the ¿¡stra, and everything else. Such a person, K¤À¸a said, perishes, 
meaning that he destroys the self. Therefore, in the present verse, he tells Arjuna  that the 
doubt in his heart, born of ignorance, must be slain.  

DOUBT IS AN ENEMY THAT RESIDES IN THE MIND  

Ignorance, ajµ¡na, results in lack of discrimination, aviveka. One's doubt about 
the self is born of ignorance and lack of discrimination. Therefore, K¤À¸a says, ‘And 
where is this doubt, this enemy that can destroy you? This enemy is not outside of you, 
Arjuna, not like Duryodhana  who is outside of you. This enemy, this Mr. Doubt, is 
inside you, in your heart; it is h¤tstha — in your mind. The doubt, saÆ¿aya, has entered 
into your mind and is rooted there.’ 

Doubt is born because of your own lack of discrimination. It is not born of simple 
ignorance of facts but is born of lack of discrimination. Absence of discrimination here is 
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absence of  ¡tma-an¡tma -viveka which means that, there is no vic¡ra , no inquiry, about 
life and therefore, everything is subject to doubt.  

Doubts can be about anything, but the doubt referred to here is about oneself and 
this doubt is to be slain. But to slay something one requires a sword and sword in this 
context is in the form of knowledge. By this sword of knowledge, one should destroy 
doubt about oneself, the doubt that is in the mind, born of ignorance and non-
discrimination.  

THE SWORD OF KNOWLEDGE 

To clarify K¤À¸a's point, áa´kara  defines jµ¡na  in his commentary as the clear 
vision that destroys defects such as sorrow, delusion, and so on. ‘Clear vision’ here 
refers to the discrimination, viveka , between ¡tm¡ and an¡tm¡  — the real and the 
unreal. Knowledge alone is the sword that can destroy all of one's defects, doÀas, such 
as, ¿oka  –  sorrow, moha – delusion, r¡ga-dveÀas – likes and dislikes, krodha – anger, 
and so on.  

Because the doubt is in your own heart, born of your own lack of discrimination 
between the real and the unreal, you alone can destroy it. Your doubt does not belong to 
anyone else, even though others may have the same doubt. What is meant here is that the 
doubt that is in your own heart, in your own mind, born of your own self -ignorance, can 
only be slain by your gaining self-knowledge. And this knowledge can only be gained by 
first taking to the life of karma-yoga . 

‘ËtmanaÅ,’ here with reference to doubt, does not have the usual sense of the 
genitive or possessive case here — that is, it does not mean ‘one's own – svasya’ —since 
K¤À¸a says that the doubt is in one's own heart, h¤tstha. Therefore, the expression, 
¡tmanaÅ saÆ¿ayam, means a doubt whose subject matter is  ¡tm¡ and not  one's own 
doubt. For example, the expression, ‘knowledge of the G¢t¡ ,’ is also in the genitive case, 
but it does not have the sense of possession that ‘the book of Rama,’ meaning ‘Rama's 
book,’ has. In other words, it does not mean ‘the G¢t¡'s knowledge’ in that the 
knowledge does not belong to the G¢t¡ . Rather, ‘knowledge of the G¢t¡’ means the 
knowledge for which the G¢t¡  is the subject matter, just as ‘knowledge of Electronics’ 
means the knowledge for which Electronics is the subject matter. In these examples and 
in the use of ‘¡tmanaÅ’ in this verse, the genitive case is used in the sense of object, 
karma, rather than to indicate possession. This usage, which is called karma¸i ÀaÀ¶h¢ is 
common to many languages, including English and Sanskrit. 

Therefore, ¡tmanaÅ jµ¡nam means knowledge of the ¡tm¡ — knowledge for 
which the  subject matter is ¡tm¡. Similarly, ¡tmanaÅ saÆ¿ayam, a doubt about the 
¡tm¡ means a doubt for which the ¡tm¡  is the object, viÀaya.  
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This doubt about the self creates all kinds of problems; therefore, it should be put 
to rest. Doubt can only be put to res t by slaying it with the sword of knowledge, for 
which you must take to karma-yoga . Therefore, K¤À¸a  says, ‘Come on, stand up, 
Arjuna! — uttiÀ¶ha yogam ¡tiÀ¶ha.’ 

áa´kara  also explains that the doubt being discussed is that which is the cause for 
one's own destruction, following up on what K¤À¸a  has said in verse 39 of this chapter 
— the one who doubts, perishes. For the doubter, saÆ¿ay¡tm¡, there is neither this 
world nor any other; nor is there any happiness for the person.  

Since doubt is the cause for your own destruction, you should not allow it to 
remain in your heart. Only by gaining self-knowledge can you destroy it. For this you 
must live a life of karma-yoga and pursue the knowledge that completely destroys the 
doubt. Therefore, with ¿raddh¡ , one should take to yoga and pursue the knowledge.  

JØËNA -KARMA-SANNYËSA-YOGA 

This chapter of the G¢t¡, the fourth chapter, is called 
jµ¡na-karma-sanny¡sa-yoga because its subject matter, yoga , is sanny¡sa , the 
renunciation, of karma, action, through jµ¡na, knowledge. Sanny¡sa here is not in 
terms of the life-style of renunciation of all duties to pursue this knowledge; sanny¡sa 
here means the giving up of all action by knowledge that the self is not the doer. With 
this knowledge, one performs no action even when action appears to take place — 
kurvannapi na  karoti. The one who is able to see non-action in action has given up all 
karma because there is no longer any doership for the person.  

In this chapter, we saw that by the knowledge of ¡tm¡  as a non-doer, akart¡ , 
karma is given up. When doership, kart¤tva , resolves in the wake of knowledge, all 
action, karma, along with everything connected with action, the k¡rakas, also resolves. 
They are all sublated, negated, in terms of reality. The k¡rakas, you may recall, are 
denoted by the six grammatical declensions, excluding the genitive case. They are the 
kart¡, the agent, karma, the object, kara¸a , the means or instrument, the purpose, 
ap¡d¡na, the source from where the action is produced, and adhikara¸a , the location 
of the action.  

When the knowledge is gained, the kart¡ or the agent of action is understood to be 
mithy¡ . The agent of action being mithy¡ , the action itself is mithy¡, the instrument and 
purpose of action are mithy¡, from where the actions takes place is mithy¡, and the 
location of the action is also mithy¡ . In fact, everything becomes mithy¡ for the person 
who has the vision of non-action in action. 

As mentioned earlier, the word yoga in the title of the G¢t¡  chapters means subject 
matter. The first chapter was called arjuna-viÀ¡da-yoga , indicating that the subject 
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matter was Arjuna's sorrow. To take yoga in its usual sense would be absurd since no 
one wants to practise sorrow!1 

Similarly, the second chapter, entitled s¡´khya-yoga  is a chapter having 
knowledge, s¡´khya  or jµ¡na , as its subject matter. The third chapter has karma as its 
subject matter. Here, in the fourth chapter, the subject matter is the giving up of all 
karma by knowledge. K¤À¸a completed this chapter by telling Arjuna  to stand up and 
take to karma-yoga in order to ultimately gain the knowledge.  

The fourth chapter ends with the same words (given below) as the other chapters 
in the G¢t¡ , the meaning of which we have already seen.  

? ??????? ?????????????????????????????????????????? ???????????? ????? ????????????????????????????????????????????
????? ??? ??? ??? ?????????????????????????? ??? ?????

oÆ tatsat. iti ¿r¢madbhagavadg¢t¡s£paniÀatsu brahmavidy¡y¡Æ 
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de jµ¡nakarmasanny¡sayogo n¡ma 

caturtho'dhy¡yaÅ 

This is the dialogue that took place between K¤À¸a and Arjuna in the form of the 
fourth chapter, entitled Knowledge and the Renunciation of Action, in the 
Bhagavadg¢t¡, which has the status of the UpaniÀads, the subject matter being 
brahma -vidy¡ and yoga-¿¡stra.  

ababababab 

                                                                 
1 Arjuna-viÀ¡da-yoga is to be taken as: arjunasya viÀ¡daÅ eva yogaÅ, viÀayaÅ, yasya — a 
chapter for which the subject matter, viÀaya, is Arjuna's sorrow. 



 

INTRODUCTION TO THE FIFTH CHAPTER  
The fourth chapter concluded with K¤À¸a's advice to Arjuna, ‘Stand up and take 

to karma-yoga .’ That means Arjuna could not run off to the Himalayas to take up the 
life-style of a sanny¡s¢. He was advised to take to the life-style of a karma-yog¢ and 
pursue the knowledge.  

With the last statement of the fourth chapter the G¢t¡ seemed to be over. Arjuna 
had already been told about karma-yoga . Now, he was to destroy all his doubts by the 
sword of knowledge and take to karma-yoga , a means to knowledge. For K¤À¸a  then, 
the teaching was over. But in Arjuna's mind, it was not. In fact, what K¤À¸a had said 
moved Arjuna to ask one more question.  

Many of Arjuna's questions, although phrased differently, are essentially the same 
in that they all relate to whether he should pursue sanny¡sa  or karma -yoga . He wants to 
know which one is better. Because he still has a doubt at the end of the fourth chapter, he 
asks a question that marks the beginning of the fifth chapter. His question is really a 
doubt — a doubt about sanny¡sa  and karma. 

áa´kara  introduces the fifth chapter in great detail, explaining the reason for 
Arjuna's question. Throughout the fourth chapter, K¤À¸a  talked about knowledge in 
such a way that Arjuna found it contradictory when he was told that he should follow 
karma-yoga . K¤À¸a  said that because of knowledge the wise person sees non-action in 
action and described this person as one who has renounced all action through 
knowledge. A number of verses also talked about total renunciation, jµ¡na -karma-
sanny¡sa, the renunciation of all karma  by knowledge. But after all this, K¤À¸a  said, 
‘Take to karma-yoga — yogam ¡tiÀ¶ha.’  

In Arjuna's mind, there is a contradiction here. He thinks, ‘If knowledge is the 
ultimate end, and, once having gained it, all karma is given up, is it not more expedient 
for me to seek knowledge straightaway instead of doing karma while seeking 
knowledge?’ If renunciation of all actions is the main emphasis and this renunciation has 
to take place by knowledge, why not take to a life-style which is meant for gaining that 
knowledge, the life-style called sanny¡sa ? Arjuna's question is both obvious and 
understandable, given what he understood so far from K¤À¸a's teaching.  

We have seen that there are two types of sanny¡sa accepted by the ¿¡stra . One 
type K¤À¸a talked about was renunciation of all action through knowledge. This type of 
sanny¡sa is called vidvat-sanny¡sa, the sanny¡sa  of a vidv¡n, one who has the 
knowledge that the self is not the doer. And by taking to the life-style of sanny¡sa , the 
vidv¡n releases himself from all the duties enjoined by the ¿¡stra . The other is the 
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sanny¡sa as a life-style where one renounces all duties, in order to pursue knowledge. 
This is called vividiÀ¡-sanny¡sa. 

If the wise person does not adopt the life-style of a sanny¡sa, continuing to 
remain as a householder, he or she performs the enjoined duties so as to set an example 
for the society. It is not proper for one who is a householder to give up the duties that are 
to be done. However, for the jµ¡n¢, there is a choice; he or she can take to sanny¡sa, 
renouncing all the duties.  

In this way, the jµ¡n¢ can give up all activities or continue them. Even when 
engaged in activity, he or she really performs no activity. K¤À¸a  talked about these two 
types of jµ¡n¢s — the one who is engaged in activity and still free from all actions,1 and 
the one who is engaged in only the minimum activity necessary to sustain the body2. 

VIDVAT-SANNYËSA  

Vidvat-sanny¡sa — the sanny¡sa  wherein a person gives up all activities 
because he or she has the knowledge — means that the person is a sanny¡s¢ with all that 
sanny¡sa implies. The person wears orange robes, has no family or societal connections, 
and no job. And, within, he or she knows, ‘I perform no action even if action is 
performed.’ In this way, the person is a karma-sanny¡s¢ in life and by knowledge also. 
Within and without, he or she is a jµ¡na-karma-sanny¡s¢. 

The vidvat-sanny¡s¢ has nothing to accomplish by performing Vedic rituals, or 
any other actio n for that matter. Earlier in the G¢t¡ , it was said that for a jµ¡n¢  to 
perform rituals enjoined by the Veda is as useful as well water is when the well is under 
water because the whole area is flooded. 3 Such a person can therefore, give up all the 
duties and walk away, taking to a life of sanny¡sa, called vidvat-sanny¡sa . 

IS THERE ANY CHOICE BETWEEN KNOWLEDGE AND KARMA-YOGA?  

Given this definition of vidvat-sanny¡sa, meaning sanny¡sa  with knowledge, is 
there any choice possible between jµ¡na-karma -sanny¡sa and karma-yoga? There is 
no choice possible here because one is a means and the other is the end. This is like 
choosing between enrolling in a doctoral program at a university and getting a Ph.D. 
You cannot get a Ph.D. unless you enrol in a doctoral progr am. Where then is the 
choice? 

Between karma-yoga , which is the means, and jµ¡na-karma-sanny¡sa, which is 
the end, there is no choice. There can be a choice only between the two life-styles —

                                                                 
1 G¢t¡ – 4-20 
2 G¢t¡ – 4-21 
3 G¢t¡ – 2-46 
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karma-yoga  and vividiÀ¡-sanny¡sa. This distinction, made by the ¿¡stra is very 
important and should be understood well because there is a lot of confusion about it in 
the modern tradition of Ved¡nta . We must know that vidvat-sanny¡sa is not open to 
choice; it is something that happens as a result of knowledge. 

Jµ¡na -karma -sanny¡sa  is the end, whether the person is a sanny¡s¢ in life-style 
or not. The jµ¡na-karma-sanny¡s¢ may be a person like King Janaka  who ruled a 
kingdom. He was not a sanny¡s¢ in terms of life-style. Nevertheless, he was a 
jµ¡na-karma-sanny¡s¢. He was a politician and a ruler of a kingdom, and hence had 
daily activities to perform. However, in spite of all the royal activities he was engaged 
in, he performed no action because he knew he was not a doer. Therefore, he was a 
sanny¡s¢, a jµ¡na-karma-sanny¡s¢, even though he did not follow the life-style of a 
sanny¡s¢.  

Choice is available between karma-yoga and vividiÀ¡ -sanny¡sa , both of which 
are life-styles. And K¤À¸a  made it very clear that Arjuna should choose karma-yoga. 

ARJUNA'S CONFUSION ABOUT SANNY ËSA  

When Arjuna expressed a desire to be a sanny¡s¢, he meant it in the sense of the 
life-style only. Thinking that karma was fraught with problems, he wanted to live the 
life-style of a sanny¡s¢. He knew he was not a jµ¡n¢, he did not have the knowledge, 
and so he knew he should be pursuing it. And to do this, what better life-style was there 
than that of a sanny¡s¢? 

This, then, was the thinking that prompted Arjuna's question, ‘O Lord! which of 
these two — sanny¡sa  or karma-yoga — is better? Which one should I choose? If I 
have understood you correctly, you are saying that karma is limited and therefore, 
karma cannot liberate me. And, although you say that karma-yoga is for antaÅ-
kara¸a -¿uddhi, you say that there is nothing equal to knowledge as a purifier. 
Therefore, I should gain this knowledge, for which sanny¡sa  seems to be the better 
course. Furthermore, you have been praising the renunciation of all action. If 
renunciation of all actions is the final end, why should I not give up all duties right now? 
This definitely seems to be the more straightforward and appropriate way to gain the 
knowledge. 

To Arjuna, then, what K¤À¸a  was recommending seems to be an unnecessarily 
cumbersome way to proceed. First, you perform actions and then, later, you discover that 
you are not the doer! You perform karma and then you have to release yourself from 
karma-phala. Hence, to give up karma and pursue knowledge seemed more 
appropriate. 

‘As the end, so the means,’ Arjuna thinks. If the end is renunciation of all action, 
the means should also be renunciation of all action. Why should one have to perform 
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activities in order to discover oneself to be free from all activities? Based on what 
Arjuna had understood from listening to K¤À¸a's words, he feels that K¤À¸a had a great 
value for knowledge and a value for sanny¡sa. ‘You say that liberation is sanny¡sa . 
Why, then, do you ask me to pursue karma-yoga ?’ — this is Arjuna's plea. 

Arjuna  wants to understand everything before he decides what he should do. 
Therefore, he keeps asking the same question. At the beginning of the third chapter, 
Arjuna had said, ‘O Lord, if it is your contention that knowledge is better than action, 
why then, do you engage me in this terrible action?’  

Because Arjuna asked this question, K¤À¸a continued to teach. Now two chapters 
later, at the beginning of the fifth chapter, Arjuna again asks essentially the same 
question, although he puts it a little differently, as we shall see presently. The same 
question is asked at the beginning of the twelfth chapter and again in the eighteenth 
chapter, each time in a slightly different form. 

Arjuna  is confused because K¤À¸a  has praised both sanny¡sa and karma-yoga . 
And, having praised sanny¡sa , K¤À¸a said to him, ‘Take to yoga — yogam ¡tiÀ¶ha.’ 
He therefore, wants K¤À¸a  to indicate which of the two is better — sanny¡sa or 
karma-yoga — since the same result could not be gained from both. 



 

CHAPTER 5  

KARMA-SANNYËSA 

+V…÷«x… =¥……S…* 
∫…z™……∫…∆ EÚ®…«h……∆ EfiÚπh… {…÷x…™……ÊM…∆ S… ∂…∆∫… ∫…* 
™…SU≈‰Ù™… Bi…™……‰Æ‰˙E∆Ú i…x®…‰ •…⁄ Ω˛ ∫…÷ x… ù…i…®…¬** 1 ** 
arjuna uv¡ca  
sanny¡saÆ karma¸¡Æ k¤À¸a punaryogaÆ ca ¿aÆsasi 
yacchreya etayorekaÆ tanme br£hi suni¿citam Verse 1 

+V…÷«x…& arjunaÅ — Arjuna ; =¥……S… uv¡ca  — said; 
EfiÚπh… k¤À¸a — O K¤À¸a!; EÚ®…«h……®…¬ ∫…z™……∫…®…¬ karma¸¡m sanny¡sam — renunc iation of 
actions; {…÷x…& punaÅ  — again (also); ™……‰M…®…¬ S… yogam ca  — and karma-yoga; ∂…∆∫… ∫… 
¿aÆsasi— you praise; Bi…™……‰& etayoÅ  — of these two; ™…i…¬ yat — that which; ∏…‰™…& ¿reyaÅ 
— better; i…i…¬ BEÚ®…¬ tat ekam — that one; ∫…÷ x… ù…i…®…¬ suni¿citam — definitely; ®…‰ •…⁄ Ω˛ me 
br£hi — tell me 

Arjuna said: 
O K¤À¸a , you praise renunciation of actions and also karma-yoga. Tell 
me definitely which one of these two is better. 

Once again, Arjuna raises the same doubt. In the last chapter K¤À¸a  continued to 
praise the renunciation of all activities and ended by praising the person who gives up all 
actions through knowledge. 1 Therefore, in Arjuna's mind, K¤À¸a  was clearly advocating 
sanny¡sa. Why, then, was the Lord telling him to take to a life of karma-yoga? 

K¤À¸a  was in fact praising renunciation of all activities through knowledge, 
jµ¡na-karma-sanny¡sa. He said that all karma  resolves in this knowledge. 2 However, 
Arjuna understood that to be the praise of karma-sanny¡sa, which is really a life-style 
wherein one is free from the obligation of having to perform the rituals enjoined by the 
Veda and other obligatory duties. 

Thus, Arjuna understands that the renunciation of action is proper and that K¤À¸a 
is enjoining sanny¡sa as a means of knowledge. What confuses Arjuna  however, is that 

                                                                 
1 G¢t¡ – 4-41 
2 G¢t¡ – 4-33 
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K¤À¸a is also praising karma-yoga. Thus, at one and the same time, the Lord seems to 
be praising the renunciation and the performance of action! 

WHICH IS BETTER?  

Since mokÀa means the knowledge of akarma in karma, meaning one should see 
the akart¡ , non-doer, in the kart¡, the doer, Arjuna wants to pursue that knowledge. It 
being very clear that this was what was to be done, renunciation of action seems to be 
the right thing to do — especially since the knowledge, ‘I am akart¡’ is the renunciation 
of all activities. Why, Arjuna thinks, should I perform actions and then try to discover 
the akarma  in them? It seems so much more logical to him to renounce action.  

In sanny¡sa , role playing being minimal, minimum action is involved. Whereas, 
in karma-yoga  roles are many and so are the actions. To be a son or daughter, husband 
or wife, father or mother, citizen, neighbour, or a friend implies activities and duties that 
have to be performed. Karma-yoga  means that the activities and duties  involved in the 
varieties of roles one plays are to be done properly and at the right time. This is what is 
meant by the proper attitude, the attitude of yoga. If, however, one takes to sanny¡sa, 
there is only one role, that of the disciple and, later per haps, that of the guru. There is no 
other role for the sanny¡s¢ , meaning there are no other duties. The person is released 
from all familial and social duties, thereby reducing the number of roles. Role reduction 
is what is accomplished by the life-style of sanny¡sa , the roles having been reduced to 
one. 

This role-reducing life-style, sanny¡sa, seems to Arjuna to be the most 
appropriate one for gaining mokÀa. And K¤À¸a was definitely praising it by praising the 
renunciation of all action by knowledge. 

Whatever K¤À¸a praises, Arjuna thinks he should follow. But K¤À¸a  was praising 
both the renunciation and performance of action. K¤À¸a had said there was nothing like 
knowledge for gaining mokÀa . And K¤À¸a  was definitely praising it by praising the 
renunciation of all action by knowledge. 1 And having praised knowledge in this way, 
told Arjuna to take to yoga!2 

Arjuna  feels that K¤À¸a was contradicting himself by praising the renunciation of 
activity while asking him to perform activity. The advice does not seem appropriate. But, 
Arjuna knows that K¤À¸a knows better. Therefore, he expresses his doubt. Is the 
renunciation of all action better or the performance of action? Which of these two — 
sanny¡sa or karma-yoga  — is better? 

                                                                 
1 G¢t¡ – 4-38 
2 G¢t¡ – 4-42 
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By ‘better’ Arjuna means the one that would give him mokÀa , ¿reyas. Knowing 
that renunciation and performance of action could not yield the same result, he wants to 
know which one would lead him to mokÀa. His doubt, then, is centred on which one he 
should follow. Both are good, but if one is better than the other, meaning one is a means 
to mokÀa, and the other is not, then Arjuna wants to follow the better of the two.  

The renunciation of action and the performance of action cannot both be pursued 
at the same time. They are opposed to each other. One cannot simultaneously renounce 
activities and do them also. And since they are contradictory, he cannot even follow each 
of them partially — a little bit of sanny¡sa and a little bit of karma-yoga. Just as fasting 
and eating cannot be followed by the same person at the same time, so too, sanny¡sa 
and karma-yoga, being opposites, cannot be followed by the same person at the same 
time. Therefore, Arjuna again asks K¤À¸a  to clarify as to which of the two is better. 

Once again, K¤À¸a responds: 

∏…“¶…M…¥……x…÷¥……S…* 
∫…z™……∫…& EÚ®…«™……‰M…ù…  x…&∏…‰™…∫…EÚÆ˙…¥…÷¶……Ë* 
i…™……‰∫i…÷ EÚ®…«∫…z™……∫……i…¬ EÚ®…«™……‰M……‰  ¥… ∂…π™…i…‰** 2 ** 
¿r¢bhagav¡nuv¡ca  
sanny¡saÅ karmayoga¿ca niÅ¿reyasakar¡vubhau 
tayostu karmasanny¡s¡t karmayogo vi¿iÀyate  Verse 2 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — ár¢ Bhagav¡n (Lord K¤À¸a); =¥……S… uv¡ca — said;  
∫…z™……∫…& sanny¡saÅ — renunciation (of action); EÚ®…«-™……‰M…& S… karma-yogaÅ ca — and the 
performance of action as yoga ; =¶……Ë  x…∏…‰™…∫…EÚÆ˙…Ë ubhau ni¿reyasakarau — both lead to 
liberation; i…™……‰& i…÷ tayoÅ tu — but of these two; EÚ®…«-∫…z™……∫……i…¬ karma-sanny¡s¡t — as 
compared to (mere) renunciation of action; EÚ®…«-™……‰M…& karma-yogaÅ — performance of 
action as yoga;  ¥… ∂…π™…i…‰ vi¿iÀyate — is better  

ár¢ Bhagav¡n  said:  
Both renunciation (of action) and performance of action as yoga  lead to 
liberation. But, of these two, the performance of action as yoga is better 
than renunciation of action. 

We have seen that, although the word ¿reyas means ‘better,’ it also means mokÀa . 
Ni¿reyasa  means the same. And what leads to mokÀa ? K¤À¸a responds to Arjuna's 
question by saying that both sanny¡sa  and karma-yoga lead to mokÀa . 

For Arjuna, it is an either-or situation. Either sanny¡sa can do it or karma-yoga , 
but not both. For K¤À¸a , however, there is no either -or; sanny¡sa and karma-yoga both 
lead to mokÀa. 
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The problem here does not have a simple either -or solution. But to appreciate this 
fact requires that both sanny¡sa  and karma-yoga be properly understood. In each 
life-style, there are advantages and disadvantages, depending on the qualifications of the 
person. One life-style may be advantageous to one person, while the other may be 
advantageous to another. 

Both life-styles have an equal status because both are means, s¡dhanas. 
Therefore, between these two life-styles — sanny¡sa and karma-yoga — there is a 
choice. But K¤À¸a is not praising sanny¡sa  as a life-style; he merely states that there 
was such a life-style. Nor does he ever say that sanny¡sa as a life-style is preferable to 
karma-yoga . He praises sanny¡sa only as an end to be gained.  

At the beginning of the third chapter, K¤À¸a said that there were two life-styles — 
jµ¡na-yoga and karma-yoga.1 Jµ¡na-yoga  is characterised by the pursuit of knowledge 
alone and karma-yoga  combines the pursuit of knowledge with karma. In the verse 
presently under study, K¤À¸a again refers to these two life-styles as being equal. Since 
both of them are means, what else could he do? Even though Arjuna wants to know only 
one of them, K¤À¸a  has to teach both. Therefore, once again, K¤À¸a seems to be 
confusing him.  

It is wonderful if you understand K¤À¸a's statement, ‘Both renunciation and 
karma-yoga  lead to mokÀa,’ but it can be exasperating if you do not understand it. If 
both sanny¡sa and karma-yoga lead you to mokÀa, you may also prefer sanny¡sa , as 
Arjuna did. It is like being told that, to reach a certain place, there are two routes. One 
route requires you to walk half a mile and the other route requires you to walk five miles. 
Which one are you likely to choose? You will no doubt choose the easier of the two, 
because we always go for the easiest way to do anything.  

Similarly, if both sanny¡sa  and karma-yoga  lead you to mokÀa, you will choose 
the easier. And which is the easier? At first glance, it looks as though sanny¡sa, doing 
nothing or doing very little, is easier. But, in fact, sanny¡sa  is definitely the more 
difficult of the two if you are not ready for it. K¤À¸a  makes it very clear in this verse that 
performing action is better than giving it up.  

Renunciation of all actions means that you should be able to be with yourself, you 
should be happy with yourself — for which you require preparation. This is why K¤À¸a 
says here that karma-yoga is better than renunciation.  

This does not mean, however, that no one should take sanny¡sa. It simply means 
that sanny¡sa  is difficult, and therefore, one should be ready for it, as K¤À¸a makes 
clear later on. Karma-yoga actually paves the way to sanny¡sa. 

                                                                 
1 G¢t¡ – 3-2 
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Here, K¤À¸a is simply saying that karma-yoga  is better than a mere life of 
sanny¡sa, without the necessary preparation. He explains why this is so in the next 
verse. 

Y…‰™…& ∫…  x…i™…∫…z™……∫…“ ™……‰ x… u‰˘ üı x… EÚ…R¬ÛI… i…* 
 x…u«˘xu˘…‰  Ω˛ ®…Ω˛…§……Ω˛…‰ ∫…÷J…∆ §…xv……i|…®…÷S™…i…‰** 3 ** 
jµeyaÅ sa nityasanny¡s¢ yo na dveÀ¶i na k¡´kÀati 
nirdva ndvo hi mah¡b¡ho sukhaÆ bandh¡tpramucyate Verse 3 

™…& yaÅ — the one who; x… u‰̆ üı na dveÀ¶i —does not hate; x… EÚ…R¬ÛI… i… na  k¡´kÀati —
does not long (for anything); ∫…& saÅ  — that person;  x…i™…-∫…z™……∫…“ nitya -sanny¡s¢ — 
always a renunciate; Y…‰™…& jµeyaÅ — should be known as; ®…Ω˛…§……Ω˛…‰ mah¡b¡ho —  
O Mighty armed! (Arjuna);  Ω˛ hi — because;  x…u«˘xu˘& nirdvandvaÅ — free from the 
opposites (likes and dislikes); §…xv……i…¬ bandh¡t — from bondage; ∫…÷J…®…¬ sukham — 
effortlessly; |…®…÷S™…i…‰ pramucyate — is released 

The person who neither hates nor longs (for anything) should be known 
as always a renunciate O Arjuna , because one who is free from the 
opposites (likes and dislikes) is effortlessly released from bondage.  

We saw that, in answer to Arjuna's question, whether sanny¡sa  leads to mokÀa  or 
karma-yoga  leads to mokÀa, K¤À¸a said that both lead to mokÀa . If you have the 
knowledge, you already are a sanny¡s¢. If you are not a jµ¡n¢, there is a choice in that 
there are two life-styles for pursuing the knowledge. But, having said this, K¤À¸a  hints at 
the difficulties inherent in merely giving up all action, karma-sanny¡sa , without the 
necessary preparation, by saying that karma-yoga is preferable. 

To say that karma-yoga is better than karma-sanny¡sa  is strictly from the 
standpoint of one's qualifications, since both are means for mokÀa  alone. The 
karma-yog¢  and the karma-sanny¡s¢ are both mumukÀus; they both desire liberation, 
freedom. The only difference is that the karma-yog¢ has duties to perform and the 
sanny¡s¢ does not. And, if you have no duties to perform, you should be able to live 
with yourself and pursue knowledge to the exclusion of all else, which takes a certain 
preparedness. This is why K¤À¸a  says that karma-yoga  is better than simply giving up  
action. 

LORD KÎâÛA'S DEFINITION OF A SANNYËSÌ 

K¤À¸a  wants Arjuna to understand what sanny¡sa means. You do not become a 
sanny¡s¢ simply by giving up action, even though by your appearance people may look 
upon you as one. You are not a sanny¡s¢ if the inner preparedness or maturity that 
characterises a sanny¡s¢ is not there. 
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The external symbols, like wearing the orange cloth, may be of some 
psychological help to the person who takes to the life-style of sanny¡sa in order to 
pursue knowledge. Combined with the discipline of the life-style itself, external symbols 
can help the person bring about the inner changes necessary to prepare the mind for the 
knowledge. These external factors are an advantage if the person is ready for this 
lifestyle, but if the person is not ready, such a life-style can become a decided 
disadvantage.  

Thus, without jµ¡na or at least a certain preparedness, sanny¡sa can be a real 
problem. You need not have complete knowledge, but some insight and a cheerful 
disposition are definitely required. If this much is not there, sanny¡sa  is definitely a 
problem. The person is neither in the world where he or she can work things out nor is he 
or she in the world of sanny¡s¢s. The person is somewhere in between — a sanny¡s¢ 
without a field in which to polish oneself. 

Under such circumstances, sanny¡sa becomes an onerous responsibility, one that 
the person is not really able to fulfil. This is why K¤À¸a  says that karma-yoga  is better 
than simply giving up action. By merely changing your life-style, you do not become a 
sanny¡s¢. Whereas a person who neither hates nor longs for things is to be understood as 
a sanny¡s¢. 

THE NITYA-SANNY ËSÌ 

An adjective, nitya, is also added to the sanny¡s¢. Nitya-sanny¡s¢ does not mean 
‘eternal sanny¡s¢.’ Rather, the nitya-sanny¡s¢ is one who is a sanny¡s¢ always, as 
opposed to the person who is sometimes a sanny¡s¢ and sometimes not. This ‘sometime 
sanny¡s¢’ is called a k¡d¡citka -sanny¡s¢. 

With reference to certain things, everyone is a nitya -sanny¡s¢. And, with 
reference to everything for a certain period of time, everyone is a k¡d¡citka -sanny¡s¢. 
For example, with reference to balloons, spinning tops, and Barbie dolls, you are a 
nitya -sanny¡s¢. In fact, with reference to a lot of things you loved once, without which 
you could not live because they were so important to you, and which you have 
completely grown out of, you are a nitya-sanny¡s¢. You did not give up these things; 
you simply grew out of them. 

If you had given them up, you would still be attached to them. But, if you have 
grown out of them, you no longer think about them, let alone talk about your having 
given them up. If a man says that he has given up a title and a job, for example, it is 
because the person has only given them up; he has not grown out of them. A taste or a 
value for what has been given up remains in the mind. This is why the person talks about 
them. 
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No one ever says, ‘I gave away the garbage the day before yesterday.’ You simply 
leave the garbage out and forget about it. If, however, you still talk about the garbage, 
then you still have a value for it. Similarly, when anyone talks about what he has given 
up, it means that the person still has a value for it. Whereas, you do not say, ‘I have 
given up spinning tops, balloons, and dolls,’ because you have grown out of them. If you 
have only given them up, you will be afraid to face them because they still remain 
tempting factors in your life.  

Being tempting objects, you are not free from desire for them and therefore, you 
cannot face what you have only given up. Naturally, then, you have to keep away from 
them to protect yourself from them. If, however, you have grown out of them, you have 
neither hatred nor longing for them. 

Thus, with reference to a number of things, you are a nitya-sanny¡s¢, but with 
reference to other things, you are not a sanny¡s¢ at all. As long as there are things 
without which you cannot live, you cannot call yourself a sanny¡s¢ because there are 
things that still bind you and upon which you depend for your sense of well-being.  Even 
though you are a sanny¡s¢ with reference to a few things, if you are not a sanny¡s¢ with 
reference to all things, I cannot call you a nitya -sanny¡s¢. Nitya -sanny¡s¢ refers to a 
person who is a sanny¡s¢ in all situations. If this is not the case, then you are a 
k¡d¡citka -sanny¡s¢ only, meaning that you are a sanny¡s¢ whenever you confront 
certain things; otherwise, you are not. 

There are also times when you can be a sanny¡s¢ with reference to everything — 
moments when you are totally free, when you do not need anything. For instance, in 
your seat of meditation, you may feel that you are everything. At such times, you do not 
need anything other than yourself; you are full, p£r¸a . There you can experience a total 
contentment with yourself, which is sanny¡ sa. 

You are definitely a sanny¡s¢ whenever you are happy. The world does not seem 
to have anything to demand your attention, which is exactly what is meant by sanny¡sa. 
There is no longing or hatred, no r¡ga  or dveÀa . At that moment you are a totally free 
person, a sanny¡s¢. Everyone is a sanny¡s¢ in this way — occasionally, with reference 
to everything. But, being only for the moment, this is k¡d¡citka -sanny¡sa , not 
nitya -sanny¡sa. 

And who is always a sanny¡s¢? The one who neither hates nor longs for anything. 
One can long to avoid things and also to have things. Both are longings. However, when 
one wants to avoid things, we do not call it longing; we call it hatred or dislike, dveÀa. 

The sanny¡s¢ is not bound by r¡gas and dveÀas, meaning that he or she is not 
under the spell of likes and dislikes. Only such a person can be a nitya-sanny¡s¢. To be 
free from r¡ga and dveÀa  with reference to everything means that you are not affected 
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by the presence or absence of a given thing. You are not overwhelmed or afraid in the 
presence of something and you do not miss something when it is not there.  

ESCAPE BREEDS WEAKNESS, NOT STRENGTH 

Sanny¡sa is not simply giving up duties. It is very easy to give up one's duties, 
especially those that are cumbersome and difficult. In fact, one's tendency is to avoid 
them! You always want to escape from any situation that is painful or difficult to handle. 
Therefore, sanny¡sa  can become an escape. 

But no one becomes strong by escaping situations; only by facing them do you 
become stron g. By escaping, you become necessarily weak. You may think you have 
avoided something but, in fact, what has really happened is that you have lost something 
— your strength. Escape means you have yielded to the enormity of the problem. By 
running away from the problem, no matter how enormous it is, you become weaker. 
Escape has another disadvantage in that in the future you will find it necessary to run 
away from lesser problems. With each escape, you lose the strength you would have 
gained by remaining and facing the problem, for you become stronger with every 
problem you face, whether you are successful or not. 

K¤À¸a  wants Arjuna to know that one does not really grow by running away from 
duties, however painful they may be. Nor does one become a sanny¡s¢, in the real sense. 
In fact, giving up the duties that are to be done, kevala -karma-sanny¡sa  is exactly what 
is not to be done! Only the person who neither hates nor longs for anything is a 
sanny¡s¢. 

According to áa´kara , a nitya-sanny¡s¢ can be understood in an absolute as well 
as a relative sense. Relatively, áa´kara explains a nitya-sanny¡s¢ as a karma-yog¢, one 
who may have r¡ga -dveÀas, but who does not come under their spell. In an absolute 
sense, the nitya -sanny¡s¢ is one who has self-knowledge and is therefore, totally free 
from r¡ga -dveÀas. 

SANNY ËSA WILL NOT WORK IF IT IS AN ESCAPE 

If you are afraid of karma  and you choose sanny¡sa  as a life-style in order to 
avoid it, then you are definitely under the spell of your r¡ga-dveÀas. A sanny¡s¢ is one 
who is not under their spell. The fear of karma is dveÀa and the love for sanny¡sa  is 
r¡ga . If sanny¡sa  is an object of your r¡ga , it will not work for you. As a karma-yog¢ , 
however, you have an opportunity to release yourself from the spell of r¡ga -dveÀas. 

By living the life of a karma-yog¢ , you allow your r¡ga -dveÀas to manifest 
themselves and, at the same time, you are able to manage them effectively. The ability to 
remain free from their spell is what makes you a karma-yog¢ . This is why karma-yoga  
is referred to as buddhi-yoga, the yoga of attitude, in the second chapter. Buddhi there 
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means a particular attitude towards what is to be done, what is not to be done, and also 
towards the results of action.  

Towards the results of action, there is an attitude called pras¡da-buddhi, wherein 
whatever comes is looked upon as pras¡da, a gift from the Lord. With reference to 
action itself, you conform to dharma, which is looked upon as Ì¿vara. This attitude is 
called ¢¿vara -arpa¸a-buddhi, an attitude of offering your actions to the Lord. These 
two buddhis , attitudes — the pras¡da-buddhi, and the ¢¿vara-arpa¸a-buddhi — 
constitute karma-yoga . This attitude, maintained in the midst of activities, makes you a 
karma-yog¢  and frees you from the spell of your r¡ga-dveÀas. 

There is no problem once one is a sanny¡s¢, even relatively. But, until then, one 
has to live a life of a karma-yog¢. This is why K¤À¸a describes the nitya -sanny¡s¢ in 
this verse, as nirdvandva, one who is free of the pairs of opposites. ‘Opposites’ here 
stands for r¡ga -dveÀas, pleasant and unpleasant situations, success and failure, and so 
on. All such situations are dvandvas, opposites. These dvandvas are always there, and 
because of your r¡ga -dveÀas, they can bind you.  

MASTERY OVER LIKES AND DISLIKES  

The world does not bind you nor do the events that take place. What binds you is 
only your r¡ga-dveÀas, dvandvas. All the opposites can be reduced to r¡ga-dveÀas, and 
therefore, one who is free from the hold of r¡ga-dveÀas is nirdvandva. 

In fact, even the opposites themselves do not really bind you; they are simply facts 
of life. Not getting what you want is always in terms of your r¡ga, meaning that certain 
situations are not in keeping with your likes. You want something to happen which may 
not happen and instead, the opposite may happen. This is the very nature, the order, of 
things — not because the world is bad or your r¡ga-dveÀas are bad but simply because 
that is how it is. Since you are not omniscient, you are not free from r¡ga-dveÀas and 
since you are not omnipotent, they will often remain unfulfilled. If you were almighty, 
all-powerful, then you could fulfil all your r¡ga-dveÀas, but you are not. 

The only way out, then, is to have mastery over your r¡ga-dveÀas. To the extent 
that you have such mastery, you will have mastery over your life, over the world. 
Management of your emotional life, spiritual life, everything, can be narrowed down to 
the management of these two — r¡ga and dveÀa. This is why the psychology of the 
entire g¢t¡ -¿¡stra is based on r¡ga-dveÀas. 

Therefore, in order to be a jµ¡n¢ , in order to gain mokÀa, freedom from bondage, 
you must be a nitya -sanny¡s¢. A nitya-sanny¡s¢ is either a jµ¡n¢ or an accomplished 
karma-yog¢ . An accomplished karma-yog¢  is a sanny¡s¢. Anyone who has the maturity, 
meaning that the person is not in the hands of r¡ga-dveÀas, is a sanny¡s¢, whether he or 



Chapter 5 199 

she has the external symbols or not. This is the person that is fit to be released from 
bondage. 

K¤À¸a  also says here that, for such a person, the release is effortless — sukhaÆ 
pramucyate. If a person is ready, if he or she is mature, not in the hands of r¡ga -dveÀas, 
there is nothing that can deny him or her the knowledge; therefore, the release from 
bondage is indeed effortless. Sukham can also be translated as ‘happily’ here. Happily, 
the person is released from bondage if he is prepared. 

MOKâA IS THE ONLY AIM OF THE KARMA-YOGÌ 

A karm¢ is interested in karma-phalas, which are many and varied, and for which 
the person performs a variety of actions. If, however, the karm¢ becomes a karma-yog¢ 
he or she will not be doing these actions for heaven, power, wealth, or something else, 
because the person has no interest in such things. The karma-yog¢ is interested only in 
mokÀa. 

A person who does not have mokÀa  as the only end cannot be a karma-yog¢ . He or 
she remains only a karm¢, also called karma¶ha, one who is interested in the various 
ends that action can provide. The person who is interested in heaven is also not a 
karma-yog¢ , even though he or she may think that heaven is the same as mokÀa, because 
it promises a certain security and pleasure. Therefore, such a person is an 
artha -k¡ma -k¡m¢, one who desires security and pleasure, and not a karma-yog¢. 

Who, then, is a karma-yog¢? The one who goes about doing the various actions 
that are to be done purely for his or her own antaÅ-kara¸a-¿uddhi, the preparation of 
the mind that is required in order to be freed from r¡ga -dveÀas. Fulfilment of 
r¡ga -dveÀas is not the criterion for the karma -yog¢ . His or her motive is rather to gain a 
mastery over the r¡ga-dveÀas. 

In fact, antaÅ-kara¸a -¿uddhi is itself a kind of mokÀa , freedom from the hold of 
r¡ga -dveÀas. This is the first mokÀa . Then, freedom from the sense of bondage, freedom 
from ajµ¡na , is the ultimate mokÀa. One is of the nature of maturity and the other of the 
nature of jµ¡na, knowledge. Maturity itself is an accomplishment, for which one takes to 
the life of karma-yoga. Later, there is the further accomplishment, knowledge.  

Giving up activity and performing activity can only have the same end in view — 
mokÀa. One person gives up action and gains mokÀa and the other continues all his 
activities and gains mokÀa. But, how can this be? Should there not be a difference in 
what is accomplished when the means are different? Surely, there should be a different 
result when you perform actions, and when you do not. This was Arjuna's thinking. 

K¤À¸a  addresses this doubt of Arjuna's, from the standpoint of the result, phala , 
by saying that the result is one and the same for both karma-yoga and sanny¡sa . 
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∫……∆J™…™……‰M……Ë {…fil…M §……ôÙ…& |…¥…n˘Œxi… x… {…Œhb˜i……&* 
BEÚ®…{™……Œ∫l…i…& ∫…®™…M…÷¶…™……‰Ã¥…xn˘i…‰ °ÚôÙ®…¬** 4 ** 
s¡´khyayogau p¤thagb¡l¡Å pravadanti na pa¸·it¡Å 
ekamapy¡sthitaÅ samyagubhayorvindate phalam Verse 4 

§……ôÙ…& b¡l¡Å — children (those who do not know); ∫……ÇÛ¨ -™……‰M……Ë s¡´khya -yogau — 
knowledge and karma-yoga; {…fil…E¬Ú p¤thak — (as) different; |…¥…n˘Œxi… pravadanti — 
argue; x… {…Œhb˜i……& na pa¸·it¡h — not the wise; BEÚ®…¬ + {… ekam api — even one; ∫…®™…E¬Ú 
samyak — properly; +…Œ∫l…i…& ¡sthitaÅ — the one who follows; =¶…™ ……‰& ubhayoÅ  — of 
both; °ÚôÙ®…¬ phalam —result;  ¥…xn˘i…‰ vindate — gains  

Children (those who do not know), (but) not the wise, argue that 
knowledge and karma-yoga are different. The person who follows even 
one (of the two) properly, gains the result of both.  

By nature, of course,  sanny¡sa  and karma-yoga are different, one implying the 
renunciation and the other the performance of activity. Here, K¤À¸a brings in the word 
sa´khya in the place of sanny¡sa , the reason for which we shall see later. In the 
compound s¡´khya-yogau, s¡´khya means knowledge and yoga  means karma-yoga . 
People argue that knowledge and yoga are different, meaning that they are not only 
different in nature, but their results are also different. 

And who argues in this way? K¤À¸a refers to such people here as children, b¡l¡Å, 
meaning those who do not know. These people have studied the ¿¡stra and know what it 
says, but do not know what it means. Therefore, like children, they repeat what they have 
heard without understanding. The child having been told by his father that money is 
dangerous, keeps repeating the statement, ‘Money is dangerous.’ But he does not know 
why. He does not know that his father means that money, if not handled properly, is 
dangerous. There is always some truth in such statements, but the child does not know 
the meaning even though he may constantly repeat his father's words. In the same 
manner these people repeat the words of the ¿¡stra without knowing what they mean.  

KNOWLEDGE ALONE IS THE MEANS 

Sanny¡sa, meaning renunciation of action, is not the means to mokÀa , nor is 
karma-yoga . Jµ¡na  alone is the means. Only by knowledge is mokÀa gained. There is 
no other way because the bondage from which mokÀa is sought is ignorance. To gain 
this knowledge, you need a pram¡¸a, a means of knowledge. Therefore, whatever you 
follow, knowledge is common.  

Separate paths are not mentioned anywhere in the ¿¡stra . All that is mentioned are 
only two life-styles, niÀ¶h¡s — the pursuit of activities, prav¤tti, called karma-yoga , 
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and the giving up of all activity, niv¤tti, called sanny¡sa or jµ¡na -yoga. This is all the 
¿¡stra talks about and both of these life-styles are meant for mokÀa . 

Earlier in this chapter, K¤À¸a  said that karma-yoga  is preferable to sanny¡sa.1 
Knowing this to be the case for a person who is not ready for sanny¡sa, K¤À¸a wants 
the seeker to play it safe. 

THE END IS ONLY ONE: MOKâA 

K¤À¸a  says that whichever one you follow — sanny¡sa  or karma-yoga — the 
result is the same provided, of course, you follow it properly. The two life-styles do not 
yield different results. The result is one and the same — mokÀa. 

By following a life of karma-yoga , which means performance of duties and 
pursuit of knowledge, you first gain antaÅ -kara¸a-¿uddhi and then knowledge. And, 
by following a life of sanny¡sa , which is pursuit of knowledge, you gain the same end. 
In other words, what can be gained by sanny¡sa can also be gained by living a life of 
karma-yoga . Sanny¡sa deprives you of the field necessary for polishing yourself, 
whereas karma-yoga provides you with all thos e factors which, by rubbing up against, 
enable you to become polished in the process. This is the difference between the two and 
is why K¤À¸a  says that karma-yoga  is preferable to simply giving up the duties.  

SË×KHYA AND SANNYËSA MEAN THE SAME 

Now, why does K¤À¸a use the word s¡´khya instead of sanny¡sa  in this verse? 
At the beginning of the chapter, Arjuna asked K¤À¸a  to tell him which would give him 
mokÀa, sanny¡sa  or karma -yoga . K¤À¸a responded in the second verse by saying that 
sanny¡sa and karma-yoga  both result in mokÀa . He followed this up in the third verse 
by pointing out that the person to be known as a sanny¡s¢ was one who had no hatred or 
longing for anything.  

But here, in the fourth verse, K¤À¸a replaces the word sanny¡sa  with s¡´khya . 
This means that for K¤À¸a, s¡´khya and sanny¡sa  are one and the same. The word 
s¡´khya means ‘that which is very well unfolded by Ved¡nta ’ — in other words 
knowledge. This is the knowledge called brahma-jµ¡na , the knowledge of the identity 
between Brahman and ¡tm¡. This knowledge is what the ¿¡stra unfolds. Therefore, 
s¡´khya means brahma-jµ¡na, which is also the meaning of the word sanny¡sa  in the 
primary sense. 

Arjuna  wants to know which of the two, sanny¡sa or karma-yoga, is better, and 
K¤À¸a begins talking about s¡´khya  and yoga . áa´kara  confirms in his commentary to 
this verse that this is not something new that K¤À¸a is introducing. In fact, K¤À¸a had 
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already used the word s¡´khya  in the third chapter when he described the two life-styles 
given by him, one of which was ‘the pursuit of knowledge for the sanny¡s¢.’ In the 
present verse, he uses the word again, the context having been made very clear in the 
previous two verses by his use of the word sanny¡sa . Thus, s¡´khya  here means the 
same as sanny¡sa . It also fits into the metre of this particular verse easier than sanny¡sa 
because it has one syllable less. 

By using the word s¡´khya  instead of sanny¡sa , K¤À¸a is quietly telling Arjuna 
that sanny¡sa is the pursuit of knowledge and that it is common to both karma-yoga  
and sanny¡sa. And both of them produce the same result — mokÀa . All one has to do is 
follow one of them properly.  

You can be either a karma-yog¢ or a sanny¡s¢, but mokÀa is the result of jµ¡na 
alone. Therefore, both the sanny¡s¢ and the karma-yog¢ have to pursue knowledge. No 
one becomes liberated simply by taking to a life of sanny¡sa  or by remaining a karma- 
yog¢. Only by knowledge does one become liberated.  

There is no choice here at all. The choice is only between sanny¡sa and 
karma-yoga  as a life-style. That is what K¤À¸a means here when he says that by 
following either one properly, the result achieved is the same.  

In the next verse, K¤À¸a  explains how the same result is accomplished by both 
sanny¡s¢s and karma-yog¢s. 

™…i∫……ÇÛ¨Ë& |……{™…i…‰ ∫l……x…∆ i…t…‰M…ËÆ˙ {… M…®™…i…‰* 
BE∆Ú ∫……ÇÛ¨∆ S… ™……‰M…∆ S… ™…& {…∂™… i… ∫… {…∂™… i…** 5 ** 
yats¡´khyaiÅ pr¡pyate sth¡naÆ tadyogairapi gamyate 
ekaÆ s¡´khyaÆ ca yogaÆ ca yaÅ pa¿yati sa pa¿yati Verse 5 

∫……ÇÛ¨Ë& s¡´khyaiÅ  — by the sanny¡s¢s; ™…i…¬ ∫l……x…®…¬ yat sth¡nam — which end; |……{™…i…‰ 
pr¡pyate — is gained; ™……‰M…Ë& + {… yogaiÅ api — by the karma-yog¢s also; i…i…¬ tat — that 
(end, mokÀa ); M…®™…i…‰ gamyate — is reached; ™…& yaÅ  — the one who; ∫……ÇÛ¨®…¬ S… 
s¡´khyam  ca — knowledge; ™……‰M…®…¬ S… yogam ca — and yoga (karma-yoga ); BEÚ®…¬ ekam 
—as one; {…∂™… i… pa¿yati — sees; ∫…& saÅ — he; {…∂™… i… pa¿yati — sees (the truth) 

The end (mokÀa ) that is gained by the sanny¡s¢s is also reached by the 
karma-yog¢s. The one who sees knowledge and karma -yoga  as one, that 
person (alone) sees (the truth). 

The knowledge, which is mokÀa, gained by the sanny¡s¢s, is also the mokÀa 
reached by the karma-yog¢s in time. First, they gain antaÅ-kara¸a-¿uddhi, a pure 
mind, and then they gain the knowledge. Sth¡na  means place or end and her e the end is 
the knowledge that is mokÀa  for both the sanny¡s¢ and the karma-yog¢s. 
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The use of the words ‘gained, pr¡pyate,’ and ‘reached, gamyate,’ denotes a small 
difference here — the difference in the degree of preparedness of the sanny¡s¢ and the 
karma-yog¢ . That which is accomplished, pr¡pyate by the sanny¡s¢ is reached, 
gamyate, by the karma-yog¢ in time, meaning when his or her mind has been properly 
prepared by living a life of karma-yoga . This, then, is the only difference. 

The karma-yog¢  lives a life of karma-yoga  and gains the knowledge, either by 
becoming a sanny¡s¢ or while still remaining a karma-yog¢. Either way, the person can 
gain the knowledge. Even when the knowledge takes place, he or she can become a 
sanny¡s¢ or continue to remain as a karma-yog¢, as King Janaka did. 

The one who understands this clearly, is a wise person, pa¸·ita , whereas the 
others are children, b¡las, those who do not see clearly, even though they have studied 
the ¿¡stra . One person may renounce activities, looking upon renunciation as more 
desirable than karma-yoga , while another may perform action and look upon it as more 
desirable than sanny¡sa. Thus, we have these two groups of people, one group insisting 
that you must renounce and the other group advocating that you must do karma. In fact, 
neither group knows the truth. 

There are those who, analysing the G¢t¡  in their own way, have tried to prove that 
the G¢t¡  advocates karma only, that the performance of karma alone produces mokÀa , 
and that it does not talk about sanny¡sa  at all. This is an error and it creates problems 
for others as well. K¤À¸a has said very clearly that there are two life-styles in this world. 1 
It is, therefore, difficult to understand how anyone can interpret the G¢t¡  to mean that 
karma alone produces mokÀa. But, being prejudiced, being committed to the hard and 
fast conclusions they have made before even studying the G¢t¡, they do. This is why we 
have to analyse if what they advocate is true and, to do so, we have to look into the G¢t¡ 
and see what it actually does say.  

To first make a conclusion and then look into the G¢t¡ to support your conclusion 
is not inquiry, pram¡¸a-vic¡ra. It is merely your own interpretation. Pram¡¸a-vic¡ra 
is to see what the G¢t¡  really says; for this, one has to be highly objective. When one 
thinks, ‘Because I have ¿raddh¡ in the G¢t¡ , I want to know what it says,’ that is called 
pram¡¸a-vic¡ra. 

SANNY ËSA ONLY LOOKS EASIER  

Here, K¤À¸a says the one who sees that sanny¡sa  and karma-yoga  are one is the 
one who really sees. This means that both are equal.  

If both are equal, I will take sanny¡sa because it is easier than karma . 
Karma-yoga  means that I have so many duties to perform, whereas sanny¡sa seems to 
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be free from problems. Karma-yoga means that I have to get up early in the morning, 
take a bath, and do the required rituals and prayers. The duties involved in a life of 
karma-yoga  are endless and, as in Arjuna's case, can even amount to killing people! 
Sanny¡sa  definitely seems easier. I have no duties and therefore, no problems! 

This may have been Arjuna's thinking, and therefore, K¤À¸a goes on to tell him 
that knowledge is difficult to gain without the proper preparation that living a life of 
karma-yoga  provides. This is what we see in the next verse. 

∫…z™……∫… ∫i…÷ ®…Ω˛…§……Ω˛…‰ n÷˘&J…®……î…÷®…™……‰M…i…&* 
™……‰M…™…÷HÚ…‰ ®…÷ x…•…«¿ x… S…Æ‰˙h…… v…M…SUÙ i…** 6 ** 
sanny¡sastu mah¡b¡ho duÅkham¡ptumayogataÅ 
yogayukto munirbrahma nacire¸¡dhigacchati Verse 6 

®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O Mighty armed! (Arjuna); +™……‰M…i…& ayogataÅ — without 
karma-yoga ; ∫…z™……∫…& sanny¡saÅ — renunciation of action; +…î…÷®…¬ ¡ptum — to 
accomplish; n÷˘&J…®…¬ duÅkham — difficult; i…÷ tu — whereas; ™……‰M…-™…÷HÚ& yoga-yuktaÅ — 
committed to the life of karma-yoga ; ®…÷ x…& muniÅ — one who is capable of reasoning;  
x…  S…Æ‰̇h… na cire¸a — not after a long time (quickly); •…¿ brahma  — Brahman ; 
+ v…M…SUÙ i… adhigacchati — gains  

Renunciation of action, O Arjuna, is difficult to accomplish without 
karma-yoga. Whereas, one who is capable of reasoning, who is 
committed to a life of karma-yoga , gains Brahman quickly.  

Although sanny¡sa  and karma-yoga  are both the means to knowledge, without 
yoga, it is not easy to live the life of sanny¡sa, let alone gain knowledge. This is what 
K¤À¸a is telling Arjuna here.  

If you take the word sanny¡sa  to mean knowledge, it is certainly difficult to gain 
sanny¡sa without karma-yoga which is essential for antaÅ-kara¸a -¿uddhi, 
purification of the mind. Without antaÅ -kara¸a -¿uddhi, you cannot gain the 
knowledge. Without antaÅ-kara¸a -¿uddhi, you cannot even live a life of sanny¡sa. 
Thus, karma-yoga is the means to accomplish sanny¡sa both in terms of life-style as 
well as knowledge. 

THE NECESSITY OF LIVING A LIFE OF KARMA-YOGA 

Whether or not a person takes to the life of sanny¡sa , certain qualities of a 
sanny¡s¢ are acquired by the person if he lives the life of karma-yoga. But a person 
under the spell of r¡ga -dveÀas will find it very difficult to live a life of sanny¡sa. Such 
people sometimes take to sanny¡sa simply because they are disenchanted with life, 
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being unable to fulfil their r¡ga-dveÀas. Impelled as they are by their r¡ga -dveÀas, they 
continue to be frustrated. As a sanny¡s¢ also, a person may have to deal with the mind if 
r¡ga -dveÀas have not been resolved and therefore, he has a lot to do in addition to 
serving the guru, guru -seva . It is strictly with reference to one's r¡ga -dveÀas that the 
two life-styles are given and choice exists only in terms of these two life-styles. 

Suppose you go to a teacher with many r¡ga -dveÀas in your mind. If you are 
lucky, the teacher who knows the subject matter perhaps can help you neutralise them. 
By serving the teacher and following his instructions, you can gain antaÅ-
kara¸a -¿uddhi. What K¤À¸a points out here is that, without karma-yoga , sanny¡sa is 
not easy to accomplish. He does not say it is impossible, but he does say here that it is 
difficult to accomplish sanny¡sa  without the preparation of karma-yoga — duÅkham 
¡ptum ayogataÅ. 

You cannot become a sanny¡s¢ by will, by just deciding to do so. You need to be 
endowed with karma-yoga , yoga-yukta, meaning that you need to live a life of 
karma-yoga . One who is endowed with yoga  is one who can understand and analyse 
what is being said. Such a person is called a muniÅ , one who can understand. This is the 
person who gains Brahman — muniÅ  brahma adhigacchati. 

SANNY ËSA IS BRAHMAN  

Ny¡sa  means renunciation and sanny¡sa  means perfect or total renunciation, a 
renunciation with maturity. Sanny¡sa , s¡´khya, and Brahman all have the same 
meaning. Knowledge of Brahman is called s¡´khya , which is also called sanny¡sa. 
And sanny¡sa  is also called brahma, which is gained by the yoga -yukta, the one 
endowed with yoga, and who is a muni. Such a person gains Brahman , otherwise 
referred to as sanny¡sa , knowledge of Brahman. 

Adhigacchati means ‘goes to’ or ‘gains.’ And when does the person gain 
Brahman ? Na cire¸a, meaning not after a long time. Once a person has the maturity on 
account of karma -yoga , he or she gains Brahman quickly. How this is so, is explained 
in the next verse. 

™……‰M…™…÷HÚ…‰  ¥…∂…÷r˘…i®……  ¥… V…i……i®……  V…i…‰Œxp˘™…&* 
∫…¥…«¶…⁄i……i®…¶…⁄i……i®…… E÷Ú¥…«z… {… x…  ôÙ{™…i…‰** 7 ** 
yogayukto vi¿uddh¡tm¡ vijit¡tm¡ jitendriyaÅ 
sarvabh£t¡tmabh£t¡tm¡ kurvannapi na lipyate Verse 7 

™……‰M…-™…÷HÚ& yoga-yuktaÅ — one who is committed to a life of karma-yoga ;  ¥…∂…÷r˘…i®…… 
vi¿uddh¡tm¡ — a person who has a purified mind;  ¥… V…i……i®…… vijit¡tm¡ — one who has 
mastered the physical body (organs of action);  V…i…‰Œxp˘™…& jitendriyaÅ — one whose sense 
organs are under control; ∫…¥…«¶…⁄i…-+…i®…¶…⁄i…-+…i®…… sarvabh£ta -¡tmabh£ta-¡tm¡ — one 
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who knows oneself as the self in all beings; E÷Ú¥…«x…¬ + {… kurvan api — even though doing 
(actions); x…  ôÙ{™…i…‰ na  lipyate — is not tainted (affected) 

One whose mind is purified by being committed to a life of karma-yoga, 
who has mastered the body and has the sense organs under control, and 
who knows oneself to be the self in all beings, (such a person) is not 
affected even while doing (actions). 

In this verse, Lord K¤À¸a  tells Arjuna  in detail how one gains this knowledge and, 
at the same time, explained the meaning of the expression, na cire¸a. It takes time to 
gain the necessary maturity of the mind, and this maturity is the result of living a life of 
karma-yoga . But once this maturity is gained, not much time passes before the 
knowledge is gained, na cire¸a adhigacchati. 

A natural order is presented in this verse. Lord K¤À¸a  begins by saying that the 
person under discussion has the discipline of karma-yoga. As a result of that, the person 
becomes a vi¿uddha -¡tm¡, one whose ¡tm¡, mind, is vi¿uddha, pure. The word ¡tm¡ 
refers to the mind here and so, vi¿uddha-¡tm¡ means a person whose mind is free from 
the spell of r¡ga-dveÀas, likes and dislikes. 

Next, the person acquires a control of the physical body, meaning the organs of 
action, and also control of the organs of perception, he is a vijit¡tm¡. The word ¡tm¡  in 
vijita -¡tm¡  refers to the body, which has the ability to move and is therefore, 
synonymous with the organs of action. The movements and actions of the physical body 
must also be properly integrated. Therefore, the karma-yog¢ is one who not only has his 
senses under control but also the organs of action. 

THERE IS ONLY ONE SELF  

To have the control of the organs of action is possible only when one's mind is 
pure, when it is no longer under the spell of r¡ga -dveÀas. Thus, there is an order 
presented here, a natural order that is very beautiful. Having the discipline of 
karma-yoga , the mind is pure and, therefore, the body, mind, and senses are under one's 
control. Such a person then becomes the one who knows oneself as the self in all beings 
and is called sarvabh£ta-¡tmabh£ta-¡tm¡ . Sarva  means ‘all’ and bh£ta  means 
‘beings.’ And who are these beings? Every being from Brahm¡ji to a mosquito — all of 
them. This means that one's self is the self of all beings and that there is no other self or 
anything else apart from the self. 

Previously, the person knew the self as separate from every other self, but now the 
person knows the self to be the one who is the self of all beings. This means that the self 
is one non-dual self, the truth of all beings. Everything else being an¡tm¡, this is the 
only self there is, the non-dual self. 
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The self does not become non-dual by any process. It is only by knowledge that 
the self is discovered to be non-dual. By knowledge, the person discovers the fact that he 
or she is the non-dual self that is the self in all. In the wake of this knowledge, the person 
comes to be called sarvabh£ta-¡tmabh£ta-¡tm¡; he or she performs no action even 
though appearing to do so, being free from the sense of doership. Such a person performs 
karma according to his or her pr¡rabdha for the welfare of the world or just to sustain 
the body, but he or she is not tainted, stained or affected by the result of the karma  in 
any manner — kurvan api na lipyate. 

The person who knows that the self is the self of all cannot have the sense of 
doership. The self performs no action whatsoever because it is all-pervasive. Even 
though appearing to perform actions, the wise person is free from the notion of doership 
and is therefore, not affected by karma. This is exactly what K¤À¸a  said in the fourth 
chapter: the person who sees non-action in action and action in non-action is wise among 
people and has done all that is to be done.1 This, then, is the knowledge, sanny¡sa, 
accomplished by the wise, who is sarvabh£ta-¡tmabh£ta-¡tm¡ . 

That the ¡tm¡ in all beings is one's own ¡tm¡ is a fact, but previously the person 
did not know that. Once this knowledge takes place, the person is no longer tainted or 
affected in any way by the performance of action. The person finds himself or herself 
free of karma even while performing it. 

Where, then, is the question of the wise giving up karma? Only when you are 
affected by karma does the question of giving it up arise. In that case, even if you give 
up karma, you will still be affected by it in the sense that if you are not doing the karma 
that you should be doing, you will be doing something else. This is why the life-style of 
sanny¡sa is only appropriate if one is ready for it; otherwise it is difficult. K¤À¸a tells 
Arjuna here that only when action is given up through knowledge is there real 
sanny¡sa, wherein the person knows that he or she performs no action even while doing 
actions — kurvan api na karoti. 

K¤À¸a then goes on to explain this ‘not doing in spite of doing’ in the next two 
verses: 

x…Ë¥…  EÚ à…iEÚÆ˙…‰®…“ i… ™…÷HÚ…‰ ®…x™…‰i… i…k¥… ¥…i…¬* 
{…∂™…\∂…fih¥…x…¬ ∫{…fi∂… â…Q…z…∂x…xÉÂ MÉSUôxÉÂ º´É{…\∑…∫…x…¬** 8 ** 
naiva kiµcitkarom¢ti yukto manyeta tattvavit  
pa¿yaµ¿¤¸van sp¤¿aµjighranna¿nan gacchan svapaµ¿vasan Verse 8 

                                                                 
1 G¢t¡ – 4-18 
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|…ôÙ{…x…¬  ¥…∫…fiV…x…¬ M…fi‡˛z…÷Œx®…π…x…¬  x…… ®…π…z… {…* 
<Œxp˘™……h…“Œxp˘™……l…Êπ…÷ ¥…i…«xi… < i… v……Æ˙™…x…¬** 9 ** 
pralapan vis¤jan g¤h¸annunmiÀan nimiÀannapi 
indriy¡¸¢ndriy¡rtheÀu vartanta iti dh¡rayan Verse 9 

™…÷HÚ& yuktaÅ — one who is together; i…k¥… ¥…i…¬ tattvavit — one who knows the truth; 
{…∂™…x…¬ pa¿yan — seeing; ∂…fih¥…x…¬ s¤¸van — hearing; ∫{…fi∂…x…¬ sp¤¿an — touching;  V…Q…x…¬ 
jighran — smelling; +∂x…x…¬ a¿nan — eating; M…SUÙx…¬ gacchan — walking; ∫¥…{…x…¬ svapan 
— sleeping; ∑…∫…x…¬ ¿vasan  — breathing; |…ôÙ{…x…¬ pralapan — talking;  ¥…∫…fiV…x…¬ vis¤jan — 
releasing, M…fi‡˛x…¬ g¤h¸an — grasping; =Œx®…π…x…¬ unmiÀan — opening (the eyes);  x… ®…π…x…¬ 
nimiÀan — closing (the eyes); + {… api —even (while); <Œxp˘™…… h… indriy¡¸i — the 
organs; <Œxp˘™……l…Êπ…÷ indriy¡rtheÀu — in their objects; ¥…i…«xi…‰ vartante — are engaged; < i… 
iti — thus; v……Æ˙™…x…¬ dh¡rayan — knowing (full well);  EÚ à…i…¬ kiµcit — anything; x… B¥… 
EÚÆ˙…‰ ®… na eva karomi — I do not do at all; < i… iti — thus; ®…x™…‰i… manyeta — would 
think (thinks )  

The one who is together, who knows the truth, thinks, ‘I do not do 
anything at all,’ even while seeing, hearing, touching, smelling, eating, 
walking, sleeping, breathing, talking, releasing, grasping, opening and 
closing the eyes, (the person) knowing (full well that) the organs are 
engaged in their objects. 

In these two verses, K¤À¸a continues to describe the person who is a sarvabh£ta -
¡tmabh£ta-¡tm¡ . It is not that such a person has done away with all actions; rather, he 
or she is not affected by them in any way. The word ‘doing – kurvan’ in the previous 
verse is in the present continuous tense, meaning that, while doing action, the 
sarvabh£ta-¡tmabh£ta-¡tm¡ is not affected by the action or its result. 

How can a person who performs action not be affected by the result of the action? 
Whether the person likes it or not, the result is slapped on him or her by the law of 
karma. Does K¤À¸a  really mean that the person who has this knowledge is not affected 
by the results of action? Yes, because the person does not look upon himself or herself as 
the kart¡, the doer, and is therefore, not affected by the result. K¤À¸a explains this in 
these two verses, giving number of examples of the various actions that such a person 
performs — seeing – pa¿yan, hearing – s¤¸van, touching – sp¤¿an , smelling – jighran, 
eating – a¿nan , walking – gacchan, sleeping – svapan, breathing ¿vasan, talking – 
pralapan, releasing – vis¤jan, grasping – g¤h¸an, opening the eyes – unmiÀan , and 
closing the eyes – nimiÀan. Thus, the word kurvan of the previous verse is explained 
elaborately in this way in this verse.  



Chapter 5 209 

Actions can be either voluntary or involuntary. Or they can be both, like breathing 
and opening and closing the eyelids. The activities mentioned in this verse stand for both 
voluntary and involuntary actions.  

Each sense organ and organ of action has its own function to perform, its own 
purpose to serve. For example, the eyes see, the ears hear, and the legs walk. And the 
one who knows this is described here as yukta, tattvavit. Tattvavit  means the knower 
of the truth of oneself and yukta  means sam¡hita , a person who is together. Thus, the 
same person who was previously referred to as yoga -yukta and sarvabh£ta -¡tmabh£ta -
¡tm¡ is called yukta  and tattvavit here. 

The person who is together and who knows the truth of the ¡tm¡ knows the self to 
be one who performs no action. He knows that — ‘I do not do anything — naiva kiµcit 
karomi.’ Unless a person is a yukta, together, he or she cannot be a tattvavit, wise. 
Therefore, the words yukta and tattvavit  are used here to describe the wise person.  

LORD KÎâÛA IS NOT GIVING A MANDATE HERE 

Lord K¤À¸a  is not giving a mandate to Arjuna, as the mood of the verb, manyeta , 
here might suggest. He is not saying, ‘You must look upon yourself as one who per forms 
no action.’ What he is saying is that a person who is yukta and tattvavit does not 
consider (na  manyate) the self to be the performer of any action. Rather, the person 
knows, ‘I perform no action.’ 

Is this because there is no action performed by the person? No, even while 
appearing to perform all these actions — seeing, hearing, touching, etc., the person 
knows that it is the sense organs and organs of action which are engaging themselves in 
their own spheres of activity, indriy¡rtheÀu vartante. And, knowing this very well, 
dh¡rayan , what does the person think while doing these actions? ‘I perform no action 
whatsoever, naiva  kiµcit karomi.’ 

This means that aham , the ¡tm¡, is akart¡ and performs no action. This person 
does not have the notion of doership in the self, meaning that he or she does not look 
upon the self as a doer. The tattvavit understands that the sense organs and organs of 
action are simply doing their jobs. 

In the next verse, the karma-yog¢ is again discussed: 

•…¿h™……v……™… EÚ®……« h… ∫…É∆Û i™…Ci¥…… EÚÆ˙…‰ i… ™…&* 
 ôÙ{™…i…‰ x… ∫… {……{…‰x… {…s{…j… ®…¥……®¶…∫……** 10 ** 
brahma¸y¡dh¡ya karm¡¸i sa´gaÆ tyaktv¡ karoti yaÅ 
lipyate na sa p¡pena padmapatramiv¡mbhas¡ Verse 10 
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™…& yaÅ — the one who; ∫…ÉÛ®…¬ sa´gam — attachment; i™…Ci¥…… tyaktv¡ — giving up; 
EÚ®……« h… karm¡¸i — actions; •…¿ h… brahma¸i — unto Brahman ; +…v……™… ¡dh¡ya  — 
offering (one's actions); EÚÆ˙…‰ i… karoti — performs; ∫…& saÅ — he; {…s{…j…®…¬ +®¶…∫…… <¥… 
padmapatram ambhas¡  iva — like (how) the leaf of a lotus (is not wetted) by water; 
{……{…‰x… p¡pena  — by sin; x…  ôÙ{™…i…‰ na  lipyate — is not affected 

The one who performs actions, giving up attachment, offering (one's 
actions) unto Brahman, is not affected by sin, just as the leaf of a lotus 
(is not wetted) by water. 

Here, karm¡¸i refers to all actions, those enjo ined by the Veda as well as all other 
actions. And how are these actions to be performed? Giving up attachment — sa´gaÆ 
tyaktv¡ — for the results of one's actions and offering all actions to Ì¿vara , the Lord — 
brahma¸i ¡dh¡ya . From this we understand that it is the karma-yog¢ who is being 
discussed here.  

When it is said that the karma-yog¢ offers his or her actions to the Lord, it implies 
giving up one's attachment. Here a question may arise as to, how is it that one offers 
one's actions unto Ì¿vara . I am walking, talking, seeing, hearing, and doing various 
things. How can I offer these actions unto the Lord? I can understand that placing 
flowers or fruit at the altar of the Lord is an offering, but how can all these actions be an 
offering? When I am cooking, cleaning the floor, or washing the dishes, how does this 
action become an offering to the Lord? 

HOW ONE'S ACTIONS CAN BECOME OFFERINGS 

We have already seen how one's actions can be offerings.1 This is a very crucial 
point in terms of understanding karma-yoga  and dharma. We have seen that dharma is 
two-fold — s¡m¡nya-dharma  and vi¿eÀa-dharma. S¡m¡nya-dharma is a term used 
to denote universal values such as not hurting others, not stealing, not doing things that I 
do not want others to do to me.  

The other kind of dharma, vi¿eÀa -dharma, which is born out of 
s¡m¡nya-dharma , refers to what you have to do in a given situation, given the role you 
are playing. Every role has a script and that script becomes vi¿eÀa-dharma, which is 
governed by s¡m¡nya-dharma. This s¡m¡nya-dharma  and vi¿eÀa-dharma  is nothing 
but Ì¿vara . Only when Ì¿vara  is looked upon as dharma can there be an attitude of 
offering one's actions unto the Lord. Only then will it work. Otherwise, performing one's 
actions in this way becomes Ì¿vara's mandate which you have to obey. Of course, you 
can take what is being said here as a mandate and follow it, or you can look upon the 
dharma  itself as Ì¿vara, which is how it is presented in the G¢t¡ . 
                                                                 

1 Refer to G¢t¡ – 2-47 (Vol 1) 
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We will see in the eighteenth chapter how Ì¿vara  and dharma are non-separate, 
the creation being pervaded by Ì¿vara  — yena sarvaÆ idaÆ tatam.1 Since the Lord is 
both the material and the maker, the creation is non-separate from the creator. Any 
natural order is a part of the creation, not something that some individual has created; it 
is universal — universal dharma.  

In the eighteenth chapter, Lord K¤À¸a  says that your action becomes a worship of 
the Lord when you perform your duty, sva-karma, the action that is to be done by you at 
a given time and place. 2 By doing this, antaÅ-kara¸a -¿uddhi is gained. By living a life 
of karma-yoga , antaÅ -kara¸a -¿uddhi takes place, after which the knowledge can be 
gained. This, then, is what is meant by karma-yoga . 

DHARMA IS ÌáVARA 

What we call dharma  is to be looked upon as Ì¿vara ; then, offering actions to the 
Lord is possible. Even if you look upon dharma as the mandate of Ì¿vara, there is no 
problem. But a mandate implies a master-servant situation, wherein the faithful, obedient 
servant goes about doing what is to be done without necessarily knowing why, simply 
because it is the mandate of the master. The servant's will is surrendered to the will of 
mandator, the master. In the same manner, the individual may surrender his or her will to 
the Lord, which is also ¢¿vara-arpa¸a-buddhi. 

Thus, either you take the dharma  as a mandate or you take it as Ì¿vara. Either 
way, this awareness of Ì¿vara makes you a devotee. A devotee is the one who is aware 
that the mandate or the dharma is non-separate from Ì¿vara. Such people alone are 
devotees. They alone can be karma-yog¢s. 

A karma-yog¢ is a devotee. What is commonly called bhakti-yoga is actually 
karma-yoga , because only a devotee can perform actions as an offering to the Lord. 
Thus, the karma-yog¢  performs an action saying, ‘I perform this action for the sake of 
Ì¿vara — meaning according to His mandate, His order. I happen to be in this situation 
and this is to be done. Let it be an offering, arpa¸a , to the Lord.’ In his commentary of 
this verse, áa´kara  equates this attitude to that of a servant who goes about doing 
various actions for the sake of the master. 

This expression. ‘For the sake of Ì¿vara’ is further qualified in the verse by the 
words, ‘sa´gaÆ tyaktv¡ .’ Sa´ga  means attachment, implying that the person is 
impelled or dictated by r¡ga-dveÀas. And tyaktv¡ means giving up. When you are 
impelled by likes and dislikes, you are performing action for your own sake. Whereas, if 
you sacrifice your likes and dislikes and perform action with the awareness of dharma, 
then you are doing it for the sake of Ì¿vara. 

                                                                 
1 G¢t¡ – 18-46 
2 G¢t¡ – 18-46 
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You have no problem if what you have to do for the sake of Ì¿vara happens to be 
in agreement with your r¡ga and what you should not do happens to be in agreement 
with your dveÀa. Then you are a bhakta and your actions become spontaneous. Only 
when your r¡ga -dveÀas are against dharma  does the conflict arise.  

Therefore, what does a karma-yog¢  do? He or she conforms to dharma, even 
though it may be unpleasant. In this way, the action of the karma-yog¢ becomes an 
offering to Ì¿vara . 

In the next verse K¤À¸a describes the kinds of action that a karma-yog¢  engages 
in, and their purpose: 

EÚ…™…‰x… ®…x…∫…… §…÷r˘¨… E‰Ú¥…ôËÙ Æ˙Œxp˘™…ËÆ˙ {…* 
™……‰ M…x…& EÚ®…« E÷Ú¥…«Œxi… ∫…É∆Û i™…Ci¥……i®…∂…÷r˘™…‰** 11 ** 
k¡yena manas¡ buddhy¡ kevalairindriyairapi 
yoginaÅ karma kurvanti sa´gaÆ tyaktv¡tma¿uddhaye Verse 11 

™……‰ M…x…& yoginaÅ  — karma-yog¢s; ∫…ÉÛ®…¬ sa´gam — attachment; i™…Ci¥…… tyaktv¡ — 
giving up; +…i®…-∂…÷r˘™…‰ ¡tma-¿uddhaye — for the purification of the mind; E‰Ú¥…ôËÙ& 
kevalaiÅ — purely (without being impelled by likes and dislikes); EÚ…™…‰x… k¡yena — with 
the body; ®…x…∫…… manas¡  — with the mind; §…÷r˘¨… buddhy¡ — with the intellect; <Œxp˘™…Ë& 
+ {… indriyaiÅ api — and also with the senses; EÚ®…« karma — action; E÷Ú¥…«Œxi… kurvanti 
— perform  

Giving up attachment, karma-yog¢s perform action purely (without 
attachment) with the body, mind, intellect, and also by the senses, for the 
purification of the mind.  

In this verse, we see what the karma-yog¢s do, how they do it, and why they do it. 
The karma-yog¢ performs action by using his or her instruments or means, kara¸as — 
the physical body, the mind, the senses, and the intellect. 

Since everyone performs actions using the body, mind, senses, and intellect, why 
does K¤À¸a say here that the karma-yog¢  performs actions in this way? The karma-yog¢ 
does exactly what others do with only one difference — giving up attachment, sa´gam 
tyaktv¡ . Both the avivek¢ , a person without discrimination, and the vivek¢ , karma-yog¢ , 
may appear to perform action in a similar way, but the vivek¢ does it having given up 
attachment to the results of action. 

We have already seen what giving up attachment means. All one's actions are 
offered to the Lord without the mind being dictated by r¡ga-dveÀas. This is the reason 
why the adjective kevalaiÅ  is used here. KevalaiÅ means ‘purely,’ without likes and 
dislikes. This attitude is called ¢¿vara-arpa¸a-buddhi. With ¢¿vara -arpa¸a-buddhi, the 
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yog¢ performs actions. Giving up attachment also means that the results of one's actions 
are taken as pras¡da, a gift from the Lord. Actions are done in keeping with dharma, 
which is Ì¿vara . This, then, is how actions are performed by the karma-yogi. 

And what do karma-yog¢s get out of performing action in this way? They perform 
action purely for antaÅ -kara¸a-¿uddhi, for purifying the mind, ¡tma-¿uddhaye, 
nothing more. They do not perform action for their own pleasure and security as the 
avivekis do. This is the only difference. 

Between the karma-yog¢ and the jµ¡n¢ , there is one more difference. The jµ¡n¢ 
does not have the notion of doership. The jµ¡n¢  knows that the self is not the doer, he 
knows very clearly that he performs no action whatsoever. All that is happening when an 
action takes place is that the sense organs are engaged in their respective fields. Thus, the 
difference between the jµ¡n¢ and the karma-yog¢ is that jµ¡n¢  does not have the sense 
of doership whereas the karma-yog¢ does. But the karma-yog¢  has the proper attitude, 
¢¿vara-arpa¸a-buddhi, the awareness of Ì¿vara  and, therefore, he or she gains antaÅ-
kara¸a -¿uddhi. 

Because karma-yog¢s are mumukÀus, they perform actions as a means for mokÀa 
just as sanny¡s¢s do, whereas those who are not mumukÀus perform actions for the sake 
of results. Karma-yoga  is primarily for purifying the mind so that the knowledge can be 
gained, but it is not a direct means for mokÀa . This is why it is said that karma-yog¢s 
perform action for the sake of antaÅ-kara¸a-¿uddhi, which prepares the mind for 
knowledge. 

Further, K¤À¸a  says: 

™…÷HÚ& EÚ®…«°Úô∆Ù i™…Ci¥…… ∂……Œxi…®……{…Ó…‰ i… x…Ë ¢ˆEÚ“®…¬* 
+™…÷HÚ& EÚ…®…EÚ…Æ‰˙h… °Úô‰Ù ∫…HÚ…‰  x…§…v™…i…‰** 12 ** 
yuktaÅ karmaphalaÆ tyaktv¡ ¿¡ntim¡pnoti naiÀ¶hik¢m 
ayuktaÅ k¡mak¡re¸a phale sakto nibadhyate Verse 12 

™…÷HÚ& yuktaÅ — the one who is endowed with (karma-yoga); EÚ®…«°ÚôÙ®…¬ karma-phalam 
— the result of action; i™…Ci¥…… tyaktv¡  — giving up; x…Ë ¢ˆEÚ“®…¬ naiÀ¶hik¢m — born of a 
commitment to a life of karma-yoga; ∂……Œxi…®…¬ ¿¡ntim — composure; +…{…Ó…‰ i… ¡pnoti — 
gains; +™…÷HÚ& ayuktaÅ — one who is not committed to a life of karma-yoga ; EÚ…®…EÚ…Æ‰˙h… 
k¡ma-k¡re¸a — led by desire; °Úô‰Ù ∫…HÚ& phale saktaÅ — (being) attached to the result 
(of action);  x…§…v™…i…‰ nibadhyate — is bound  

The one who is endowed with (karma-yoga), giving up the result of 
action, gains a composure born of a commitment to a life of karma-yoga. 
(Whereas) one who is not committed to a life of karma-yoga, led by 
desire, is bound, (being) attached to the result (of action). 
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In this verse, Lord K¤À¸a  explains the meaning of ‘purification of the mind.’ Such 
a mind is what is implied here by the word ¿¡nti, meaning composure. To the extent that 
one has a pure mind, to that extent is his or her degree of composure. 

This ¿¡nti is gained because of a certain freedom from r¡ga-dveÀas that is gained 
by living a life of karma-yoga . Pras¡da -buddhi is an attitude wherein there is a glad 
acceptance of whatever comes. Whatever comes now and whatever has happened before 
are taken gladly, cheerfully. This means that nothing is taken personally, either as 
something that has happened to me or something that I have accomplished. And this is 
only possible when there is pras¡da -buddhi. 

The karma-yog¢  does not impute to the self all the omissions and commissions of 
the past. And, with reference to the present, whatever happens is taken as pras¡da. He 
or she is not dictated by r¡ga -dveÀas. 

BEING IN HARMONY WITH THE ORDER THAT IS ÌáVARA  

As long as your likes and dislikes dictate your activities, you are bound to have 
problems of frustration, anger, and so on. Because of the pressure of r¡ga -dveÀas, such 
problems cannot be avoided. Whereas, if you have ¢¿vara-arpa¸a-buddhi, devotion to 
the Lord or an awareness of the Lord as dharma, you are in harmony with the Lord. 
This is why there is always a sense of relief when you do something that is right. There 
is a certain satisfaction because there is no rubbing against the law. You know what is 
right and, if this is done, you find you are in harmony. There is no conflict. This absence 
of conflict is ¿¡nti. On the other hand, if you go against the dharma in order to fulfil 
your r¡ga-dveÀas, conflict, a¿¡nti will result. 

The yukta referred to in this verse is the karma-yog¢ , the person who performs 
action in accordance with the dharma of Ì¿vara  or the dharma  that is Ì¿vara. We saw 
how, if dharma  is taken as the mandate of Ì¿vara, there is a master-servant relationship, 
wherein you become the servant and the Lord is the master. Then you simply do what 
you have to do, and what is expected of you, given the situation in which you ar e placed. 
In this way, there is a conformity to the natural order, Ì¿vara's order, which gives you 
¿¡nti. 

And, if you look upon dharma as Ì¿vara, which is how dharma  is presented in 
the G¢t¡, you become a contributor. As an individual you are endowed with certain 
means of action — hands and legs, for example — and with these you participate. You 
are not a mere witness; you are an active participant in the creation, which itself is 
Ì¿vara's order. In keeping with the order, there is a huge offering, yajµa going on and 
you contribute to it through active participation. This active participation is nothing but 
doing what is to be done by you when it is to be done.  



Chapter 5 215 

If something is to be done by me right now, and I do it for Ì¿vara  and not just for 
fulfilling my r¡ga -dveÀas, I enjoy a certain attitude which gives me composure. I give 
up the results of my action in the sense that there is no reaction on my part, whatever be 
the result. I simply accept the karma-phala  as pras¡da. 

WHATEVER HAPPENS IS ACCEPTABLE TO ME 

Since the action is not done for the fulfilment of r¡ga -dveÀas, there is no 
attachment to the actions and their results. The karma-yog¢ does not desire that a given 
thing should happen or that some other thing should not happen. The person does not 
impose this kind of pressure on himself or herself. This pressure is something that you 
can happily be without since it is always possible that what you wish should happen may 
not happen, and what you do not want to happen can certainly happen. The only way to 
deal with such happenings is to have the attitude that whatever happens is acceptable. 
Otherwise, you will always have to cope with a sense of failure because, to use the 
vernacular, you do not call all the shots. And, since you do not call all the shots, you had 
better accept things as they are and do what you can do. 

This is the attitude of the karma-yog¢ when he or she says, ‘I perform actions for 
Ì¿vara.’ And, with this attitude, buddhy¡ , having given up the results of action, the 
person gains composure,  ¿¡ntim ¡pnoti. This is what is meant by purification of the 
mind, antaÅ -kara¸a-¿uddhi. AntaÅ-kara¸a -¿uddhi is nothing but ¿¡nti, an inner 
leisure because there is a glad acceptance of what is. 

If you do not accept your past, for example, who is going to suffer? Whether 
anyone else accepts your past or not, you must accept it because you are the one who 
suffers if you do not. Of course, there may be people who do not accept your past, for 
whom there is no forgiveness for the sins of others, but you must accept it, at least. The 
glad acceptance of the past, whatever it is, brings about ¿¡nti. 

KARMA-YOGA IS NOT A TECHNIQUE 

There is no technique involved in gaining this ¿¡nti. If it were born of a technique, 
it would not last long because any technique wears out. Either the technique becomes 
monotonous or it becomes inadequate in itself to significantly change you, the person. 
Techniques can be useful, but they cannot change the person. A restless person continues 
to be restless; an angry person continues to be angry. 

And, just as a technique will not give you the kind of ¿¡nti being discussed in this 
verse, so too, situations cannot give it to you. This is because the situation itself changes 
or it eventually becomes monotonous. In either case, the ¿¡nti is lost. For example, when 
you go to a beautiful beach, you become happy, a state of mind that is also ¿¡nti. But 
this happiness depends entirely upon the situation. How long will you be able to enjoy 
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the sand and so on unless, of course, you are a beach bum? Even a beach bum cannot be 
that happy when there is no surf. 

What happens here is similar to the principle of diminishing utility in the 
economics of Adam Smith. When you are hungry, food is very valuable but when you 
are not hungry, it is no more as valuable. As the utility of the food diminishes, so does 
your value for it. Every situational ¿¡nti is governed in the same way.  

Karma -yoga is not a technique, like pr¡¸¡y¡ma , for instance. Pr¡¸¡y¡ma can 
give you a certain ¿¡nti, which you can utilise to understand yourself and your mind. 
Thus, it is a useful discipline, but it cannot give you the ¿¡nti being discussed here 
because you cannot do pr¡¸¡y¡ma all the time. 

Unlike a technique or a discipline, karma-yoga  is not a particular action. There is 
no particular  situation in which you follow karma-yoga . Karma-yoga is your life and, 
as a karma-yog¢ , you are a devotee, whose devotion is not spasmodic. It is not 
something that comes every now and then, and then goes away. A person who has 
¢¿vara-arpa¸a-buddhi is one who is abidingly devoted to Ì¿vara, taking things as they 
come. And when such a person performs action, he or she conforms to dharma . This 
awareness of Ì¿vara is what brings about the change in the person.  

RELATIVE áËNTI AND SVARÍPA-áËNTI  

NaiÀ¶hik¢Æ ¿¡nti, a composure, ¿¡nti, born of a commitment, niÀ¶h¡ , can be 
understood either as relative composure or absolute composure, depending upon the 
interpretation of the word niÀ¶h¡. NiÀ¶h¡ can be yoga -niÀ¶h¡, commitment to the life of 
karma-yoga , or it can be jµ¡na-niÀ¶h¡ , abidance in knowledge. The ¿¡nti born of 
yoga-niÀ¶h¡ will be a relative ¿¡nti, meaning that there is a certain degree of composure, 
which helps you gain the knowledge. Because of the purity of the antaÅ-kara¸a, 
characterised by a relative degree of ¿¡nti, the person gains jµ¡na-niÀ¶h¡  as a result of 
which the person gains absolute ¿¡nti, par¡  ¿¡nti. Thus, there is an order here — yoga - 
niÀ¶ha-¿¡nti, followed by jµ¡na-niÀ¶ha-¿¡nti. 

áa´kara  explains this order in his commentary of the verse. First, there is a ¿¡nti 
gained by antaÅ -kara¸a -¿uddhi or sattva-¿uddhi, sattva  being another word for 
antaÅ-kara¸a, the mind. When one has sattva-¿uddhi, as a result of which, 
self-knowledge is gained — there is ¡tma-jµ¡na-pr¡pti. When knowledge is gained, 
there is sarva-karma-sanny¡sa, renunciation of all karma. Ëtm¡  being free from the 
sense of doership, the person knows, ‘I perform no action.’ This renunciation of action 
by knowledge is in fact jµ¡na-niÀ¶h¡. And the one who has this knowledge of the ¡tm¡ 
has svar£pa-¿¡nti. 

There being two niÀ¶h¡s, both are pointed out here as the basis for ¿¡nti — the 
¿¡nti born out of knowledge and ¿¡nti born out of karma-yoga. One is relative ¿¡nti 
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and the other, svar£pa ¿¡nti, is absolute ¿¡nti, par¡ ¿¡nti. Just as there is relative 
¡nanda , happiness, and the ¡nanda  that is the very nature of ¡tm¡, the svar£pa -
¡nanda . Svar£pa -¡nanda is my nature, meaning that I am free from all limitations, I 
am fullness itself, I am the whole, whereas relative ¡nanda  is the experiential happiness 
dependent upon the disposition of the mind. AntaÅ-kara¸a-¿uddhi results in relative 
¿¡nti, whereas knowledge, jµ¡na , gives you the svar£pa-¿¡nti, the ¿¡nti, that is your 
nature. 

Between gaining the relative ¿¡nti that comes from a life of karma-yoga and 
gaining the ¿¡nti that is the svar£pa of oneself, several stages mentioned in verse 7 of 
this chapter have already occurred — vi¿uddha-¡tm¡ , vijit¡tm¡ and so on. It was also 
said that the wise man was sarvabh£ta -¡tmabh£ta -¡tm¡, the one who knows the self as 
the self in all beings. This knowledge has to take place to convert the relative ¿¡nti to 
svar£pa-¿¡nti. 

WHAT HAPPENS WHEN A PERSON DOES NOT FOLLOW KARMA-YOGA? 

The second half of this verse is an example of how the G¢t¡  sometimes states the 
positive, followed by the negative, in order to emphasise the positive. The first line 
reveals what happens when a person is committed to a life of karma-yoga. To emphasise 
the value of karma-yoga, the second line of this verse tells what happens when a person 
does not follow this life-style. Such a person is referred to as ayukta here, one who is 
not endowed with karma-yoga . 

The ayukta  performs karma as dictated by r¡ga-dveÀas, rather than for the sake 
of Ì¿vara. He performs karma to fulfil his likes and dislikes and not because of any 
consideration for the natural order. Thus, the ayukta performs action only for his own 
sake and fails to recognise the cosmic ecology, the divine ecology, the order that is there. 
This person is completely oblivious to the fact that there is an order, a dharma, and thus 
performs action strictly to fulfil his desires, k¡ma. Because of the commitment to k¡ma, 
meaning r¡ga-dveÀas, the person is committed to the results of action, karma-phala  
rather than to the dharma  that is Ì¿vara. 

Thus, we have two opposing situations — actions performed for my own sake to 
fulfil my r¡ga -dveÀas, and actions performed for the sake of the world, loka -
sa´grah¡rtham, or for the sake of Ì¿vara . 

When a person is dictated by r¡ga-dveÀas, consideration for rig ht and wrong is set 
aside. The ayukta  remains bound, nibadhyate, to karma and karma-phala, to pu¸ya 
and p¡pa, and therefore, to the cycle of birth and death. Even in this life, let alone in 
future lives, the person is bound by sukha-duÅkha , being tossed from one to the other 
all the time as the barometer of the mood goes up and down. Today, the person is up and 
tomorrow he is down. Deflation and inflation are always there. Why? Because the ego is 
so huge, so obese, that it inflates and deflates constantly. Therefore, K¤À¸a  says to 
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Arjuna here ‘May you become a karma-yog¢. Once you become a karma-yog¢, you will 
gain the ¿¡nti that will lead you to jµ¡na-niÀ¶h¡. 

Lord K¤À¸a  explains this jµ¡na-niÀ¶h¡ in the next verse: 

∫…¥…«EÚ®……« h… ®…x…∫…… ∫…z™…∫™……∫i…‰ ∫…÷J…∆ ¥…∂…“* 
x…¥…u˘…Æ‰˙ {…÷Æ‰˙ n‰˘Ω˛“ x…Ë¥… E÷Ú¥…«z… EÚ…Æ˙™…x…¬** 13 ** 
sarvakarm¡¸i manas¡ sannyasy¡ste sukhaÆ va¿¢ 
navadv¡re pure deh¢ naiva kurvanna k¡rayan Verse 13 

¥…∂…“ va¿¢ — one who is self-controlled; n‰̆Ω˛“ deh¢ — the indweller of the physical body; 
®…x…∫…… manas¡  — mentally (by knowledge); ∫…¥…«-EÚ®……« h… sarva-karm¡¸i — all actions; 
∫…z™…∫™… sannyasya  — having renounced; x…¥…-u˘…Æ‰˙ {…÷Æ‰˙ nava -dv¡re pure — in the nine-
gated city (the body); B¥… eva — indeed; x… E÷Ú¥…«x…¬ na  kurvan — not acting; x… EÚ…Æ˙™…x…¬  
na  k¡rayan — not causing (others) to act; ∫…÷J…®…¬ sukham — happily; +…∫i…‰ ¡ste — 
remains  

The indweller of the physical body, the one who is self-controlled, having 
renounced all actions mentally (by knowledge), remains happily in the 
nine -gated city (the body) neither performing action, nor causing (others) 
to act. 

Here, the jµ¡na-niÀ¶h¡  is discussed by presenting the sanny¡s¢ who has 
renounced all actions by knowledge. 

We have seen previously the two meanings of sanny¡sa, one being the 
renunciation of action by will when a person takes to a life of sanny¡sa  and the other 
being renunciation of action by knowledge. This latter sanny¡sa  — renunciation of all 
action by knowledge — is the one discussed in this verse. 

Because this knowledge takes place in the mind, the word manas, the mind, is 
used here in the sense of knowledge. Mentally, one gives up all karmas. How? By 
knowledge. Therefore, manas¡ means jµ¡nena, by knowledge — by knowing that the 
¡tm¡, ‘I,’ performs no action. 

The person who has this knowledge is called va¿¢ here, one who has his 
personality together. Va¿a means control. Bringing any power, like money or a 
kingdom, under your control is called va¿¢kara¸a . 

What you can have under your control is your body, mind, and senses. In fact there 
is nothing else in your va¿a , not even your child. Otherwise, the child would always do 
as you say which is not what happens. Therefore, only your own body, mind and senses 
can be in your control and the person in whose control these are, is called a va¿¢. 



Chapter 5 219 

THE INDWELLER OF THE BODY  

A jµ¡n¢ is naturally a va¿¢ and in this verse, is also referred to as deh¢, one who 
dwells in the physical body, deha. K¤À¸a says here that the one who has everything 
under control, the indweller of the body, deh¢, having given up all actions by knowledge, 
remains happily in the nine-gated city, nava -dv¡re pure. This nine-gated city is the 
physical body which has nine apertures or gates — the two sockets of the eyes, the two 
nostrils, the two ears, and a mouth, and the two lower apertures for rejection make a total 
of nine. And in this nine-gated city, the jµ¡n¢ remains happily.  

Here, one can raise an objection. Since everyone dwells in the physical body, why 
does K¤À¸a make a point of saying that the jµ¡n¢ alone dwells in the body? The reason 
is that people do not know that they are dwelling in the body. If you ask them where they 
are located, they will say, ‘I live in this city, in this area, on this street, in this building, in 
this apartment,’ and so on. They all see themselves located somewhere, but no one says, 
‘I am seated in my body.’ They take the body to be the self and the body is seated 
somewhere; and so, they think the self is located in that place. The ignorant do not know 
that the body is the place where the self dwells, and that the body is not the self. 

To make it clear that the body is not the self, Lord K¤À¸a describes the body here 
as a nine-gated city in which the person, the self, dwells. The wise man knows, ‘I am not 
the body; I dwell in the body.’ This is why giving up all action, knowing that action is 
nothing but the sense organs being engaged in their respective fields, the jµ¡n¢  says, ‘I 
perform no action,’ and remains happily in the body. 

The jµ¡n¢ knows that he or she does no work. And, if you do not do any work, 
how can you get worked up about anything? Therefore, for the jµ¡n¢ , there is no 
problem; he or she simply remains happily, sukham ¡ste. People think that they would 
be happy if they did not have work. But, in fact, no one works at all because the self is 
actionless. The wise man knows this and, therefore, work is not a burden for him at all. 

ËTMË DOES NOT CAUSE ANY ACTION EITHER  

We saw in the third chapter how no one can completely give up all action — na hi 
ka¿cit kÀa¸amapi j¡tu tiÀ¶hati akarmak¤t1. Even in deep sleep, certain involuntary 
activities are going on. In the eighteenth chapter also, K¤À¸a would say that it is not 
possible for one who has a physical body to give up all actions entirely — na hi 
dehabh¤t¡ ¿akyaÆ tyaktuÆ karm¡¸i a¿eÀataÅ.2 As long as the person is alive, some 
action will go on.  

                                                                 
1 G¢t¡ – 3-5 
2 G¢t¡ – 18-11 
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Why then does K¤À¸a  say here that all actions are given up by the jµ¡n¢? If it is 
not possible to give up all actions completely, how does the jµ¡n¢ renounce all actions? 
This verse tells us that they are given up mentally — manas¡  sannyasya. The word 
manas¡  makes it clear that renunciation by knowledge is what is meant here — the 
knowledge that ¡tm¡ , ‘I,’ performs no action whatsoever. We may think that ¡tm¡  itself 
does not perform action but pe rhaps it makes the mind, the intellect, and so on, perform 
action. But ¡tm¡ neither performs actions — na karoti, nor directs, the body, the senses, 
the mind or the intellect to perform action — na k¡rayati. This is what is meant by 
saying that the jµ¡n¢ has renounced all action by knowledge. And with this knowledge 
the jµ¡n¢ abides in the happiness, fullness, that is his or her own nature. 

THE MASTER OF THE NINE-GATED CITY  

In a walled city, there would always be a king, a sv¡m¢, or master of the various 
activities going on inside the city. The wise person is also called a sv¡m¢ because he or 
she is the master of the body, mind, and senses. This sv¡m¢ dwells in the body, the 
nine-gated city, and remains happily, sukham ¡ste, because he or she does not identify 
with the body, mind, and senses. 

This sv¡m¢ understands that physical body-mind-sense complex is a city, pura , 
and that he is the pura -sv¡m¢, the master of the city, performing no action. This person 
does not have the problems that a king has because he knows that ¡tm¡ neither performs 
action nor causes others to perform action. K¤À¸a  said the same thing in the second 
chapter when he told Arjuna that the one who knows the ¡tm¡  kills no one nor causes 
anyone to kill.1 Such a person performs no action whatsoever, either directly or 
indirectly.  

The nature of ¡tm¡  is consciousness and, therefore, it performs no action. At the 
same time, no action is possible without the ¡tm¡ . Thus, there is no seer without the 
¡tm¡, but ¡tm¡  is not the seer; there is no hearer without the ¡tm¡ , but ¡tm¡ is not the 
hearer. Knowing this is what is meant by manas¡  sannyasya, renouncing mentally, in 
terms of knowledge. Seeing, I perform no action of seeing; hearing, I perform, no action 
of hearing; thinking, I perform no action of thinking. 

Ëtm¡, ‘I,’ never performs any action. Ëtm¡  never performed action before, nor 
does ¡tm¡  perform action now. Previously, the person did not know that and now he or 
she does. Knowing this fact, he or she is free from all doing. 

                                                                 
1 G¢t¡ – 2-21 
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In the next verse,  K¤À¸a goes on to describe this freedom. 

x… EÚi…fi«i¥…∆ x… EÚ®……« h… ôÙ…‰EÚ∫™… ∫…fiV… i… |…¶…÷&* 
x… EÚ®…«°ÚôÙ∫…∆™……‰M…∆ ∫¥…¶……¥…∫i…÷ |…¥…i…«i…‰** 14 ** 
na kart¤tvaÆ na karm¡¸i lokasya s¤jati prabhuÅ 
na karmaphalasaÆyogaÆ svabh¡vastu pravartate Verse 14 

|…¶…÷& prabhuÅ — the one who is self-effulgent (¡tm¡ ); ôÙ…‰EÚ∫™… lokasya — for any 
person; EÚi…fi«i¥…®…¬ kart¤tvam — doership; x… ∫…fiV… i… na s¤jati — does not create; x… EÚ®……« h… 
(∫…fiV… i…) na  karm¡¸i (s¤jati) — nor (does he create) actions; x… EÚ®…«-°ÚôÙ-∫…∆™……‰M…®…¬ (∫…fiV… i…) 
na  karma -phala-saÆyogam (s¤jati) — nor the connection with the results of action;  
i…÷ tu  — but; ∫¥…¶……¥…& svabh¡v¡Å  — one's own nature; |…¥…i…«i…‰ pravartate — leads to 
action  

Ëtm¡ creates neither doership nor action for any person nor the 
connection with the results of action. But one's own nature leads to 
action. 

In this verse, we are told why the wise person can remain happily in the physical 
body. Ëtm¡, the one who is self-existent, is called prabhu here. Existence cannot be 
established unless there is consciousness, and therefore, that which is self -existent must 
be self-effulgent, and is called prabhu here.  

And this prabhu  does not create, na  s¤jati, doership, kart¤tva, for the person, 
lokasya . Ëtm¡ does not issue order to anyone, and therefore, does not create doership in 
anyone.  

Doership can be created in you if someone orders you, ‘Please do this!’ and you do 
it. Ëtm¡ does not ask anyone to do anything, nor does it ask the mind, the intellect, or 
the memory to do, to think, to decide. It does not say, ‘Come on, recollect! Get 
depressed! Get angry! Learn Ved¡nta!’ It does not issue such orders to anyone. It is not 
the cause of doership within oneself, nor is it the cause of anyone else's doership. 

The person who knows this was described in the previous verse as a va¿¢ meaning 
master, one who is seated happily inside the nine-gated city, the physical body, just as a 
king sits in his walled city with many gates. There is, however, as in all illustrations, a 
defect in this comparison between a king and a va¿¢. All the work is done by others, but 
still the king is a kart¡, a doer. He sits on his throne wearing a crown and wields the 
royal sceptre of power. 

The question now is, is ¡tm¡ also a doer, like a king? Is ¡tm¡  seated in its inner 
chambers ordering the mind, the intellect, and so on, to do this and that? If so, ¡tm¡ 
would also be a kart¡, a doer. In response to this question, Lord K¤À¸a  says that ¡tm¡ 
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does not create or cause doership, kart¤tvaÆ na s¤jati, meaning that even indirectly the 
¡tm¡ is not involved in doing anything. 

Now a question may arise here. While I can understand that ¡tm¡  is not a doer, is 
it not the ¡tm¡  that makes the mind and senses function? Even the ¿ruti describes the 
¡tm¡  as the ear of the ear, ¿rotrasya ¿rotram , the mind of the mind, manaso  manaÅ, 
the eye of the eye, cakÀuÀascakÀuÅ, and so on. Since ¡tm¡  is said to be behind all the 
functions, does ¡tm¡  not order all of them? No! K¤À¸a  says here, that it is not so. 

ËTMË DOES NOT CREATE KARMA 

Ëtm¡ does not create any action, karm¡¸i na  s¤jati, meaning that ¡tm¡ performs 
no action, karm¡¸i na karoti. Thus, na  s¤jati, ‘does not create,’ is understood as na 
karoti, ‘does not do.’ Ëtm¡ does not perform action directly or indirectly. 

If we translate the word karm¡¸i in its grammatical sense, then the phrase, 
karm¡¸i na  s¤jati, means that ¡tm¡  does not create objects. ‘Karma’ in grammar 
means the object of a verb such as chariot, pot, house, etc. These are called objects in 
terms of action. For example when you say, ‘He makes a pot,’ ‘She bakes a cake,’ ‘The 
children eat food,’ the objects like pot, cake, food, and others are not created by ¡tm¡. 
Ëtm¡  neither performs actions nor creates objects — karm¡¸i na s¤jati. Thus, the word 
karm¡¸i here can be understood as the object of an action as well as the action itself. 

ËTMË ALSO DOES NOT CREATE KARMA-PHALA -SAêYOGA 

Since the results of action are accrued to the doer, the kart¡, K¤À¸a also says that 
¡tm¡ does not create this connection between the result of an action and the doer — na 
karma-phala -saÆyogam s¤jati. The results of action are in keeping with the laws of 
Ì¿vara, but here we are talking about Ì¿vara's svar£pa , which is also ¡tm¡ , the self. 
Since ¡tm¡ does not create doership nor objects, it does not create the connection 
between one's actions and the results of action.  

If ¡tm¡ does not do anything, who is it that does all this? K¤À¸a says, 
svabh¡vastu  pravartate, one's own nature engages itself. We saw this in verse 9 of this 
chapter when K¤À¸a  said, ‘The sense organs engage themselves in the sense objects.’ 
The sense organs are svabh¡va . The eyes see, the ears hear, the mind thinks, the intellect 
decides, and so on. 

Due to lack of discrimination, one superimposes these activities on the ¡tm¡ . This 
is why one thinks, ‘I am the doer,’ ‘I am the thinker,’ and so on. Since people do not 
know that there is this superimposition, K¤À¸a discusses it in the next verse. 

x……n˘k…‰ EÚ∫™… S…i{……{…∆ x… S…Ë¥… ∫…÷EfiÚi…∆  ¥…¶…÷&* 
+Y……x…‰x……¥…fii…∆ Y……x…∆ i…‰x… ®…÷¡Œxi… V…xi…¥…&** 15 ** 
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n¡datte kasyacitp¡paÆ na caiva suk¤taÆ vibhuÅ 
ajµ¡nen¡v¤taÆ jµ¡naÆ tena muhyanti jantavaÅ Verse 15 

 ¥…¶…÷& vibhuÅ —the all pervasive (¡tm¡); EÚ∫™… S…i…¬ kasyacit — of anyone; {……{…®…¬ p¡pam 
— p¡pa; x… +…n˘k…‰ na ¡datte — does not accept; ∫…÷EfiÚi…®…¬ suk¤tam  — pu¸ya; S… x… B¥…  
ca  na eva  — and indeed not; +Y……x…‰x… ajµ¡nena — by ignorance; Y……x…®…¬ jµ¡nam — 
knowledge; +…¥…fii…®…¬ ¡v¤tam — covered; i…‰x… tena  — because of that (ignorance); V…xi…¥…& 
jantavaÅ — people; ®…÷¡Œxi… muhyanti — are deluded  

The ¡tm¡ accepts neither the p¡pa  nor the pu¸ya  of anyone. Knowledge 
is covered by ignorance and because of that (ignorance) people are 
deluded.  

It was said earlier the ¡tm¡ does not create the connection between one's actions 
and the results. That is being explained here by saying that ¡tm¡  does not take on pu¸ya 
or p¡pa  because ¡tm¡ does not have enjoyership, bhokt¤tva. It is one luminous self that 
lights up the antaÅ-kara¸a . Ëtm¡  is called seer, draÀ¶¡, because seeing cannot take 
place without ¡tm¡, but in reality ¡tm¡ is the very svar£pa of the seer, and not the seer 
in the primary sense. The seer is ¡tm¡ , but ¡tm¡ is not the seer. Ëtm¡'s nature is 
caitanya, pure consciousness, which is why it is referred to as the ear of the ear, the eye 
of the eye, and so on. Therefore, there is no connection between ¡tm¡ and the results of 
action; neither the p¡pa  nor the pu¸ya  of anyone is taken by ¡tm¡. 

KNOWLEDGE IS COVERED BY IGNORANCE 

If this is so, why do people think, ‘I am the doer,’ ‘I am the enjoyer,’ ‘I am 
performing this ritual for this reason,’ and so on? There is nothing wrong with 
performing action to invoke the grace of the Lord. It is all to be done — as long as you 
do not understand ¡tm¡. Once you have the knowledge of the true nature of ¡tm¡ such 
action is not necessary. Presently, this knowledge is covered by ignorance — ajµ¡nena 
¡v¤tam. The very fact that you do not know that ¡tm¡  is not a doer means there is 
ignorance. Since knowledge, jµ¡na , can only take place in your mind, not knowing 
¡tm¡ means that your mind is covered by ignorance. 

The word jµ¡na here can be taken to mean either the discriminative knowledge of 
¡tm¡  and an¡tm¡ , or the mind. We can say either that the mind is covered by ignorance 
or the discriminative knowledge is covered by ignorance, the idea being that knowledge 
is never created, it is only covered. 

Human beings are deluded because the discriminative knowledge of ¡tm¡ is 
covered by ignorance. And what is the delusion, the moha, here? ‘I am a doer. I will do 
this. I will get this result. I will go to heaven. I will accomplish this by doing that,’ and 
so on — all of which is because the knowledge is covered by ignorance.  
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The next verse explains what happens when this ignorance is removed: 

Y……x…‰x… i…÷ i…n˘Y……x…∆ ™…‰π……∆ x…… ∂…i…®……i®…x…&* 
i…‰π……®…… n˘i™…¥…VY……x…∆ |…EÚ…∂…™… i… i…i{…Æ˙®…¬** 16 ** 
jµ¡nena tu tadajµ¡naÆ yeÀ¡Æ n¡¿itam¡tmanaÅ  
teÀ¡m¡dityavajjµ¡naÆ prak¡¿ayati tatparam Verse 16 

i…÷ tu — whereas; +…i®…x…& ¡tmanaÅ — of the self; Y……x…‰x… jµ¡nena  — by knowledge; ™…‰π……®…¬ 
yeÀ¡m — whose; i…i…¬ tat — that; +Y……x…®…¬ ajµ¡nam — ignorance; x…… ∂…i…®…¬ n¡¿itam  — is 
destroyed; i…‰π……®…¬ teÀ¡m — for them; Y……x…®…¬ jµ¡nam — knowledge; +… n˘i™…¥…i…¬ ¡dityavat 
— like the sun; i…i…¬ {…Æ˙®…¬ tat param — that (the self as) Brahman ; |…EÚ…∂…™… i… 
prak¡¿ayati — reveals 

Whereas for those whose ignorance of the self is destroyed by 
knowledge, the knowledge reveals (the self as) that Brahman, like the 
sun (reveals objects previously covered in darkness). 

Ajµ¡na, ignorance, here is not the absence of knowledge, but is that which is 
opposed to knowledge. Ignorance exists only until it is removed by knowledge. This 
word ajµ¡na  is not to be interpreted as absence of knowledge, because absence, abh¡va , 
cannot cause problems; only presence of something, bh¡va  can cause problems. 
Therefore, ajµ¡na  is not absence of knowledge, jµ¡na -abh¡va. Ignorance is opposed to 
knowledge and, because it causes problems, ignorance is a very crucial issue. Because it 
is opposed to knowledge, ignorance has a certain status of existence as long as it lasts. 
However, in the wake of knowledge, it cannot exist at all. Therefore, ignorance can rule 
the roost only until another rooster, knowledge, takes its place. 

WHEN DOES THE IGNORANCE GO? 

Just as darkness is there until the light comes in, so too, ignorance will be there 
until knowledge comes. This is what K¤À¸a  means when he says, ‘Ignorance of the self 
is destroyed by knowledge.’ 

This ignorance has an existence, bh¡va, and therefore, causes error and problems. 
Ignorance of the rope,  for example, causes the error of a snake which causes fear. In 
dream also, ignorance of the waker on the part of the dreamer causes problems like a 
millionaire dreaming that he is a beggar and vice versa. 

And by what knowledge is this ignorance destroyed? Just as ignorance of a pot can 
only be destroyed by knowledge of the pot, and not by knowledge of cloth, so too, 
ignorance of the ¡tm¡  can only be destroyed by knowledge of the ¡tm¡. 
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For whom is this ignorance of the self destroyed? The knowledge that the self is 
Brahman  takes place in the minds of those who were ignorant. K¤À¸a likens this 
knowledge to the sun. As the sun rises, darkness rolls away. And not only does the sun 
cause the darkness to roll away, it also lights up everything there is. As the sun rises in 
the eastern sky, the darkness rolls away and the objects that previously were not visible 
now come to be lighted. Like the sun, self-knowledge destroys self-ignorance and 
reveals the self- ignorance and reveals the self as Brahman, tatparaÆ prak¡¿ayati, a 
fact which was previously not known. 

The analogy here between knowledge and the sun must be understood properly; 
otherwise, this verse can be very confusing. It is not that knowledge lights up the self 
that you can then see. Rather, knowledge destroys the ignorance you had about the self 
and reveals a fact that was unknown to you — the fact that you are Brahman. 
Knowledge does not light up the self; the self itself is the light. Knowledge destroys the 
ignorance and reveals the nature of the self. 

This knowledge is v¤tti- jµ¡na . The word v¤tti means thought. Here the v¤tti is, ‘I 
am Brahman  — ahaÆ  brahma asmi.’ This v¤tti takes place in the mind and is what is 
meant by the knowledge that destroys the ignorance of the self, revealing the truth about 
the self being Brahman. ‘I am Brahman’ is the truth of all truths, the ultimate truth, 
tattva, that one comes to recognise by this knowledge born of the teaching of the ¿¡stra . 

In the next verse, K¤À¸a describes those who have come to recognise the fact that 
¡tm¡ is Brahman . 

i…n¬˘§…÷r˘™…∫i…n˘…i®……x…∫i… z…¢ˆ…∫i…i{…Æ˙…™…h……&* 
M…SUÙxi™…{…÷x…Æ˙…¥…fiÀk… Y……x… x…v…⁄«i…EÚ±®…π……&** 17 ** 
tadbuddhayastad¡tm¡nastanniÀ¶h¡statpar¡ya¸¡Å 
gacchantyapunar¡v¤ttiÆ jµ¡nanirdh£takalmaÀ¡Å Verse 17 

i…n¬˘§…÷r˘™…& tadbuddhayaÅ — those whose intellect is awake to that (Brahman ); i…n˘…i®……x…& 
tad¡tm¡naÅ — those for whom the self is that (Brahman); i… z…¢ˆ…& tanniÀ¶h¡Å — those 
who are committed only to that (Brahman); i…i{…Æ˙…™…h……& tatpar¡ya¸¡Å — those for 
whom the ultimate end is that (Brahman); Y……x…- x…v…⁄«i…-EÚ±®…π……& jµ¡na-nirdh£ta -
kalmaÀ¡Å — those whose impurities have been destroyed by knowledge; +{…÷x…Æ˙…¥…fi k…®…¬ 
apunar¡v¤ttim — a state of no return; M…SUÙŒxi… gacchanti — they attain  

Those whose intellect is awake to that (Brahman), for whom the self is 
that (Brahman), who are committed only to that (Brahman), for whom 
the ultimate end is that (Brahman) which they have already 
accomplished), whose impurities have been destroyed by knowledge — 
they attain a state from which there is no return.  
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In the previous verse, K¤À¸a  said that knowledge reveals the truth that ¡tm¡  is 
Brahman . That Brahman is the meaning of the pronoun ‘that,’ tat, occurring in the 
compound words in the present verse — tadbuddhayaÅ , tad¡tm¡naÅ, tanniÀ¶h¡Å, and 
tatpar¡ya¸¡h.1 

Because of this knowledge, the wise become tadbuddhayaÅ , tad¡tm¡naÅ, 
tanniÀ¶h¡Å, and tatpar¡ya¸¡Å . All of their impurities are destroyed by this knowledge 
and, when they go, meaning when they die, they do not return again. There is an order to 
be noted here, as we shall see by analysing these compounds one by one.  

THOSE WHO ARE AWAKE TO BRAHMAN  

Tadbuddhis are those whose buddhi is in Brahman , meaning that the buddhi is 
awake to the knowledge of ¡tm¡  being Brahman. In Brahman, their buddhi is rooted. 
Previously the buddhi was awake only to an¡tm¡  — the aha´k¡ra , the ego, or 
I-notion. When the buddhi is awake only to an¡tm¡ , it is always concerned with 
securities, artha, and pleasure, k¡ma, because the ‘I’ always feels small and has to be 
boosted up. Only then can the person feel good. Everything is centred on feeling good 
and that is necessarily dependent upon a number of external physical and psychological 
factors. Therefore, the aha´k¡ra always holds on to these factors, which are all 
an¡tm¡s. 

However, for the tadbuddhis, those who are awake to Brahman , whose buddhi 
is in Brahman , everything is Brahman  alone. The buddhi is Brahman , the mind is 
Brahman , the body is Brahman , everything is Brahman alone. Therefore, the buddhi 
is never away from Brahman . Go where it will, the buddhi is always in Brahman 
alone. 

THOSE FOR WHOM THE SELF IS BRAHMAN  

Why are these people called tadbuddhis ? Because, for them, the ¡tm¡  is 
Brahman , they are tad¡tm¡s. Previously the body, mind, intellect, memory, and so on  
were ¡tm¡ . History was ¡tm¡; biology was ¡tm¡. Even the hair and skin were ¡tm¡  — 
‘I am blonde,’ ‘I am black,’ etc. Money was also ¡tm¡  — ‘I am rich,’ ‘I am poor.’ The 
body's physiological system was ¡tm¡  — ‘I am restless,’ ‘I am sad,’ and so on. Even 
tim e and nationality were ¡tm¡  — ‘I am young,’ ‘I am old,’ ‘I am an American, Indian.’ 
etc. These, then, are some of the many notions people have about ¡tm¡. 
                                                                 
1?? ??????????????????????????????– (?????????) 
????????????????????????? ?????????????????????? ????
????????????????????? ??????? ?????????????????????????
???????=?? ?????????????= ??????? ??????=?? ??????????????????????? ????????????????? ??? ?????????? ??????????????????????
??????(???)?????????????? ? ???????=??????????????? ???????????????????????????? ????????????????????
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Do not make the mistake of thinking that all of these I-notions together constitute 
the ¡tm¡ because some are contradictory. Each of them has its own problems. For 
example, when you say, ‘I am an Indian,’ there is a problem and when you say, ‘I am an 
American,’ there is another problem. If you take the sense organs to be the ¡tm¡ , there is 
the problem of requiring reading glasses because you cannot see well, or having to have 
everything repeated to you three times because you cannot hear well! Since all memories 
are not pleasant or interesting, memory also is a problem. Everything is limited in some 
way or the other and therefore, taking any of these to be ¡tm¡ is a problem. 

Everyone has this problem of placing the I-notion somewhere — one says, ‘This is 
I,’ with reference to the body, mind, etc. This verse says that for the wise, the notion, 
‘This is I’ is totally negated and the ‘I’ is recognised as pure consciousness — that which 
is not limited in any way, and which is the truth that is the basis of the entire world. The 
jagat is understood as mithy¡  by this person — mithy¡  being that which is dependent 
on satya, while satya is self-existent. 

Only the self can be self-existent. Nothing else is self -existent. Those for whom 
the self, the ‘I,’ is this self-existent Brahman are called tad¡tm¡naÅ. 

THOSE WHO ARE COMMITTED TO BRAHMAN  

NiÀ¶h¡  means commitment, as we have seen in our study of the third chapter. For 
example, a japa-niÀ¶ha is one who is committed to the practice of japa , and a tapo-
niÀ¶ha is one who is committed to the practice of certain spiritual or religious disciplines 
called tapas. A yoga -niÀ¶ha  is one who is committed to the eight-fold discipline called 
aÀ¶¡´ga -yoga. There are thus a variety of niÀ¶h¡s, commitments. This verse refers to 
those who are committed to Brahman alone. 

For the tanniÀ¶has, Brahman is all that counts because all there is, is Brahman , 
and therefore, for them, there is nothing else to be counted. Having this knowledge, there 
is nothing more for them to accomplish. If there were something more for them to 
accomplish, their niÀ¶h¡, commitment, would shift. Perhaps they would do japa for 
some time and then their niÀ¶h¡  would shift to something else. Such a shift in 
commitment does not happen for the tanniÀ¶has whose commitment is to Brahman 
alone. This means that their knowledge of ¡tm¡  is firm; it is no longer shaky. They have 
no vagueness nor any more problems to solve with reference to the self, and therefore, 
nothing further to accomplish. 

THOSE FOR WHOM THE ULTIMATE END IS BRAHMAN 

Having become tanniÀ¶has, brahma -niÀ¶has, what else remains for these people 
to do? Whether they do or do not do anything, it is the same for them because they have 
already gained the ultimate end that is Brahman. Par¡ya¸a means the ultimate end, the 
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real home and those for whom the ultimate end is Brahman , tat, are called 
tatpar¡ya¸as. 

Knowing that Brahman  is ¡tm¡, is the goal that they have to accomplish. And 
now that they have this knowledge, there is no more goal. This is what K¤À¸a meant 
earlier when he said, ‘The one who sees Brahman in everything attains Brahman, is 
Brahman .’ 

People have different goals — security, artha, pleasures, k¡ma — either here or 
in the hereafter like heaven and so on. But, for the wise, there is no goal other than 
Brahman , which they already are. Because they are tadbuddhayaÅ, tad¡tm¡naÅ, and 
tanniÀ¶h¡Å, they are tatpar¡ya¸¡Å . This means that their goal is accomplished; there is 
nothing more to be done. 

SELF-KNOWLEDGE REMOVES ALL ONE'S IMPURITIES 

K¤À¸a  then describes these people as jµ¡na-nirdh£ta-kalmaÀas, those whose 
impurities, kalmaÀas, have been removed, nirdh£ta, by knowledge, jµ¡nena . And what 
are these impurities that have been removed? Likes and dislikes, ignorance and error, 
pu¸ya and p¡pa, happiness and unhappiness — all of these are referred to here as 
kalmaÀa, impurities. These impurities are removed by know ledge. 

When such people go, meaning when they die, they do not come back, that is, they 
are not born again — apunar¡v¤ttiÆ  gacchanti. And while living, they are already 
tadbuddhayaÅ, tad¡tm¡naÅ, tanniÀ¶h¡Å, and tatpar¡ya¸¡h . 

Jµ¡na -nirdh£ta -kalmaÀas are j¢vanmuktas, people who are free, even when 
they are alive. And they cannot become bound again when they die, because there is no 
‘they.’ They are Brahman and Brahman does not come and go, let alone come back. 
For such people, there is no more duality; there is only Brahman  who is Ì¿vara and also 
the world. Those who know the self as Brahman gain an end from which there is no 
return, apunar¡v¤ttiÆ gacchanti; there is no longer any connection to another physical 
body. 

How do these people, whose self- ignorance is destroyed, see the truth? Do they 
see the world differently from those who are ignorant? 

 ¥…t… ¥…x…™…∫…®{…z…‰ •……¿h…‰ M… ¥… Ω˛Œ∫i… x…* 
∂…÷ x… S…Ë¥… ∑…{……E‰Ú S… {…Œhb˜i……& ∫…®…n˘Ã∂…x…&** 18 ** 
vidy¡vinayasampanne br¡hma¸e gavi hastini 
¿uni caiva ¿vap¡ke ca pa¸·it¡Å samadar¿inaÅ Verse 18 

 ¥…t…- ¥…x…™…-∫…®{…z…‰ vidy¡ -vinaya -sampanne — in one who is endowed with knowledge 
and humility; •……¿h…‰ br¡hma¸e — in a br¡hma¸a; M… ¥… gavi — in a cow; Ω˛Œ∫i… x… hastini 
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— in an elephant; ∂…÷ x… S… ¿uni ca  — and in a dog; ∑…{……E‰Ú B¥… S… ¿vap¡ke eva ca — and 
indeed in a dog-eater; {…Œhb˜i……& pa¸·it¡Å — wise people; ∫…®…n˘Ã∂…x…& samadar¿inaÅ  — 
(are) those who see the same (Brahman)  

Wise people are indeed those who see the same (Brahman) in a 
br¡hma¸a who is endowed with knowledge and humility, in a cow, in an 
elephant, in a dog, and (even) in a dog-eater. 

In this verse, K¤À¸a  says that wise people become samadar¿¢s. They see the same 
Brahman , sama, which is not subject to change, in everything. This means they are able 
to recognise Brahman  everywhere, as that which is not affected or stained in any way 
by pu¸ya or p¡pa  or by different types of impressions, saÆsk¡ras, be they conscious or 
unconscious. They know everyone to be that Brahman that remains untouched by all 
karma and karma-phala  because it remains always the same, unaffected by any change 
whatsoever. 

Brahman  remains the same, unstained by anything, eternally pure, and is never 
involved in any way, at any time. Remaining uninvolved itself, Brahman is that without 
which no involvement is possible. This is the beauty of Brahman , which is ¡tm¡, the 
self. Those who see this sama , Brahman, everywhere, in everything, are called 
samadar¿¢s. 

To make this point, K¤À¸a  points out a few instances in which the wise see the 
sama , Brahman . The first is a br¡hma¸a, described here as a vidy¡ -vinaya -
sampanna , one who is endowed with both knowledge and humility. In such a 
br¡hma¸a , the wise person sees the same Brahman as he or she sees in a cow – gavi, 
in an elephant – hastini, in a dog – ¿uni, and even in a dog-eater – ¿vap¡ke. 

From childhood onwards, a br¡hma¸a is brought up in a religious way and lives 
according to the rules and stipulations set out for br¡hma¸as in the Veda. Such a person 
therefore, has devotion, a prayerful mind, knowledge, and humility. Naturally, such a 
person also has good saÆsk¡ras and a relatively happy mind free of emotional 
problems. Because this person is endowed with knowledge and humility, his or her 
actions are always good, thereby creating a lot of pu¸ya for the person. Is the 
br¡hma¸a -¡tm¡ affected by good saÆsk¡ras? ‘No,’ K¤À¸a says here. 

A cow, an elephant, and a dog, on the other hand, have no saÆsk¡ras whatsoever, 
neither good nor bad. They behave according to the particular programme governing the 
species to which they belong. Still, there is a difference between a cow and an elephant, 
for example, in terms of the qualities — sattva , rajas, and tamas. The cow is not a lazy 
animal; it does not have a predominance of tamas. It has some sattva  and a lot of rajas 
in that it is active. An elephant, however, even though a very intelligent animal, has more 
tamas because it moves slowly. And a water buffalo has much more tamas! Dolphins 
and whales, for example, seem to have more sattva, intelligence, as evident by the 
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manner in which they respond to people, as compared to many other animals. Thus, there 
are differences in qualities in different animals. Here, K¤À¸a probably mentions the dog 
in order to bring in the dog-eater, a person considered to be despicable. 

In all of them — the br¡hma¸a , the cow, the elephant, the dog, and the dog-eater 
— the wise see one ¡tm¡ . And what is that ¡tm¡? Sama-¡tm¡ , ¡tm¡  that is never 
subject to change and, therefore, unaffected by either good or bad saÆsk¡ras. Nor is 
¡tm¡  affected by any of the qualities or attributes, gu¸as — tamas, rajas and sattva  — 
even though it is the basis for all of them. Ëtm¡  is the truth of all of them because 
without ¡tm¡  none of them can exist. However, ¡tm¡ itself is free from all of them. This 
is the ¡tm¡, Brahman, that is the same in all. If ¡tm¡ could be affected in any way, then 
the dog-¡tm¡  would be different from the elephant-¡tm¡  and so on. When the dog bends 
its head, the ¡tm¡  will also bend! If this is your understanding, you may think that when 
you were born, your ¡tm¡ was innocent and now the ¡tm¡  has become wild, sad, or 
whatever. You may also think that you are all of these things and that they cannot be 
removed. To correct such thinking, K¤À¸a  makes it clear that ¡tm¡ is always pure, 
¿uddha . 

The wise people, called pa¸·itas here, are those who see Brahman , which is not 
subject to modification, in everyone and everything. Because they have this vision, these 
pa¸·itas are more than scholars; therefore, they are also called samadar¿¢s. 

K¤À¸a then explains what is attained by those who have this vision of sameness: 

<ΩË˛¥… i…ËÃV…i…& ∫…M……Ê ™…‰π……∆ ∫……®™…‰ Œ∫l…i…∆ ®…x…&* 
 x…n˘…Êπ…∆  Ω˛ ∫…®…∆ •…¿ i…∫®……n¬ ˘•…¿ h… i…‰ Œ∫l…i……&** 19 ** 
ihaiva tairjitaÅ sargo yeÀ¡Æ s¡mye sthitaÆ manaÅ  
nirdoÀaÆ hi samaÆ brahma tasm¡dbrahma¸i te sthit¡Å Verse 19 

™…‰π……®…¬ yeÀ¡m — whose; ®…x…& manaÅ  — mind; ∫……®™…‰ s¡mye  — in that which is the same 
(in Brahman); Œ∫l…i…®…¬ sthitam — rooted; <Ω˛ B¥… iha eva — even here (in this life);  
i…Ë& taiÅ  — by those (wise people); ∫…M…«& sargaÅ — the cycle of birth and death 
(saÆs¡ra);  V…i…& jitaÅ — is won over;  Ω˛ hi — because;  x…n˘…Êπ…®…¬ nirdoÀam — free from 
any defect; •…¿ brahma  — Brahman; ∫…®…®…¬ samam  — same; i…∫®……i…¬ tasm¡t — 
therefore,; i…‰ te — they; •…¿ h… brahma¸i — in Brahman; Œ∫l…i……& sthit¡Å —abide 

The cycle of birth and death (saÆs¡ra) is won over by those whose mind 
is rooted in the same (that is Brahman) here itself (in this life). Since 
Brahman, that is free from any defect, is (always) the same, they (the 
w ise people) abide in Brahman . 

We have seen how those who have knowledge of the ¡tm¡  being Brahman are 
free from doership and enjoyership caused by ignorance and error. Their self-ignorance 
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and everything caused by it has been destroyed in the wake of knowledge. Their minds 
are awake to ¡tm¡  being Brahman, being free from any sense of limitation. They know 
they are free because, for them, the ‘I’ is Brahman alone. There is no longer any doubt 
or error and nothing more remains to be accomplished.  

Such people see Brahman  in everyone and everything, from the most exalted to 
the lowliest. How? Because they know that there is only one ¡tm¡  in all of them and that 
the ¡tm¡ in all beings is the ¡tm¡  that is their own self. They know that the ¡tm¡  is not 
affected by anything that happens to the body, mind, or senses, be it the respected 
br¡hma¸a's ¡tm¡  or the dog-eater's ¡tm¡. 

Ëtm¡ is one, whole, limitless, and is manifest in every intellect, just as there is one 
whole space present in every stomach. Just as you find the all pervasive space wherever 
you go, so too is consciousness everywhere. Consciousness is not limited by time and 
space. Consciousness is always there in any place and all movement takes place in 
consciousness. Ëtm¡ is this consciousness. Those who know this are samadar¿¢s 
because they recognise the ¡tm¡  that is the same in all beings. 

THE MIND HAS TO BE PREPARED  

The wise do not take the ¡tm¡ as a limited entity, knowing that it is all-pervasive 
and unaffected. Ëtm¡ is not affected by the body or the nature of even a dog-eater, or 
anything the person does, but the ignorant do not recognise this fact. If a wise man were 
to teach a dog-eater, what would he teach him? Would he say, ‘Your ¡tm¡  is impure 
because you have been eating dogs?’ Ëtm¡ is ever pure and so, a wise man cannot make 
such a statement. Therefore, all he can teach is ‘tat tvam asi,’ regardless of whether the 
listener is an angel, a god, or a dog-eater. And how can one say, ‘tat tvam asi,’ unless 
the self happens to be tat, the self of everything? 

Ëtm¡ is the truth of everything and hence, it is always the same. It does not 
undergo any change. This is why the wise can share his or her vision with anyone. The 
question, of course, remains whether the listener will be able to understand the teaching. 
He or she may require some polishing, for which we have various disciplines. First, the 
dog may be removed from the dog-eater's diet so that the person can become a little 
more sensitive, and that may be followed by other disciplines such as prayer. Only when 
the mind of the listener has been prepared, can the knowledge take place. 

None of the preparations being discussed here are to purify the ¡tm¡ . It is only to 
prepare the person's mind to recognise that the ¡tm¡ has always been pure. There is no 
other purpose for such a preparation. It is not a preparation for ¡tm¡ ; it is a preparation 
for the mind. Nor does this preparation have anything to do with changing the cells of a 
person's physical body. The preparation has only to do with the person's mind. The mind 
has to be prepared and that is all we try to do. 
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TREATING EVERYONE AS EQUAL IS NOT THE POINT 

Another point that áa´kara clarifies in his introduction to this verse is that when 
K¤À¸a says that the wise see the same ¡tm¡ in everyone, it does not mean that he treats 
everyone equally.  

Suppose a person looks upon a br¡hma¸a and a dog-eater as equals, placing them 
on the same pedestal, so to speak. Can you say that such a person has the vision of the 
same, Brahman, in all? Not necessarily; the person may be ignorant, not wise. 

What must be understood here is that it is not that the wise do not perceive a 
dog-eater as a dog-eater; of course, they do. What K¤À¸a  says here is that they recognise 
one ¡tm¡ in everyone and everything — one self that is the self, the truth, of all. These 
are the people being discussed in this verse; they alone are samadar¿¢s referred to in the 
previous verse.  

The word sarga  means birth and implies the cycle of births and deaths called 
saÆs¡ra, the life of becoming that the ignorant are caught up in. The saÆs¡ra is now 
won over (jita) by the wise, which means that there is no future birth for them. And the 
winning over takes place while one is alive, in this body, in this life, at this time — right 
now, here, iha eva. These pe ople have gained a victory over this life of becoming 
through knowledge, thereby proving that such a victory is indeed possible. 

K¤À¸a  then describes the mind of those who gain this victory, as being established 
or steady, sthita, in that which has sameness, s¡mye, that which does not undergo any 
change whatsoever — Brahman. 

ËTMË IS FREE FROM ATTRIBUTES  

Not being subject to time, Brahman undergoes no change whatsoever. Brahman 
has no qualities and therefore, there is nothing that can undergo change. A substance, for 
example has its own peculiar attributes. By adding or taking away certain attributes, the 
substance undergoes a change. Even if the substance is left alone, in the course of time 
its attributes undergo changes. Thus, it always goes on changing.  

There is only one thing that does not undergo any change whatsoever and that is 
¡tm¡ , that is Brahman. Even space disappears in sleep, but not Brahman. Not being 
subject to change, there is no death for the ¡tm¡ . Ëtm¡ neither dies nor does it cause 
anything to die. Death is only for a substance that obtains within time.  

If you analyse ¡tm¡, you will see it can only be caitanya , consciousness. The 
analysis itself is possible because of my being conscious of my mind, senses, body, this 
world, and other people,  with reference to which I take myself to be a separate entity, 
which is not true. In fact, all that I can objectify is an¡tm¡ ; ¡tm¡ is the only one that is 
self-evident. 
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Even time is evident to this self-evident ¡tm¡ . Time does not objectify 
consciousness; rather, in my consciousness there is the concept of time. Anything other 
than ¡tm¡ , being totally dependent upon ¡tm¡ for its existence, is called mithy¡ and 
¡tm¡, that is self-existent, is satya , the truth of everything. Not being bound by time, 
satya -¡tm¡ is not subject to change or death; it always remains the same. Therefore, in 
this verse, ¡tm¡ is called s¡mya , meaning that the self is in everything and yet is not 
affected by pu¸ya -p¡pa or the qualities of tamas, rajas, and sattva . 

And for whom is th is s¡mya, the ¡tm¡? Certainly not for the one who is affected. 
Suppose I take myself as one who possesses the good qualities of a br¡hma¸a, for 
example, can I sit beside a dog-eater and watch him eat, even if the food is nicely served 
and the table beautifully decorated with flowers and all? Of course not. Being a humble 
br¡hma¸a , I will surely shrink and want to leave immediately. 

If I am the ¡tm¡  that enjoys the attributes of scholarship and so on, and another 
¡tm¡  is the one who has the attributes of ig norance and error, then definitely each ¡tm¡ 
is different. But the wise people, pa¸·itas, samadar¿¢s, have the vision of the self that 
is the same in all, unaffected by anything and everything that happens to be done by 
anyone.  

MOKâA IS NOT AFTER DEATH 

For those whose minds are awake to this ¡tm¡, the life of becoming, saÆs¡ra , is 
no more, even while they are alive, here, iha eva , in this body. This means that freedom, 
mokÀa, is not after death. How can knowledge of ¡tm¡ happen after death? All you do 
after  death is travel. If you spend your life meditating on Brahman as the cause of 
everything, praying to that Brahman and so on, without understanding that you are 
Brahman , then you may go to brahma-loka, the heaven considered to be the greatest of 
all the heavens. 

Please do not ask me if there is a brahma -loka . I cannot prove that there is, and 
you cannot prove that there is not. Therefore, let us simply assume that brahma-loka  is, 
and that you, having lived a life of devotion to Ì¿vara, will go there and live with 
Brahm¡ji for some time. There you will enjoy peace and whatever happiness brahma-
loka has to offer. Eventually, Brahm¡ji may even decide to teach you. What will he 
teach? He can teach only tat tvam asi, exactly what you were taught before; when you 
were here in this life! Now Brahm¡ji is teaching you and you understand. You are 
liberated by the knowledge. And when does this liberation take place? Only now; always 
now. 

There is no after -death mokÀa . If there is survival after death, there is only travel 
— not mokÀa. MokÀa  gained by being taught by Brahm¡ji, is also not after -death 
mokÀa. MokÀa  is not an event in time; it is an accomplished fact. Ëtm¡  is always 
liberated, mukta. If bondage were real, even God could not remove it because it would 
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be a reality, God's own reality. Nor can God remove a bondage that is false because it is 
not there. No one can remove something that does not exist, not even God. God can only 
teach and make you understand that there is no bondage.  

ËTMË IS SINLESS, PURE  

K¤À¸a also describes samaÆ brahma in this verse as nirdoÀam. DoÀa means a 
defect or blemish. Ultimately, any attribute or quality is a doÀa, and it exists because it 
can only belong to a substance. And a substance is always anitya, non-eternal. 
Therefore, nirdoÀa means free from any defect, free from any attribute, such as 
mortality, division, etc. 

For those people who do not know the true nature of ¡tm¡ , ¡tm¡  is something that 
has dog-eating, etc., as attributes, defects. When you say that a dog-eater is a sinner, 
what do you mean? A sinner means one who has committed sins and therefore, all the 
sins are sticking to the person. And who is this person? Is the physical body the sinner? 
Are the senses or the mind the sinner? 

The body itself cannot perform any action, and therefore, it cannot be taken as the 
sinner. The senses are only instruments; they are not sinners either. Similarly, the mind is 
not a sinner; it too is an instrument, a means. Who then, is a sinner? Ëtm¡  is the sinner. 
When you condemn a person as a sinner, you are condemning ¡tm¡ as the sinner, 
because you look upon ¡tm¡ as one that possesses all the attributes or defects. Then, 
anything you do as though sticks to the ¡tm¡ and ¡tm¡  is taken as defective, doÀav¡n. 
This means that ¡tm¡  is already doÀav¡n  and keeps gathering more doÀas. Ëtm¡  is 
equivalent to a substance, like any other substance with a nucleus, and attracts a variety 
of seen and unseen results in the form of pu¸ya and p¡pa . 

All of this sticks to ¡tm¡  for those who are deluded, who do not know that ¡tm¡ is 
always pure and, therefore, never affected by pu¸ya and p¡pa. Ëtm¡ is not affected in 
any way whatsoever by the doÀa you impute to it. 

Because Brahman, which is ¡tm¡, is nirdoÀa, it is sama , always the same, even 
when the self is taken to be a sinner and so on. Sama  means one, eka. Brahman  does 
not undergo any change; it is always one, the same. And in Brahman  alone, the wise 
people ever remain rooted, s¡mye brahma¸i sthitaÅ. They remain rooted because they 
are Brahman, ¡tm¡  being Brahman . Brahma¸i te sthit¡Å  means that the wise are 
non-separate from Brahman . 

Previously, due to lack of discrimination, aviveka, not knowing the true nature of 
¡tm¡, they thought ¡tm¡  was subject to pu¸ya  and p¡pa, meaning subject to defect, 
doÀa . Therefore, everyone appeared different — ‘I have my own pu¸ya-p¡pa and you 
have yours.’ Each one comes with his or her own baggage, collects a lot of additional 
baggage, and leaves the world taking only the subtle baggage with him or her. Just as 
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you throw away useless baggage and take only what is important, the subtle baggage 
called pu¸ya  and p¡pa  is carried to the next birth. 

Even if you do not want to, you have to carry your pu¸ya-p¡pa baggage with you, 
because that is the law. As long as you look upon yourself as the receptacle for 
pu¸ya-p¡pa , assuming doership, there will be this connection with karma . When there 
is the notion, ‘I am the doer,’ due to aviveka , one is bound. By viveka, one comes to 
recognise that the self is Brahman now and always. They remain Brahman and there is 
no question of re-birth. They never return, gacchanti apunr¡v¤ttim. To remain in 
Brahman  means they are Brahman. Therefore, there is no question of their taking 
another birth. 

THE INTEREST IN SURVIVAL AFTER DEATH 

You may say here that, while it is very pleasant to think of yourself as eternal, you 
do not like the idea of not coming back. This is because you want to survive, which is 
every mortal's desire. Survival being the original instinct, no one wants death and so one 
thinks he has to survive. ‘I want to survive’ is a part of the original problem. 

If I want to survive here, naturally I want to survive after death also. The scriptures 
say that I will survive, a point that I am very much interested in. And if I am told that 
after realising Brahman  I will again come back, that I will be born with this 
self-knowledge and I will enjoy this world, that too is very interesting. Or, if I am told 
that, after gaining this knowledge here, I will have increasing layers of happiness, I can 
enjoy that possibility. Perhaps I will have a different type of body, X-ray eyes, better 
ears, and so on. If I am told all this, and similar things, I will definitely find it interesting. 

The problem here is that I think I am imperfect. I am imperfect is a conclusion I 
have made and because of that, there is a love for getting something later. This is the 
problem of all saÆs¡r¢s. Therefore, they say, ‘Swamiji, I don't like this idea of not 
coming back. I want to return.’ For the saÆs¡r¢ , I can definitely say, ‘Don't worry, you 
will come back. Who told you, you won't be reborn? Just don't ask me how you will be 
born because there are so many possibilities! You may be born as an angel or as a 
cockroach. But, definitely, you will return!’ 

Whereas, for the wise, no such thing happens. Knowing they are Brahman, the 
wise are established in Brahman, brahma¸i sthit¡Å, meaning they are non-separate 
from Brahman . There is no cause for fear. 

The original fear is the fear of death. But ¡tm¡, the self, just is; it is not born and it 
does not die. The problem is that I think I am subject to mortality, imperfections, and 
attributes. That I am subject to doÀas is the original problem. As long as one thinks that 
‘I,’ the ¡tm¡ , has attributes or defects, there are problems. Ëtm¡  being sub ject to time is 
a doÀa. Ëtm¡ being subject to imperfection is a doÀa. Ëtm¡ being subject to sorrow is a 
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doÀa . Ëtm¡ being subject to limitation is a doÀa . Ëtm¡ being subject to birth and death 
is a doÀa. Ëtm¡ being subject to pu¸ya-p¡pa , doership, and enjoyership is a doÀa. As 
long as you look upon ¡tm¡  as a doÀav¡n, there is no way of getting rid of the doÀas. 
Even if you remove one doÀa , another will arise.  

THERE IS NOTHING TO BE AFRAID OF 

Therefore, K¤À¸a  makes it very clear here that because ¡tm¡ is free from defect, 
nirdoÀa , it is sama — Brahman. Knowing this, the wise are Brahman. There is no j¢va  
left anymore to come back. Remaining in Brahman, they have won over the cycle of 
birth and death. That is mokÀa, liberation. They are liberated right now and, after the 
death of the present body, there is no coming back. 

Does this mean they completely disappear? They cannot disappear because all that 
exists is satya-¡tm¡ alone. What disappears is the false and the truth alone remains. 
Ëtm¡  is satya -brahma and Brahman is Ì¿vara , the cause of the world. You are 
Brahman  and as Ì¿vara, you are jagat-k¡ra¸a. All there is, is Ì¿vara , there being no 
other entity. This is the truth. 

You are Ì¿vara even now. Who says you are not? ‘Tat tvam asi’ means ‘You are 
Ì¿vara’ — from the standpoint of the self. The self, ¡tm¡, is Ì¿vara . When all there is, is 
Ì¿vara you do not lose anything by becoming Ì¿vara . There is no birth and there is no 
death. What, then, is there to be afraid of? 

x… |…æ˛π™…‰Œi|…™…∆ |……{™… x……‰ u˘V…‰i|……{™… S…… |…™…®…¬* 
Œ∫l…Æ˙§…÷ r˘Æ˙∫…®®…⁄⁄f¯…‰ •…¿ ¥…n¬˘ •…¿ h… Œ∫l…i…&** 20 ** 
na prah¤ÀyetpriyaÆ pr¡pya nodvijetpr¡pya c¡priyam  
sthirabuddhirasamm£·ho brahmavid brahma¸i sthitaÅ Verse 20 

•…¿ ¥…i…¬ brahmavit — one who knows Brahman; •…¿ h… brahma¸i — in Brahman ; 
Œ∫l…i…& sthitaÅ  — established; Œ∫l…Æ˙§…÷ r˘& sthirabuddhiÅ — one whose knowledge is firm; 
+∫…®®…⁄f¯& asamm£dhaÅ  — one who is free from delusion;  |…™…®…¬ priyam — that which is 
desirable; |……{™… pr¡pya  — gaining; x… |…æ˛π™…‰i…¬ na prah¤Àyet — should (does) not rejoice 
over; + |…™…®…¬ S… apriyam ca  — and that which is undesirable; |……{™… pr¡pya  — gaining;  
x… = u˘V…‰i…¬ na udvijet — should (does) not resent  

The one who knows Brahman, who is established in Brahman, whose 
knowledge is firm, and who is free from delusion, should (does) not 
rejoice over gaining that which is desirable and should (does) not resent 
gaining that which is undesirable. 
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In this verse, K¤À¸a  continues his discussion of the person who has the vision of 
the self, ¡tm¡, as that which never undergoes any change, that which is always the same 
(sama). Such people were referred to as samadar¿inaÅ  two verses previously because 
they see this sameness, this ¡tm¡ , in everyone and everything — in a br¡hma¸a , a cow, 
an elephant, a dog, and even in a dog-eater. It is not that they see everyone and 
everything as equal but, rather, they see the ¡tm¡, the self, in everyone that undergoes 
no change. This is a very important distinction that needs to be clearly understood.  

Here, in this verse, we are told how such a wise person would respond to 
situations, both the desirable, priya, and the undesirable, apriya. Examples have already 
been given — a br¡hma¸a , one who has knowledge and humility, vidy¡-vinayav¡n, 
and a dog-eater, ¿vap¡ka , respectively. The wise person is called sthira-buddhi in this 
verse, which we shall discuss later. 

IS A MANDATE INTENDED HERE?  

Gaining something desirable, priyaÆ pr¡pya , the sthira-buddhi does not rejoice, 
na  prah¤Àyet. The form of the verb used here, prah¤Àyet, generally implies a mandate 
— ‘May the wise person not rejoice. May he or she not become elated.’ But is this really 
a mandate? K¤À¸a  is not cautioning the wise here. He is not saying, ‘Be very careful! 
You are a knower of Brahman  and, if you rejoice or get upset, your knowledge may be 
disturbed. So, don't get elated or troubled by anything!’ Since there is no question of a 
wise person becoming elated or troubled, K¤À¸a's statement, ‘May one not become 
elated by the desirable and troubled by the undesirable!’ is not a mandate. 

Whenever this kind of statement comes up in the G¢t¡, there is a conversion to be 
made because it is not K¤À¸a's intention to mandate behaviour here or to set down rules. 
The words as they are do, however, accomplish something in that they are quiet 
statements for those who want to become wise, brahmavits, because they imply that, by 
following karma-yoga , the mind will become prepared for gaining the knowledge. But, 
with reference to the person who already has the knowledge, the sentence, ‘May he or 
she not rejoice — na  prah¤Àyet,’ should be translated as ‘He or she does not rejoice — 
na  prah¤Àyati.’ Similarly, ‘May he or she not get upset — na  udvijet’ is to be taken as, 
‘He or she does not get upset — na udvijate.’ This, then, is the intended meanin g here. 

What K¤À¸a  is saying here is that if a person is wise, he or she does not get elated 
when confronted by desirable situations. Nor does such a person get upset by undesirable 
situations, apriyaÆ pr¡pya  ca. This response to situations is quite unlike how others 
usually behave. When something desirable comes along, you become so elated — you 
hit the ceiling, to use the vernacular! And if it is something undesirable, you hit the 
ground, rolling around moaning and groaning about your lot. In this way, your responses 
are like the ups and downs of a yo-yo because anyone who is subject to elation is also 
subject to the anti-climaxes that come in its wake. 



Bhagavadg¢t¡ 238 

The wise person, on the other hand, is disturbed neither by the desirable nor the 
undesirable — na  prah¤Àyet priyaÆ pr¡pya  na udvijet pr¡pya ca apriyam. The person 
does not become elated or dejected. He or she is happy with the desirable and not 
unhappy with the undesirable, which does not mean that the wise person is happy with 
the undesirable! What is meant is that he or she is not unhappy with the undesirable and 
is not elated by the desirable. For the wise person there is only fullness, his or her own 
fullness. Such a person's fullness does not depend upon situations because he or she is 
sthira-buddhi, one whose knowledge of ¡tm¡ , the self, is firm. 

THE WISE PERSON'S KNOWLEDGE IS STEADY 

In his commentary of this verse, áa´kara defines sthira-buddhi as one who 
knows firmly the one unchanging ¡tm¡ , free of all attributes, in all beings. 1 Such a 
person's know ledge, buddhi is steady,  sthir¡, meaning that it is firm, clear. Therefore, 
the person is called sthira-buddhi. The word sthira is defined here because you may 
think that, like a steady, well-rooted tree, if you shake the knowledge enough it may 
become uprooted. In fact, steady knowledge cannot be shaken; this is why it is steady, 
sthir¡. In his definition of sthira -buddhi, áa´kara adds a word — nirvicikits¡ . 
Vicikits¡ means doubt and nirvicikits¡  means that which is free from doubt.  

Steady knowledge is firm knowledge, knowledge that is free from all doubt and 
vagueness. The one who has this doubt-free knowledge is called sthira -buddhi — one 
whose knowledge is totally firm, free from doubt. When one's knowledge is absolutely 
doubt-free, the person is free from all delusion, moha . There is no delusion whatsoever 
about the ¡tm¡ . The person does not take the ¡tm¡  as the kart¡ , doer, or as the bhokt¡ , 
enjoyer ; nor does the person think that the ¡tm¡ is something that is located in a certain 
place, which is different from everything else. Such a person is called asamm£·ha  here.  

THERE IS NO BRAHMAN OTHER THAN ËTMË 

The person is asamm£·ha because he or she is a brahmavit, one who knows 
Brahman . The one who knows ¡tm¡ is called an ¡tmavit and he is a brahmavit — the 
one who knows the Brahman . The one who knows ¡tm¡  is a brahmavit, and the one 
who knows Brahman is an ¡tmavit  because there is no Brahman  other than ¡tm¡. 
Ëtm¡  is Brahman; therefore, one who knows ¡tm¡ is a brahmavit. And being a 
brahmavit, the person is said to be established in Brahman alone — brahma¸i eva 
sthitaÅ. 

The knowledge of Brahman is not something you can lose because it is oneself. 
Thus the one who knows Brahman abides in Brahman. Knowing Brahman is not a 
matter for memory. Memory is something that you collect about an object. Here, the 
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person was ignorant about the nature of ¡tm¡ and ignorance is no longer there now. 
Because the self is always there, there is no question of forgetting the self. The person 
who knows Brahman is Brahman and he or she remains in Brahman. Even after death 
the person is Brahman! The entire meaning, then, is expressed by this one short 
sentence — sthira -buddhiÅ  asamm£·haÅ brahmavit brahma¸i sthitaÅ. 

In the next verse, K¤À¸a describes the happiness of such people: 

§……¡∫{…∂…Êπ¥…∫…HÚ…i®……  ¥…xn˘i™……i®… x… ™…i∫…÷J…®…¬* 
∫… •…¿™……‰M…™…÷HÚ…i®…… ∫…÷J…®…I…™…®…∂x…÷i…‰** 21 ** 
b¡hyaspar¿eÀvasakt¡tm¡ vindaty¡tmani yatsukham 
sa brahmayogayukt¡tm¡ sukhamakÀayama¿nute Verse 21 

§……¡-∫{…∂…Êπ…÷ b¡hya-spar¿eÀu — with reference to external (sense) objects that contact (the 
sense organs); +∫…HÚ-+…i®…… asakta -¡tm¡ — one whose mind is not attached; +…i®… x… 
¡tmani — in the self; ™…i…¬ ∫…÷J…®…¬ yat sukham (+Œ∫i… i…i…¬ asti tat) — that happiness 
(fullness) (which is present);  ¥…xn˘ i… vindati — gains; ∫…& saÅ — he (or she); •…¿ -™……‰M…-
™…÷HÚ-+…i®…… brahma-yoga -yukta-¡tm¡  — one whose mind is endowed with the 
knowledge of Brahman; +I…™…®…¬ ∫…÷J…®…¬ akÀayam sukham — happiness that does not 
wax and wane; +∂x…÷i…‰ a¿nute — gains  

The one whose mind is not attached to the external (sense) objects that 
contact (the sense organs) gains that happiness, (fullness), which is in 
oneself. One whose mind is endowed with the knowledge of Brahman 
gains that happiness that does not wax and wane. 

This verse can be interpreted in two ways. First, we will see how áa´kara 
explains it. Then we will see the other interpretation. B¡hya -spar¿a  refers to external 
objects that come into contact with the sense organs. This compound is resolved by 
áa´kara as b¡hy¡¿ca te spar¿¡¿ca, meaning they are external, b¡hyas, and they come 
into contact with the sense organs, spar¿as. Generally, spar¿a is used only in the sense 
of touch; that which is experienced by the sense of touch is called spar¿a . Extending this 
meaning, any object that a person comes in contact with is spar¿a. 

All the sense objects, sound, etc., are spar¿as and they are external; therefore, they 
are b¡hya -spar¿as. áabd¡dayaÅ, ‘sound, etc.,’ include all sounds, forms, touch, taste, 
and smell. And, with reference to these external objects, b¡hya -spar¿eÀu, the person is 
asakta-¡tm¡ . That is, his or her mind, ¡tm¡, is uninvolved, asakta, with any of them, 
meaning that the person's mind is not hooked by them. In other words, the fancies of the 
mind do not bother the person. The one whose mind is not carried away by such fancies 
with reference to external sense objects is therefore, described in this verse in two words 
— b¡hya-sparÀeÀu asakta-¡tm¡ . 
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FREEDOM FROM LONGING  

áa´kara  expresses this b¡hya-sparÀeÀu asakta-¡tm¡ as one who is free from 
longing with reference to the sense objects, as vi¿ayeÀu pr¢ti-varjita — a person who 
does not miss the external objects. This being so, the person gains that happiness that is 
in the ¡tm¡  — ¡tmani yat sukhaÆ tat vindate. Ëtm¡  here means 
sat-cit-¡nanda-¡tm¡.  

Happiness, sukha, has to be mentioned in this way because people generally think 
that the objects themselves give them sukha . But the wise person is also happy — 
without objects being instrumental in any way. If a wise man is not elat ed by objects, 
how does he become happy? He is happy because all the happiness is with himself. 

Sukha  is the very svar£pa , the very nature of ¡tm¡. Thus, the word sukha really 
means fullness here, fullness being ¡tm¡'s nature. This sukha , fullness, is gained by the 
jµ¡n¢ who knows that the ¡tm¡ is not affected by the external objects that come into 
contact with the sense organs. He or she gains the sukha that obtains in the ¡tm¡, which 
is the person's svar£pa . 

And how do we know that the person being discus sed here is wise? The next line 
points this out, along with the context provided by the previous verse. The person is 
referred to as brahma -yoga-yukta -¡tm¡. Brahma-yoga is the recognition of ¡tm¡ 
being Brahman. This recognition itself is the yoga. Yukta,  in this compound, means 
‘endowed with.’ Thus, the one endowed with the knowledge of Brahman  is 
brahma -yoga-yukta  and the one whose mind is endowed with, or resolved in the 
knowledge of Brahman is brahma-yoga -yukta-¡tm¡ , ¡tm¡ meaning the mind, antaÅ-
kara¸a , here. This, then, is the person who gains the happiness that is oneself — 
brahma -yoga-yukta -¡tm¡ ¡tmani (in oneself) sukhaÆ vindate.  

RELATIVE AND ABSOLUTE SUKHA 

A question might now be asked, ‘How much sukha is there in that ¡tm¡? There 
may only be a little bit of happiness, like the happiness one gets from eating ice cream, 
for example. Such happiness comes, but it also goes. For a brahma -yoga -yukta-¡tm¡ , is 
this the kind of sukha that is there in the ¡tm¡? ‘No!’ says  K¤À¸a. The sukha in the 
¡tm¡ is sukha that does not wane — sukham akÀayam a¿nute. There is a song, the 
theme of which is that if you give love away, it will grow. In other words, it does not get 
spent or die. Similarly here, the sukha in the ¡tm¡  is a sukha that is not dependent upon 
any situation, sukham akÀayam; it is yourself, svar£pa. 

This verse can also be looked at as a description of two different people by taking 
the two lines separately. The first line describes the karma-yog¢  who is not carried away 
by fancies, b¡hya -sparÀeÀu asakta-¡tm¡ and the second line describes the jµ¡n¢ who is 
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endowed with the knowledge of Brahman, brahma-yoga-yukta -¡tm¡. If we look at the 
verse in this way, we see that there are two types of sukha mentioned here.  

A person who does not depend on any external object or situation for his or her 
happiness — whether he or she lives the life-style of a sanny¡s¢  or a karma-yog¢ — has 
a certain attitude, a cheerfulness and contentment with whatever there is. And, because 
of this attitude, the person gains a greater degree of sukha than a person who is entirely 
dependent upon the presence of desirables and the absence of undesirables. The latter 
person's sukha is definitely going to be more short- lived when compared to the sukha of 
a person who is not dependent on situations. For example, you may like tofu, but it may 
not be served in the way you want it. You may like it as it is and it may come to you 
fried. Therefore, there are comparable degrees of sukha that people get. All over the 
world, it is the same. Generally, people are dependent for their sukha  upon desirable 
things coming and undesirable things staying away.  

THE SUKHA OF MATURITY  

Suppose, however, there is a person who, because of an inner maturity, is able to 
find a happiness, a cheerfulness, in doing what he or she can do. Such a person definitely 
gains some sukha . Because of a prayerful attitude, the person picks up a sukha that is 
not totally dependent upon his or her r¡ga-dveÀas. Instead, it depends upon the person's 
sense of satisfaction. This is the pers on who begins to discover that there are certain 
things that are to be done and enjoys doing them as an offering to the Lord — ¢¿vara -
arpa¸a-buddhy¡. Because the person is courting the Lord, so to speak, he or she will 
naturally discover a certain joy. And, because of this love or cheerfulness that the person 
enjoys, he or she is not held by r¡ga -dveÀas.  

The freer you are from your r¡ga -dveÀas, the more you can enjoy small things. 
Even the stars will be enjoyable to you. There are many things in life you can enjoy 
without fulfilling your likes and dislikes. Thus, the person who is b¡hya-sparÀeÀu 
asakta-¡tm¡ gains sukha  in the mind. Even if the person gives up something, he or she 
does not really miss it and, again, there is sukha, a sukha which is limited but definitely 
better than the sukha  enjoyed by the person who is totally dependent on one's 
r¡ga -dveÀas. 

The sukha of the person who is committed to r¡ga -dveÀas is going to be very 
limited and is not going to be lasting. Whereas, the one who is not in the hands of likes 
and dislikes, whether a karma-yog¢  or a sanny¡s¢, has a certain disposition because of 
which happiness is gained in oneself — ¡tmani sukhaÆ vindati. Here, ¡tmani should 
be taken as ‘in oneself,’ i.e., in one's mind. 

Now, what happens if this same person, the b¡hya-sparÀeÀu asakta-¡tm¡ , 
becomes a brahma-yoga -yukta-¡tm¡ ? By withdrawing from the hold of likes and 
dislikes, the person definitely gains some sukha. But when this same person becomes 
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one with Brahman, when the person's mind is alive to the knowledge of Brahman, 
what sukha will the person gain? Such a person gains a sukha that does not wax or 
wane, the sukha that is the svar£pa  of oneself. 

We see in all of this, then, an order. For one whose mind is not attached to external 
objects, there is some sukha, not because of the objects but because of the cheerfulness 
of the mind. This is due to antaÅ-kara¸a -¿uddhi. And if such a person becomes a 
brahma -yoga-yukta -¡tm¡, the sukha gained will be one's very nature — unlimited and 
eternal. 

THE SIGNIFICANCE OF CONTEXT 

Thus, this verse can also be seen as reflecting this order. If áa´kara were here, I 
think he would agree with this latter interpretation, given that it holds with what was said 
before and what was said later. Whenever you interpret what is said differently from 
áa´kara's interpretation, you must see that it is contextually proper. Otherwise, anyone 
who knows what it is all about can easily prove you wrong. If, however, having 
understood the context properly, you are able to see another meaning, one that does not 
go against anything that is said and fits better into the context, you can present it and the 
tradition will accept it. 

áa´kara  himself often views a verse in two or three different ways, a practice the 
tradition allows, provided of course, that it facilitates understanding without hurting what 
the ¿¡stra  says grammatically, contextually, and logically. Because the tradition 
thoroughly analyses the ¿¡stra  before giving its meaning, presenting any other meaning 
requires the utmost care and consideration in terms of what has been said before and 
what is said later. 

We shall see how this latter interpretation is upheld as we proceed: 

™…‰  Ω˛ ∫…∆∫{…∂…«V…… ¶……‰M…… n÷˘&J…™……‰x…™… B¥… i…‰* 
+…txi…¥…xi…& EÚ…Ëxi…‰™… x… i…‰π…÷ Æ˙®…i…‰ §…÷v…&** 22 ** 
ye hi saÆspar¿aj¡ bhog¡ duÅkhayonaya eva te 
¡dyantavantaÅ kaunteya na teÀu ramate budhaÅ Verse 22 

EÚ…Ëxi…‰™… kaunteya — O son of Kunt¢!;  Ω˛ hi — because; ™…‰ ye — those which; ∫…∆∫{…∂…«V……& 
saÆspar¿aj¡Å — are born of contact (between the sense organs and desirable objects); 
¶……‰M……& bhog¡Å — enjoyments; i…‰ te  — they; n÷˘&J…-™……‰x…™…& B¥… duÅkha-yonayaÅ  eva  — 
(are) the sources of pain alone; +… n˘-+xi…¥…xi…& ¡di-antavantaÅ — (and they) have a 
beginning and an end; §…÷v…& budhaÅ — the wise person; i…‰π…÷ teÀu  — in them; x… Æ˙®…i…‰  
na  ramate — does not revel  
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Because those enjoyments that are born of contact (between the sense 
organs and desirable objects) are the sources of pain alone, and have a 
beginning and an end, O son of Kunt¢, the wise person does not revel in 
them.  

Both the b¡hya-sparÀeÀu asakta-¡tm¡ and the brahma-yoga-yukta-¡tm¡ of the 
previous verse are again commented upon here. The objects contacted by the sense 
organs are called saÆspar¿as, spar¿a  meaning ‘contact’ as we have seen. Between the 
sense organs, indriyas, and the desirable objects, iÀ¶a -viÀayas, there is contact and 
because of that contact there is a sukha, called bhoga here, meaning enjoyment, a 
pleasant experience. These pleasant experiences are born out of the sensory contact with 
desirable sense objects — saÆspar¿aj¡Å  bhog¡Å . 

K¤À¸a  also says here that these enjoyments are the potential causes for sorrow, 
duÅkha -yonayaÅ. Yoni means womb. Therefore, enjoyments or pleasant experience, 
born of the contact between the sense organs and desirable objects, are the wombs or 
potential causes for duÅkha . They are sources of sorrow. Why? Because, even before 
gaining these pleasant experiences, there is duÅkha in that you have to work for them 
until you get them. 

To bring a desirable object or pleasant experience into alignment with the sense 
organs is not an easy thing. If you want to see an object that is away from you, you either 
have to take yourself to the object or bring the object to you. If it is a mountain, you have 
to go to the mountain. If it is something else, you may be able to bring it to yourself. 
Either way, you have to work for coming into contact with it. You either have to come in 
contact with the object or it has to come in contact with you. This contact has to take 
place, which itself implies a lot of effort on your part. And this is only the beginning!  

When the contact takes place, it must be proper; it must be desirable. The sight of 
a favourite dish may make you happy, but if, when you put it on your tongue, it  is too 
hot, there is a problem. The sight of it was one contact, which was desirable, and the 
contact the food made with your tongue was another, which was undesirable. Thus, to 
ensure that the contact is proper and desirable is not always easy.  

DESIRABLE EXPERIENCES CANNOT LAST 

How long the desirable contact can last is another problem. The process of 
experiencing an object itself may exhaust the object and then you will miss the contact. 
Or, you yourself may become tired and therefore, unable to continue the contact. The 
attitude or the mood to enjoy also goes away and, again, you lose the contact. Whether 
due to change of mood, the sense organs becoming tired, or the object no longer being 
available, you always find that this kind of happiness is only temporary, if not 
momentary. And when it goes, it leaves you high and dry; it leaves you unhappy. 
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We see, then, that before gaining enjoyments there is duÅkha. And after you get 
them you spend your time thinking, ‘I am going to lose this happiness.’ Finally,  when 
they are over, there is more duÅkha . Again, you have to work for them. 

All enjoyments are the sources of sorrow, duÅkha -yonis, because they have a 
beginning, ¡di, and an end, anta. Thus, they are called ¡di-antavantaÅ  in this verse. A 
desirable contact is the beginning; the end is when the desirable contact is no longer 
available. This means that these bhogas are all anitya, not lasting; they are non-eternal. 

The person who understands the limited nature of such enjoyments is called 
budhaÅ  in this verse. Budha means vivek¢ ; thus, budha can be taken either to mean a 
discriminative person or a wise person. In his commentary on this verse, áa´kara 
defines budha in the latter sense — one who understands the real nature, the truth, of 
oneself, avagata-param¡rtha-tattvaÅ . 

Because a vivek¢  understands the limitations of ordinary happiness, he or she goes 
after the happiness that does not wane, akÀaya -sukha, which is why the person was 
called b¡hya -sparÀeÀu asakta -¡tm¡, one who is not carried away by the mind's fancies 
for external objects. Because of the person's discrimination, he or she becomes 
b¡hya-sparÀeÀu asakta-¡tm¡. 

Enjoying a natural cheerfulness, this person, the karma-yog¢ , goes about doing 
only what is to be done, not bound by anything. The karma-yog¢ may enjoy certain 
objects, but he or she is not bothered by any of them. And this karma-yog¢ , on becoming 
a brahma -yoga-yukta -¡tm¡, one who is endowed with the knowledge of ¡tm¡  as 
Brahman , gains the happiness that does not wane. 

GIVING ONESELF TO ONE'S DESIRES  

In his introduction to the next verse, áa´kara  points out that desire or longing for 
enjoyments is opposed to serious inquiry into oneself, an inquiry that requires a certain 
maturity. A person who wants to understand ¡tm¡, Brahman, the ultimate, and who, at 
the same time, wants to go to discos will have no time for such an inquiry. First, the 
mind of such a person has to be fixed up, but he or she will not have any time for that 
either. The person is acting out of the likes and dislikes in his or her mind and not 
dealing with them directly. Only when you begin to deal with your r¡ga -dveÀas do you 
become an inquirer and a serious person, a seeker. 

You may have a hundred problems, but as long as you are ready to deal with them, 
there is no real problem at all. The person, who deals with his or her problems, already 
has a certain maturity and the problems of such a person will resolve in time. But, for the 
person who is given to the problems themselves, where is the chance for him or her to 
deal with them? Giving oneself to one's desires is the real problem and, as áa´kara 
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says, is opposed to the pursuit of liberation, mokÀa  — k¡maÅ ¿reyom¡rga-pratipakÀ¢. 
This problem, then, is the one that is the most difficult to deal with.  

Being controlled by one's desires, k¡mas, is considered to be the most difficult 
problem, áa´kara continues, because it becomes the cause for that which you do not 
want — duÅkha in all of its many forms. For example, if you lose your health due to the 
over-indulgence of certain desires, you will also lose your money and a variety of other 
things in the process. Or, losing your money, you may lose your health! And these 
k¡mas, in the form of r¡ga-dveÀas, are not easy to eliminate, durniv¡ra; in other 
words, they are difficult to get in hand.  

Therefore, extra effort is required in order to bring about an antidote for k¡ma , as 
K¤À¸a infers in the next verse: 

∂…EÓÚ…‰i…“ΩË˛¥… ™…& ∫……‰f÷∆¯ |……C∂…Æ˙“Æ˙ ¥…®……‰I…h……i…¬* 
EÚ…®…GÚ…‰v……‰ë˘¥…∆ ¥…‰M…∆ ∫… ™…÷HÚ& ∫… ∫…÷J…“ x…Æ˙&** 23 ** 
¿aknot¢haiva yaÅ so·huÆ pr¡k¿ar¢ravimokÀa¸¡t 
k¡makrodhodbhavaÆ vegaÆ sa yuktaÅ sa sukh¢ naraÅ Verse 23 

™…& yaÅ — the one who; |……E¬Ú ∂…Æ˙“Æ˙- ¥…®……‰I…h……i…¬ pr¡k ¿ar¢ra-vimokÀa¸¡t — before release 
from the body; EÚ…®…-GÚ…‰v…-=ë˘¥…®…¬ k¡ma-krodha -udbhavam — born of anger and desire; 

¥…‰M…®…¬ vegam — force; <Ω˛ B¥… iha eva—here itself (in this world); ∫……‰f÷¯®…¬ so·hum — to 
endure (to master); ∂…EÓÚ…‰ i… ¿aknoti — is able; ∫…& saÅ — he (or she); ™…÷HÚ& yuktaÅ — (is) 
a karma-yog¢; ∫…& saÅ — he (or she); ∫…÷J…“ x…Æ˙& sukh¢ naraÅ — (is a) happy person  

The one who is able to master the force born of anger and desire here (in 
this world) before release from the body is a karma-yog¢ . He (or she) 
indeed is a happy person. 

Here, K¤À¸a  is saying that you do not control k¡ma and krodha , desire and anger; 
rather, you knock off the k¡ma-krodha-udbhavaÆ vegam — the force born of k¡ma 
and krodha. First, you should know how to take care of the force, vega; then you can 
take care of the desire, anger, and the pain that become the cause for that force. Behind 
every pain, there is an expectation, and unfulfilled expectation leads to anger, as we have 
seen. K¡ma and krodha have a certain sting and, by taking care of the force born of 
them you remove their sting. Thus, one has to pay attention to k¡ma and krodha . 

The entire psychology of the G¢t¡ is in terms of r¡gas and dveÀas — the 
management of one's likes and dislikes. By managing one's likes and dislikes, a normal 
person can overcome all the psychological problems that he or she may have.  Such 
problems are natural. That one is angry is normal. That one has desires is normal. That 
one is subject to pain is also normal. This normal psychology is dealt with by the G¢t¡  in 
terms of likes and dislikes. 
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K¡ma, desire, is a common word for both r¡ga and dveÀa. K¡ma is purely a want. 
The thought process through which you desire an object, an end, is called k¡ma . The 
desire can be either to gain something, r¡ga , or to avoid something, dveÀa; to retain 
something gained, or to get rid of something that one already has. This k¡ma  produces a 
certain force, certain symptoms, which are indicative of the virulence of desire. If these 
symptoms were not there, you would not know whether the k¡ma  was a binding desire 
or a non-binding desire. 

If a person has a desire that is not fulfilled and he or she does not get upset in the 
process, then that desire is not a binding desire. We are not dealing with non -binding 
desires here; we are dealing only with those that produce a force, vega. This vega is the 
outcome of desire and is something that indicates the virulence or the intensity of the 
k¡ma, as well as the krodha, the anger, that results if the desire is not fulfilled. The 
vega, then, described here by the expression — k¡ma-krodha-udbhavaÆ vegam — the 
force that is released by or born of k¡ma and krodha, is the ultimate object to be 
mastered.  

Another important expression used in this verse is pr¡k ¿ar¢ra-vimokÀa¸¡t. Pr¡k 
means ‘before,’ vimokÀa¸a means ‘release,’ and ¿ar¢ra is the physical body. Therefore, 
the expression means — before release from the physical body. Before one dies away, 
then, one is able to master, so·hum ¿aknoti, this force born of k¡ma  and krodha. 
K¤À¸a mentions this for two reasons, the first one being that if a person is able to 
accomplish this before he or she dies, then the person is a mature human being, nara. 
And, because he or she is mature, having mastered his or her own mind, the person is 
happy — saÅ  sukh¢. 

THE DEFINITION OF ADULTHOOD 

It seems to me that human life is divided into tw o activities — one is to gather all 
sorts of nonsense as a child and the other is to learn how to manage them all. Somewhere 
along the way, you are able to realise that what you had gathered as a child has nothing 
to do with what you are now. Only the person who realises this and then addresses the 
problems that arise can be called nara. Until then, the person is still a child. 

Therefore, I would say, that if a person is able to master the force born of desire 
and anger, he or she has made it as an adult human being. I would say that he is a sukh¢ 
and also a karma-yog¢  because to master the vega  of k¡ma -krodha requires a certain 
attitude. 

Maturity also implies expressing one's free will in its highest form, meaning that 
one can voluntarily appreciate and offer prayer. Prayer and a prayerful attitude are the 
expressions of a mature will. In fact, they are based on will alone. No one is driven to 
prayer. You are driven to swear, to cry, and to do varieties of things, but you can never 
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be driven to prayer. Even if one prays in a moment of distress, the will is expressing in 
its highest form. 

In the act of prayer, you do not see the one to whom you pray. Ì¿vara is nowhere 
around. All you see are the contending forces that you have to deal with. Therefore, if in 
the process of living, a person is able to appreciate an Ì¿vara  and offer a prayer to him, 
that person becomes a karma-yog¢ . Without this, the k¡ma-krodha-udbhavaÆ vegam 
is not easy to master. This particular religious conversion, as it were, has to take place in 
the person and is what is implied here by the word yukta , meaning yog¢ . And this 
karma-yog¢ , this mature person who is able to master the force born of desire and anger, 
is a happy person — sa  sukh¢ naraÅ . 

KARMA-YOGA AND KNOWLEDGE REFLECT AN ORDER  

In the previous verse we saw that this person does not get carried away by the 
mind's fancies, knowing them to be the sources of pain and sorrow. A person who is 
carried away by such fancies is one who is subject to k¡ma, to his or her r¡ga -dveÀas. 
Such a person cannot get the happiness that a yog¢ can get. 

Thus, there is an order involved here, meaning that everyone has to become a 
karma-yog¢  first. The knowledge will then take care of itself. And when does all this 
take place? In this life itself, iha eva, as we saw in the nineteenth verse, and also at any 
time until death, until one is released from the physical body. While living, until death, 
the yog¢  who is yet to be a jµ¡n¢ must have this particular capacity, this mastery of k¡ma 
and krodha. You cannot simply say, ‘I have already mastered my k¡ma and krodha,’ 
and then sit back and think they will not come back. They will come back. There is no 
such thing as, ‘One day, I mastered them; therefore, they will not come back.’ This is not 
a one-day problem that one deals with for once. It is something that has to be dealt with 
everyday, until death as áa´kara  makes it clear here. 

We have already seen that, in terms of knowledge, liberation or mokÀa can happen 
at any time in one's life, even in old age. 1 This, then, is another meaning for the 
expression pr¡k ¿ar¢ra -vimokÀa¸¡t — at anytime, while living here in this world, in 
this physical body, this knowledge can be accomplished by a mature human being.  

THE FORCE OF KËMA-KRODHA CONTINUES UNTIL DEATH 

In his commentary to this verse, áa´kara emphasises the ‘until death’ meaning to 
make it clear that the force, vega, released by k¡ma and krodha , by one's r¡ga -dveÀas, 
operates throughout one's lifetime, until death, just as the force of hunger and thirst does. 
For the living person, this vega definitely takes place. It is not something that happens 

                                                                 
1???????????????????????????????????????(G¢t¡ –?2?72)?
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one day and goes away the next. And what is its cause? The causes are endless, áa´kara 
says — ananta -nimittav¡n hi saÅ vegaÅ . 

What makes you angry? There are countless situations that can cause anger. 
Therefore, there is no end to the force, vega , that is born of desire and anger. In certain 
situations, there will be no force, whereas in other situations, the vega will be there in 
various degrees and the k¡ma-krodha from which this force comes can be virulent 
indeed! 

THE NECESSITY FOR ALERTNESS 

Until a person sees something, he or she may not have k¡ma  at all. But once it has 
been sighted, k¡ma  is there. Similarly, there can be k¡ma with reference to what is 
heard. Thus, you find that k¡ma  can take place at any time, which is why áa´kara 
describes the vega  as that for which the cause is endless. Therefore, in terms of tackling 
or mastering the force born of k¡ma-krodha, you must be alert; you should not relax. 
This does not mean that you should become tense; it simply means that you should not 
become indifferent. And, from the standpoint of one who is a yog¢  and not a jµ¡n¢, this 
alertness must continue until death. 

As we have seen previously, k¡ma  refers to both likes and dislikes, r¡ga -dveÀas. 
Here, the emphasis is mainly on r¡ga, that which is desired by you. Within the scope of 
your sense perception, an object is seen or heard. You may have experienced the object 
before as something desirable and therefore, you remember it. When you experience this 
object, it becomes the cause for your happiness and is therefore, desirable to you. Then 
you long for it. This longing is like thirst, a thirst for the objects that make you happy. 
The longing itself is called k¡ma . All desires are not the k¡mas that we discuss here, 
only those which are binding. 

Krodha is something born of your seeing or remembering something that is 
opposed to your desire, opposed to your longing, causing you pain. Naturally, between 
the k¡ma, desire, and, krodha , anger, a certain pain is involved. Anger would not come 
unless there was pain in between.  

When your expectation is not fulfilled, there is pain, and what you consider to be 
the obstruction or cause of the pain becomes the object of your anger. Thus, k¡ma  itself, 
causing pain, dislike, and hatred, turns into what we call a ‘locked-up’ anger, krodha. 
The force that arises out of this k¡ma-krodha, referred to in this verse as 
k¡ma-krodha-udbhavaÆ vegam is what must be mastered. 

How do we know there is a force? áa´kara gives a few interesting indications of 
its existence. When you hear or see something that you find so desirable that you long 
for it, what happens? Your very hair stands on end – rom¡µcana , your eyes open wide – 



Chapter 5 249 

prah¤À¶a-netratva , and your mouth is agape – prah¤À¶a-vadanatva. These are the 
symptoms, says áa´kara, of the force of k¡ma. 

Each culture has its own way of expressing k¡ma  and this expression takes many 
forms. Naturally, you express the force of your desires according to your culture. How  
you express also depends on how cultured you are! 

áa´kara  also gives a few symptoms of the force of krodha. They are: shaking of 
the body – g¡tra-prakampa , sweating – prasveda, bloodshot eyes – rakta-netra, and 
biting the lips – sandaÀ¶a-auÀ¶hapu¶atva. Other symptoms of the force arising out of 
anger are shouting, screaming, heavy breathing, and so on. When the force of 
k¡ma-krodha is there, you are no longer in charge; the force itself is in charge. Thus, 
this is the force that is to be mastered, the methods for which were already pointed out in 
the third chapter, where K¤À¸a talked about karma-yoga . In fact, this self -mastery is 
mentioned all over the G¢t¡. 

WHAT IS SELF-MASTERY?  

Self-mastery comes with living a disciplined life, having a sound value structure 
that includes prayer and a prayerful attitude, pras¡da-buddhi, all of which we have 
seen. This attitude is based on a glad acceptance of what is, living in conformity with the 
order of dharma, and appreciating this order as Ì¿vara. If you live in this way, you find 
that the k¡ma-krodha-vega  loses its sting. Even if anger comes, you are not overcome 
by it. Only in this way do you become one who has self-mastery, one who is a yog¢ . 

As a yog¢, you are in charge and, therefore, you are a cheerful person, sukh¢. 
Otherwise, you will have a yo-yo life wherein the vega  takes care of you. Under the spell 
of this vega, you are likely to do anything because you are no longer rational. Whatever 
wisdom or culture, you have becomes useless when the vega born of your desire and 
anger is in charge. Whereas one who is able to address this problem, who can withstand 
this force, is a nara, a mature human being.  

PROBLEMS MUST BE ADDRESSED  

People do not address this problem at all and for the most part suffer under the 
force of k¡ma-krodha for their entire lifetime. They live a life of vega  and then they die. 
They do not even have a chance to address the problem. But everything does seem to 
happen finally for the good in that there seems to be a new awareness in the society 
today. For example, alcoholism has been causing problems that people were not really 
aware of until fairly recently. But, now, it is understood that everyone who lives or has 
lived in a house where alcohol is used, is affected. And, because of this realisation, a 
huge movement has resulted, a brand new wave that is not an ordinary one, in which it is 
commonly accepted that there is no way of resolving these problems without addressing 
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them directly. And to do this, it is also accepted that there must be prayer and religious 
conversion. 

A better society may be the natural outcome of this particular awareness alone 
because those who go through this programme of conversion, and experience the 
changes that such a programme implies, will become really saintly people. These people 
will be sensitive to the problems of others. They will be people who do not harm others 
and who are very understanding and mutually helpful to each other. Having come 
through their own problems, they understand the problems of others; they know what 
pain is and why others behave the way they do. Perhaps, then, we are in for a new 
society — because of alcohol! 

Addressing the problem is the main point here. That you have a problem is not 
important because you are not responsible for it. It has all been picked up over a period 
of time. You did not go out looking for your problems because you wanted to have 
problems. Rather, they are all problems that you happened to pick up. But you must 
address them — here, while living in this life, in this physical body, before you die — 
pr¡k ¿ar¢ra-vimokÀa¸¡t. 

First, we pick up the problems and then we solve them. This seems to be how 
growth is. We create hurdles and then try to jump over them. That is the fun of it all. Life 
is like a hurdle race. The race itself is fun, but when you create hurdles and then try to 
jump over them, it makes the race even more fun. Because you have free will, this 
situation is inevitable. The creation, the world, is like what it is, because, it cannot be any 
better right now. If I were already programmed — that is, without free will — there 
would be no human being, at all. Nor would there be a G¢t¡  or any further evolution. To 
be a human being implies free will. And once free will is given to you, then wisdom is 
something that has to be gathered by you — in other words, by free will. 

Everyone is given innocence first. Then, while innocent, you gather problems. But 
you will also become mature. Enough experiences, enough pain, enough sorrow, is given 
to you so that you can become an adult. Thus, you find that the person who addresses the 
problem becomes a happy person. This person alone is a true human being, a 
karma-yog¢ , one who is ready to take the next step, meaning that the person's mind is 
prepared for the knowledge.  

In the next verse, K¤À¸a describes the person who has this knowledge: 

™……‰%xi…&∫…÷J……‰%xi…Æ˙…Æ˙…®…∫i…l……xi…V™……Ê i…Æ‰˙¥… ™…&* 
∫… ™……‰M…“ •…¿ x…¥……«h…∆ •…¿¶…⁄i……‰% v…M…SUÙ i…** 24 ** 
yo'ntaÅsukho'ntar¡r¡mastath¡ntarjyotireva yaÅ 
sa yog¢ brahmanirv¡¸aÆ brahmabh£to'dhigacchati Verse 24 
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™…& yaÅ — the one who; +xi…& ∫…÷J…& antaÅ sukhaÅ — one whose fulfilment is in oneself; 
+xi…Æ¬˙-+…Æ˙…®…& antar-¡r¡maÅ — one who revels in oneself; i…l…… tath¡ — so too; ™…& yaÅ 
— the one who; +xi…V™……Ê i…& antarjyotiÅ — one whose mind is awake to oneself; ∫…& B¥… 
saÅ eva  — he alone; ™……‰M…“ yog¢ — is a wise person; •…¿-¶…⁄i…& brahma-bh£taÅ — being 
the one whose self is Brahman; •…¿- x…¥……«h…®…¬ brama-nirv¡¸am — the freedom that is 

Brahman ; + v…M…SUÙ i… adhigacchati — gains  

The one whose fulfilment is in oneself, the one who revels in oneself, the 
one whose mind is awake to oneself, that wise person alone, whose self is 
Brahman, gains the freedom which is Brahman. 

In the previous verse, K¤À¸a  talked about the karma-yog¢, sukh¢, the happy, 
cheerful person. Here, we have three beautiful words to describe the wise person, one 
who has the knowledge of the ¡tm¡  being Brahman — antaÅ-sukhaÅ, antar-¡r¡maÅ, 
and antarjyotiÅ — the meanings for which we shall see now. 

The antaÅ-sukha is one for whom fulfilment is in oneself alone. What kind of 
self? The self that is sat-cit -¡nanda-¡tm¡ that is Brahman. Generally, people look to 
situations for their happiness, which is why they have problems — all of which have 
been already pointed out. We also saw that  the karma-yog¢ , because of his or her 
attitude, enjoys a certain sukha. Here, knowing the ¡tm¡, the person finds fulfilment in 
oneself. 

Where else can you find fulfilment in fact? Because I am fullness, I am fulfilled. 
You cannot say I am fulfilled becaus e I am married, because I have a son, because I have 
this job, because I have this or that. If you think your fulfilment depends on such things, 
you will definitely find yourself in trouble sooner or later. The one who is fulfilled is one 
for whom fulfilment is centred on the knowledge of ‘I.’ That ‘I’ is fulfilment in itself. It 
is fullness; it does not lack anything whatsoever. It is free from any notion, free from 
doership, free from any sense of limitation or imperfection. All that is there is pure 
consciousness, which is fullness, which is whole. The person who is truly fulfilled with 
this knowledge of oneself is called antaÅ-sukha here.  

NOTHING IS REQUIRED TO AMUSE THE WISE PERSON  

Because this person is antaÅ-sukha, he or she revels in the self. The word ‘revel’ 
here is used in the sense of play. People generally require a lot of play things to keep 
themselves in good humour — like skating rinks, theatres, or a pack of cards. Because 
you have to amuse yourself, you are always doing something. Here K¤À¸a  says that the 
wise man amuses himself by himself. Nothing else is required to amuse the person. And 
he is amused all the time! With eyes open or closed, he is amused. And, when he looks at 



Bhagavadg¢t¡ 252 

his mind, he is definitely amused. Even the wise man has memories, but instead of 
getting into them, he is simply amused by them. 

The mind itself is like an amusement park; you require no one or nothing else to 
thrill you. Your own mind provides all kinds of amusement, musings, and thrillers, too! 
It has music and talk shows also. Because a wise man is amused in himself by himself, 
he is called antar-¡r¡ma here.  

Finally, the wise person is called antar-jyotiÅ, meaning ‘mind’ here. JyotiÅ 
usually means ‘light.’ Like light, the mind illumines objects for you to see. Therefore, it 
is called jyotiÅ. In addition to illumining objects, the mind is also awake to the self, the 
self that puts up the seeming show of division. In dream, you are the dreamer, the 
dreaming, and the objects dreamt. In waking, it is the same thing. The seer or the knower 
is the self; the sight, the thought, is the self; and the objects of the thought, the seen, is 
the same self alone. The consciousness that is the self is the same knower consciousness. 

All knowledge implies consciousness. Every thought is consciousness and the 
object of thought is not separate from this consciousness, which is the existence, sat, of 
everything. This knower-known-knowledge difference is purely a show, a good show. 
And the one whose mind is awake to this ¡tm¡, who is aware of the self, is called 
antarjyotiÅ. 

The wise person, also referred to as a yog¢  in this verse, is said to be one who is in 
the form of Brahman, brahma -bh£taÅ, meaning one whose ¡tm¡  is Brahman, the one 
whose ¡tm¡  is no more separate from Brahman, whose very self is Brahman . And 
what does this wise person gain? MokÀa liberation, brahma-nirv¡¸a. Brahma- nirv¡¸a 
means brahma -nirv¤ti or brahma-¡nanda, otherwise called mokÀa. 

The one who is antaÅ -sukha, antar-¡r¡ma, and antar-jyoti being one whose self 
is Brahman, brahma-bh£ta, gains mokÀa, freedom from a sense of limitation and 
bondage. The self that is Brahman is understood by this person; therefore, the person is 
Brahman . 

And who is this person? 

From verse 22 of this chapter onwards, Lord K¤À¸a  has started summ ing up his 
description of a sanny¡s¢ as the person who is a sarva -karma -sanny¡s¢, the one who 
renounces all forms of action, not literally, but, by knowledge.  

K¤À¸a  used the same word, brahma-nirv¡¸a , in the last verse of the second 
chapter; the person whose self is in Brahman  is not deluded and, being established in 
Brahman , even at the end of one's life, gains liberation.1 

                                                                 
1 G¢t¡ – 2-72 
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This person is called brahma-bh£ta  in the present verse, one whose ¡tm¡  is 
Brahman , free from doership and enjoyership. Such a person gains brahma-nirv¡¸a, 
which is mokÀa . Because the word nirv¡¸a  alone is sometimes understood as some kind 
of void, we use the word brahma-nirv¡¸a. Nirv¡¸a means ¡nanda , freedom from 
everything — in other words, the limitlessness that is one's own nature. 

K¤À¸a then goes on to complete his summary of a sarva-karma-sanny¡s¢ in the 
last few verses of this chapter. 

ôÙ¶…xi…‰ •…¿ x…¥……«h…®…fiπ…™…& I…“h…EÚ±®…π……&* 
 UÙz…uË˘v…… ™…i……i®……x…& ∫…¥…«¶…⁄i… Ω˛i…‰ Æ˙i……&** 25 **  
labhante brahmanirv¡¸am¤ÀayaÅ kÀ¢¸akalmaÀ¡Å 
chinnadvaidh¡ yat¡tm¡naÅ sarvabh£tahite rat¡Å Verse 25 

I…“h…-EÚ±®…π……& kÀ¢¸a-kalmaÀ¡Å — those whose impurities have been destroyed;  UÙz…-uË˘v……& 
chinna-dvaidh¡Å — those whose doubts have been resolved; ™…i…-+…i®……x…& yata -
¡tm¡naÅ — those who have self-mastery; ∫…¥…«-¶…⁄i…-  Ω˛i…‰ Æ˙i……& sarva -bh£ta-hite-rat¡Å  — 
those who are happily engaged in the good of all beings; @Òπ…™…& ¤ÀayaÅ — sages; •…¿-
 x…¥……«h…®…¬ brahma-nirv¡¸am — liberation; ôÙ¶…xi…‰ labhante — gain  

Sages whose impurities have been destroyed, whose doubts have been 
resolved, who have self-mastery (and) who are happily engaged in the 
good of all beings, gain liberation.  

In the previous verse, K¤À¸a described the person who has already gained mokÀa , 
using the words, antaÅ-sukha, antar-¡r¡ma and antar-jyotiÅ Such people are also the 
subject of this present verse. They are called ¤Àis, which is generally translated as sages. 

For some people, the word ¤si brings to mind an old man with matted hair, a long 
white beard, and long finger nails, practising extreme forms of austerities. In reality, the 
word ¤Ài has two meanings — the one who keeps moving, a¶ati, who does not get 
caught up in any one place or situation and, the one who knows, j¡n¡ti. In the present 
context, the latter meaning applies. All the teachers in the Vedas are referred to as ¤À¢s.  
These are the people who gain mokÀa. 

HOW DOES ONE BECOME A SAGE?  

How did they become ¤À¢s? Once again we find that K¤À¸a gives a complete 
description of the wise man within the verse itself. First of all, they are kÀ¢¸a-kalmaÀ¡Å, 
those for whom all impurity, kalmaÀa is destroyed, kÀ¢¸a. Impurity here means one's 
r¡ga -dveÀas. By living a life of karma-yoga  and inquiry, the impurities are gone. 
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They are also described here as sarva-bh£ta -hite rat¡Å, those who joyously 
engage themselves for the good of all beings. This is a very important qualification for 
the one who wants to gain knowledge. Afterwards, of course, acting in this way becomes 
natural to the person. Such people observe ahiÆs¡, non-violence, with great alertness 
and sensitivity. They do not hurt other persons or beings in any way — by word, action, 
or even by thought. In fact, the vow of ahiÆs¡ not to hurt another, is the main vow a 
person takes when he or she takes to the life of sanny¡sa . This is why sanny¡s¢s give 
up all competitive activities. For, in order to win or compete in anything, injury to 
another person or living being is inevitable; it is inherent in competition of any kind. By 
taking the vow of ahiÆs¡ , the sanny¡s¢ announces to all beings that they have nothing 
to fear from him or her. 

ALL DOUBTS ARE RESOLVED FOR GOOD 

The word yat¡tm¡naÅ, in this verse, refers to those who have control or mastery 
over the organs of action and organs of perception. Such people are also 
chinna-dvaidhas. Dvaidha  means saÆ¿aya, doubt, and chinna means resolved, 
removed, uprooted. For these people, all doubts are gone. In this pursuit, doubts can take 
many forms such as: Is ¡tm¡  limitless or limited? Is ¡tm¡ eternal or non-eternal? Is 
¡tm¡  one or many? Is the individual, j¢va, different from Ì¿vara? Is the world real or 
unreal?  

The wise are free from all such doubts, which means a lot of inquiry has been 
done. All the concepts have been carefully analysed and the knowledge has been freed of 
all possible doubts. 

SËDHANAS FOR A SEEKER  

While the qualifications given in this verse are natural to a wise person, they are 
means or s¡dhanas for the one who wants to gain self-knowledge. Enjoying these 
virtues, people become ¤Àis and gain the freedom they are seeking. 

Further, K¤À¸a  says: 

EÚ…®…GÚ…‰v… ¥…™…÷HÚ…x……∆ ™…i…“x……∆ ™…i…S…‰i…∫……®…¬* 
+ ¶…i……‰ •…¿ x…¥……«h…∆ ¥…i…«i…‰  ¥… n˘i……i®…x……®…¬** 26 ** 
k¡makrodhaviyukt¡n¡Æ yat¢n¡Æ yatacetas¡m  
abhito brahman irv¡¸aÆ vartate vidit¡tman¡m Verse 26 

EÚ…®…-GÚ…‰v…-  ¥…™…÷HÚ…x……®…¬ k¡ma-krodha-viyukt¡n¡m — for those who are free from desire 
and anger; ™…i…S…‰i…∫……®…¬ yatacetas¡m — for those whose mind is under control; 

 ¥… n˘i……i®…x……®…¬ vidit¡tman¡m — for those who know the self; ™…i…“x……®…¬ yat¢n¡m — for the 
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sanny¡s¢s; + ¶…i…& abhitaÅ — both here and in the hereafter; •…¿- x…¥……«h…®…¬ brahma -
nirv¡¸am — liberation; ¥…i…«i…‰ vartate — there is  

For sanny¡s¢s, those who are free from desire and anger, whose mind is 
under control, (and) who know the self, there is liberation, both here and 
in the hereafter. 

Throughout the G¢t¡ there is a repeated mention of k¡ma  and krodha and the 
need to become free of them. Those who have freed themselves from k¡ma-krodha are 
referred to here as k¡ma-krodha-viyukt¡Å. 

K¡ma, as we have seen, is desire born of one's likes and dislikes, r¡ga -dveÀas, 
and krodha, anger, is born of desire. These two, k¡ma and krodha, hold people under 
their control. And those who have freed themselves of them are the subject of this verse. 
There are a few more words in this verse qualifying those who are wise. 

Yati means a person who is a mumukÀu , who has a desire for mokÀa . Such a 
person makes proper effort, which implies yoga. In common parlance, yati means a 
sanny¡s¢ but, in its true sense, it includes the karma-yog¢ also. Anyone who is engaged 
in a well-directed pursuit or inquiry into the nature of oneself is a mumukÀu and 
therefore, a yati, whether the person lives the life of a sanny¡s¢ or a karma-yog¢ . 

Such a person who has his or her mind under control is called a yata-cetas. 
Because these people are also described here as vidit¡tm¡s, those who know the ¡tm¡, 
in this compound the word yata indicates that they are sarva-karma-sanny¡s¢s, those 
who have given up all action in terms of knowledge of the actionless self. Not only are 
they totally free from k¡ma  and krodha, they are also free of all action because of the 
knowledge of ¡tm¡ . 

If all that is required is knowledge of ¡tm¡ , why worry about k¡mas and 
krodhas? Is it not a waste of time to get rid of desire and anger? Why not pursue 
¡tma -jµ¡na straightaway? The answer is that unless k¡ma-krodha  is addressed, you 
cannot know the ¡tm¡ . Once again, then, what is implied here is the need for a certain 
level of maturity and a commitment to the knowledge.  

Once the commitment is total, you will gain the knowledge, you will be a 
vidit¡tm¡. Then there is nothing for you to worry about because knowing ¡tm¡  and 
gaining mokÀa are one and the same. Because of the know ledge of the self that is ever 
free, you are liberated.  

ONCE LIBERATED ALWAYS LIBERATED  

The word abhitaÅ, in the verse, is explained as ubhayataÅ, meaning ‘in both 
ways.’ Here, while living, there is mokÀa for these people and, later, in the hereafter, 
also there is mokÀa. Knowing you are free is the greatest freedom. While living you are 
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liberated; you are free. This is one freedom. The second freedom is called ‘after-death’ 
freedom, in that there is no coming back to this bondage because you are free, onc e and 
for all. 

Some people worry about what happens after death, saying, ‘I take all this effort 
and gain liberation here, but suppose I come back?’ Any supposing with reference to 
coming back, having gained liberation by knowledge, is totally irrelevant. There must be 
a nucleus of some kind for there to be any coming back. The nucleus is the j¢va, the 
individual, and that is what is falsified. Who or what, then, is there to come back? 
Liberation having been gained, there is no one any more to come back. Thus, K¤À¸a says 
that in both ways, here and hereafter, those who know the ¡tm¡ gain mokÀa. Although a 
two-fold mokÀa  is talked about in terms of a here and a hereafter, in fact, there is only 
one mokÀa. A two-fold mokÀa is mentioned only with reference to this question of 
coming back. 

There are, on the other hand, people who are afraid that they will not be able to 
come back; they want to come back to this world. ‘What for?’ I ask. ‘So that I can 
accomplish something more or do something better next time,’ they say. This means they 
have already concluded that they are not going to make it in this life! First, let us take 
care of this life. Then the next life will take care of itself! 

INTRODUCTION TO MEDITATION 

There are two types of s¡dhana  — bahira´ga -s¡dhana, or external means; and 
antara´ga -s¡dhana , or internal means. Doing karma is doing what is to be done by 
you with the right attitude and following proper values. In other words, karma-yoga is 
called bahira´ga-s¡dhana. Meditation, dhy¡na , wherein the mind alone is involved, is 
called antara´ga -s¡dhana. It can be a prayer, a contemplation, or any inner discipline, 
but it is purely internal. No limbs are involved, nor is the organ of speech. Therefore, one 
type of s¡dhana is external and the other is internal, both of which we should follow. 

The external means, bahira´ga -s¡dhana , take care of your likes and dislikes 
because these can only be worked out through your interactions with the external world. 
For gaining steadiness of mind and the composure necessar y to gain self knowledge, 
there is the inner discipline of meditation, antara´ga -s¡dhana , which is also very 
important. Thus, K¤À¸a first gives a brief account of dhy¡na-yoga, meditation, in the 
next three verses and then discusses it at length in the next chapter. 

∫{…∂……«x…¬ EfiÚi¥…… §… Ω˛§……«¡…∆ù…I…÷ù…Ë¥……xi…Æ‰˙ ß…÷¥……‰&* 
|……h……{……x……Ë ∫…®……Ë EfiÚi¥…… x……∫……¶™…xi…Æ˙S…… Æ˙h……Ë** 27 ** 
spar¿¡n k¤tv¡ bahirb¡hy¡Æ¿cakÀu¿caiv¡ntare bhruvoÅ  
pr¡¸¡p¡nau samau k¤tv¡ n¡s¡bhyantarac¡ri¸au Verse 27 
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™…i…‰Œxp˘™…®…x……‰§…÷ r˘®…÷« x…®……ÊI…{…Æ˙…™…h…&* 
 ¥…M…i…‰SUÙ…¶…™…GÚ…‰v……‰ ™…& ∫…n˘… ®…÷HÚ B¥… ∫…&** 28 ** 
yatendriyamanobuddhirmunirmokÀapar¡ya¸aÅ 
vigatecch¡bhayakrodho yaÅ sad¡ mukta eva saÅ Verse 28 

§……¡…x…¬ b¡hy¡n — external; ∫{…∂……«x…¬ spar¿¡n — objects; §… Ω˛& EfiÚi¥…… bahiÅ k¤tv¡ — 
shutting out; S… ca  — and; S…I…÷& caksuÅ — eye; ß…÷¥……‰& +xi…Æ‰˙ B¥… (EfiÚi¥……) bhruvoÅ  antare 
eva (k¤tv¡) — placing between the eyebrows alone; x……∫……-+…¶™…xi…Æ˙S…… Æ˙h……Ë n¡s¡--
¡bhyantarac¡ri¸au  — moving inside the nostrils; |……h…-+{……x……Ë pr¡¸a-ap¡nau — 
exhalation and inhalation; ∫…®……Ë EfiÚi¥…… samau k¤tv¡  — keeping them rhythmic; ™…& ®…÷ x…& 
yaÅ muniÅ — the contemplative person, who; ™…i…-<Œxp˘™…-®…x……‰-§…÷ r˘& yata -indriya-mano-
buddhiÅ — (is the) one who has mastered his (or her) organs of ac tion, senses, mind, 
and intellect; ®……‰I…-{…Æ˙…™…h…& mokÀa -par¡ya¸aÅ  — (is the) one for whom mokÀa is the 
ultimate end;  ¥…M…i…-<SUÙ…-¶…™…-GÚ…‰v…& vigata-icch¡-bhaya-krodhaÅ  — (is the) one who is 
free from desire, fear, and anger; ∫…& saÅ — that person; ∫…n˘… sad¡ — always; ®…÷HÚ& 
muktaÅ — is liberated; B¥… eva  — indeed  

Shutting out the external objects and keeping the eyes between the two 
eyebrows, (closed), keeping the movement of the exhalation and 
inhalation in the nostrils equal, (rhythmic), the contemplative person, 
who has mastered his (or her) organs of action, senses, mind, and 
intellect, for whom mokÀa  is the ultimate end, who is free from desire, 
fear, and anger, that person is always liberated indeed. 

Here, K¤À¸a  gives out the small tips that would be of help in the preparation for 
meditation. We have already seen that anything that comes in contact with a sense organ 
is called spar¿a, object. And because they are external, b¡hya , to the body, they are 
called b¡hya -spar¿a . The sense organs are exposed to the sense objects, meaning the 
world. The eyes are exposed to colours and forms; the ears are exposed to sounds; the 
nose is exposed to smells; the tongue is exposed to tastes; and the sense of touch is 
exposed to the textures of various sense objects. 

HOW THE SENSE OBJECTS ARE KEPT OUTSIDE 

In his commentary, áa´kara explains that all the sense objects — sound, etc. — 
enter your mind through the gates of the sense organs — ears, etc. In meditation, all of 
the external objects are to be kept outside, meaning you leave them alone for the time 
being. You simply stop thinking about them. You turn your mind to something else. You 
do not need to turn these sense objects away from yourself, nor do you have to turn away 
from them. You just have to leave them right where they are.  
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The sense objects enter your mind in the first place by your thinking about them. 
Therefore, you cannot blame the sense objects for being in your head. Do not think about 
them, áa´kara  said, and they will not be there. The sense objects are already external 
and by not dwelling on them, they remain external. This, then, is how the sense objects 
are kept outside. 

The eyes are generally kept closed. You can meditate with your eyes open, but 
keeping the eyes closed makes it easier for the mind to think about the object of 
meditation. If your eyes are open, your mind may wander to what is in front of you. 
Therefore, we close the eyes to eliminate distraction from this one particular sense 
perception. The expression, cakÀu¿ca bhruvoÅ  antare k¤tv¡, used in this verse, means, 
‘keeping the eyes between the eyebrows,’ meaning that the eyeballs are kept inside the 
eyelids. In other words, the eyes are kept closed. 

WATCHING THE BREATH 

Then, breathing is mentioned — pr¡¸a-ap¡nau  samau k¤tv¡ , n¡s¡ -
¡bhyantarac¡ri¸au . Here, pr¡¸a  and ap¡na mean exhalation and inhalation, 
respectively. How is this breathing to be done? Moving inside the nostrils, n¡s¡ -
¡bhyantarac¡ri¸au , the incoming air and the outgoing air should be kept rhythmic. By 
making the inhala tion and exhalation rhythmic, you become conscious of the breathing 
process and, by watching the breath, the breathing becomes quiet, thereby relaxing the 
body and quietening the mind.  

Doing all this the person becomes one who has mastered the senses, organs of 
action, mind, and intellect, yata -indriya-mano-buddhi. This person is called muni, 
meaning one who has done a lot of listening, ¿rava¸a, and analysis, manana . For the 
muni, mokÀa is the ultimate end — he is mokÀa -par¡ya¸a. The knowledge is relieved 
of all doubt and the person is freed from all problems, meaning that he or she is always 
liberated. 

FREEDOM FROM FEAR 

There is one more qualification describing such a person which serves to repeat 
what has been said before — vigata -icch¡-bhaya-krodha — meaning the person is free 
from desire, fear, and anger. Previously, K¤À¸a said that the wise person is freed from 
k¡ma and krodha. Here, he added one more word — fear, bhaya . The person is 
emotionally mature in the sense that he or she is not under the spell of desire, fear, or 
anger. Such a person is a sanny¡s¢. He or she is indeed always liberated because of 
self-knowledge. 

As an introduction to the next verse, áa´kara refers to the person who is totally 
committed to knowledge, meaning one who has done a lot of ¿rava¸a and manana , as 
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sam¡hita-citta , meaning one whose mind is steady and well absorbed in oneself and 
who is more or less satisfied with himself or herself.  

K¤À¸a concludes this chapter with the next verse revealing the identity between 
the individual, j¢va , and Ì¿vara , the Lord and what any one gains knowing this identity.  

¶……‰HÚ…Æ∆˙ ™…Y…i…{…∫……∆ ∫…¥…«ôÙ…‰EÚ®…Ω‰˛∑…Æ˙®…¬* 
∫…÷æ˛n∆˘ ∫…¥…«¶…⁄i……x……∆ Y……i¥…… ®……∆ ∂……Œxi…®…fiSUÙ i…** 29 ** 
bhokt¡raÆ yajµatapas¡Æ sarvalokamahe¿varam 
suh¤daÆ sarvabh£t¡n¡Æ jµ¡tv¡ m¡Æ ¿¡ntim¤cchati Verse 29 

™…Y…-i…{…∫……®…¬ yajµa-tapas¡m — of rituals and disciplines; ¶……‰HÚ…Æ˙®…¬ bhokt¡ram  — the 
sustainer; ∫…¥…«-ôÙ… ‰EÚ-®…Ω‰˛∑…Æ˙®…¬ sarva-loka-mahe¿varam — the Lord of all worlds; ∫…¥…«-
¶…⁄i……x……®…¬ sarva-bh£t¡n¡m — of all beings; ∫…÷æ˛n˘®…¬ suh¤dam — friend; ®……®…¬ m¡m  — Me; 
Y……i¥…… jµ¡tv¡  — knowing; ∂……Œxi…®…¬ ¿¡ntim — peace (liber ation); @ÒSUÙ i… ¤cchati — gains  

Knowing Me as the sustainer of rituals and disciplines, the Lord of all the 
worlds, friend of all beings, he (or she) gains peace (liberation). 

K¤À¸a  is talking here as Ì¿vara when he uses the word m¡m , Me. He says, 
‘Knowing Me, the person gains Me — jµ¡tv¡ m¡Æ ¿¡ntim ¤cchati.’ Here gaining ¿¡nti 
means gaining Ì¿vara, that is, by understanding the identity between oneself and Ì¿vara , 
one becomes  Ì¿vara as we shall see.  

Generally, by knowing something, you do not become that thing. By knowing it, 
you only know it. It can become an object of your desire. You can appreciate it, but you 
cannot become the object. Here K¤À¸a says that by knowing him, the absolute peace 
¿¡nti that is one's nature, is gained. 

The ¿¡nti that is centred on oneself, that is one's svar£pa , is gained by knowing 
Me. Now, who is this Me? Is it K¤À¸a , the son of Devak¢? No, the verse says ‘Me,’ the 
sustainer of rituals and disciplines, the Lord of all worlds, and the friend of all beings. 

The word, yajµa , in the compound yajµa-tapas stands for all actions that are 
performed by you, as well as the rituals enjoined by the Vedas. Tapas refers to all forms 
of meditation and forms of discipline also. There are, of course, many forms of exercise 
that can also be considered disciplines, such as jogging, walking, cycling, and so on. 
There is, however, an important difference here.  

For example, yog¡sanas are much more than exercise; they are a form of prayer 
also. For every ¡sana there is a devat¡ . Originally, every ¡sana  was performed as a 
prayer to its presiding devat¡. Thus, there is a certain attitude involved on the part of the 
person, a prayerful attitude. Only prayerful disciplines are called tapas.  
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THE JÌVA AND ÌáVARA ARE ONE 

The one who sustains all yajµas and who enjoys them is called bhokt¡. Who is the 
one who enjoys the results of them all? The doer, kart¡, the enjoyer, bhokt¡ — the j¢va , 
in other words. But then it is said here that the bhokt¡ is the Lord of all worlds. 

The word mahe¿vara  is an important word because Ì¿vara can be used in a 
relative sense too. Any boss can be considered Ì¿vara , as can a king or devat¡ ; in their 
own domains, they are Ì¿vara . Thus, anyone who is lord in his or her domain can be 
called Ì¿vara . When the word mahe¿vara is used however, any chance of a local person 
being mistaken for Ì¿vara is eliminated. Mahe¿vara  means one who does not have a 
superior or an equal. The two words — mahat and Ì¿vara — are in apposition with each 
other, meaning that they enjoy the same status. They both qualify the same object; they 
reveal the same object. The object they reveal is mah¡n , one without equal; Ì¿vara, the 
Lord, is the mahe¿vara  of all worlds, worlds here including all living beings also. 

The one who is the Lord of all worlds is the kart¡ , the doer, and he is the bhokt¡ , 
the enjoyer of all the karmas. When, a ritual is performed there is always a doer 
involved, who is Ì¿vara, and also a deity involved, who is also Ì¿vara. Thus, the kart¡ 
is Ì¿vara, the devat¡ is Ì¿vara, and the enjoyer of the results of the karma  is also 
Ì¿vara, meaning there is no j¢va at all. The one who is the kart¡ and bhokt¡ is Ì¿vara 
alone. The one who enjoys the results of action is Parame¿vara  and the one who 
performs the action is also Parame¿vara . This means that doership, kart¤tva , and 
enjoyership, bhokt¤tva, are false.  

FRIENDSHIP WITHOUT EXPECTING A RESULT  

The word ‘Me’ in this verse is also qualified by the expression suh¤daÆ 
sarva -bh£t¡nam, the friend of all beings. A friend is someone who helps you. Help can 
be extended for a number of reasons. Someone may help you because he or she expects 
something from you in return. This is generally the case. A return can be in any form — 
simple thanks or some other expression of gratitude, or it may be the nice feeling you 
receive from being able to help someone — all of which is related to ego. Some parents, 
even when their children are grown up, like to be asked for help now and then so that 
they can still have that feeling of being parents, of helping their children. When they are 
asked for help, they feel they are wanted. This is one kind of help. 

There is also the help that is given without the person expecting any kind of result. 
Without so much as an introduction or without there being any friendship or affection 
involved, one may help someone out of empathy alone. One who gives such help, even 
to a stranger, without expecting any type of return, is called suh¤d, different from a mere 
mitra, friend. 
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We all need a friend who will be able to do things for us. Due to fr iendship, 
affection, sneha, then, one's help is extended. This kind of friend is called mitra , 
whereas suh¤d is one who extends his or her help without even knowing the person or 
expecting any result. The Lord is also called suh¤d . He is a friend to all beings, suh¤d 
sarva -bh£t¡n¡m, and the giver of the fruits of action, karma-phala-d¡t¡. You perform 
the action and he gives the result without getting involved. His nature is to give 
according to what you do.  

If you want to think, you can. If you want to sleep, you can. If you want to 
daydream, you can. He never says, ‘No!’ Sometimes even your own mind will say, ‘No!’ 
If you want to think, the mind may say, ‘No, let's go to sleep!’ If you want to eat, the 
stomach says, ‘No, I can't eat anymore!’ If you want to walk, the legs may say, ‘No, we 
have had enough!’ Everyone says, ‘No!’ sometimes. The liver says, ‘No’; the kidneys 
say, ‘No’; everything says, ‘No,’ except the ¡tm¡. Even if you say, I want to keep the 
ignorance going,’ the ¡tm¡  will say, ‘No problem!’ It simply illumines the ignorance.  

And ultimately, he is the end, N¡r¡ya¸a, that all human beings seek. Knowing 
N¡r¡ya¸a , meaning Ì¿vara, the ‘Me – m¡m’ in this verse, the person gains ¿¡nti. á¡nti 
here does not mean simple peace. It is the point where all forms of saÆs¡ra resolve. It is 
a ¿¡nti that amounts to the resolution of saÆs¡ra , of doership and enjoyership. 

ËTMË IS UNOPPOSED TO EVERYTHING  

The ¡tm¡  is not opposed to anything; it is unopposed to everything. But this does 
not mean that ¡tm¡ is a ‘yes -man!’ A ‘yes-man’ says ‘Yes!’ only when it is convenient, 
when it serves his ends. Here, ‘yes’ is absolute. Why is that? 

Ëtm¡ is that without which no action is possible, no enjoyment of the results of 
action is possible. Therefore, the enjoyer is nothing but Parame¿vara , whereas 
Parame¿vara is not the enjoyer. Parame¿vara  is not the doer, but the doer is 
Parame¿vara. B is A, but A is not B. 

The teaching, that is self-knowledge, is for the doer/enjoyer alone, the j¢va — and 
the j¢va  is Parame¿vara . Thus there is an equation between the j¢va and Ì¿vara. By 
understanding this equation and by appreciating the identity that obtains between the 
j¢va, the individual, and Ì¿vara , the Lord, the person gains the ¿¡nti, ¿¡ntim ¤cchati — 
gains the ¿¡nti, that is the resolution of saÆs¡ra. The result of this knowledge of the 
identity between j¢va and Ì¿vara is what is called mokÀa. This mokÀa, this ¿¡nti is 
gained by one who has this knowledge. 
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Again, the fifth chapter concludes with the words that we have seen at the end of 
each of the four chapters that have gone by.  

?????????????????????????????????????????????????????????????? ????? ???????????????????????????????????????????
???? ??? ??? ????????????????????????? ??? ?????

oÆ tatsat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ 
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de karmasanny¡sayogo n¡ma 

paµcamo'dhy¡yaÅ 

‘OÆ  tat sat,’ as we have seen before, is a statement made at the end of the 
teaching, meaning, ‘That alone is Brahman .’ Om is the name for Brahman, 
Parame¿vara, the Lord. That Brahman alone is satya. The kart¡  is not satya ; karma 
is not satya , karma-phala  is not satya; the karmaphala -bhokt¡  is not satya; the 
devat¡ is not satya; the world is not satya; the body is not satya ; the mind is not satya . 
But Brahman alone is satya . They are all Brahman, but Brahman  is none of them. 

Then what is satya ? Om alone is satya. That Parame¿vara , paraÆ brahma, the 
cause of the world, jagat-k¡ra¸a, the cause of everything is satya. Therefore, the effect 
becomes mithy¡. If the effect is mithy¡ , the causal state is also mithy¡ , whereas the 
svar£pa, the essence of the cause, is satya. The causal state is mithy¡  because the effect 
is mithy¡. For example, clay is the cause for the pot. The pot being mithy¡, the causal 
state for the clay is also mithy¡ because, if you look into the clay, there is no cause; 
there is only clay. Thus, the cause and the effect are equally mithy¡  and the svar£pa, the 
essence of the cause, is called satya . Everything else being mithy¡, Om alone, the Om  
that is Brahman, jagat-k¡ra¸a , is satya. 

The following is always the conclusion.  

When all is said and done, it is all OÆ tat sat. In the Bhagavadg¢t¡  — in the G¢t¡ 
of Bhagav¡n or in the G¢t¡  whose topic is Bhagav¡n — which contains the teaching 
that is called UpaniÀads whose subject matter is the knowledge of Brahman which is 
also the karma-yoga -¿¡stra , in the dialogue that took place between K¤À¸a and Arjuna 
there is the topic, yoga, called ‘renunciation,’ sanny¡sa-yoga, which is the fifth chapter, 
paµcamo'dhy¡ya , is concluded. 

ababababab 



 

 

INTRODUCTION TO THE SIXTH CHAPTER 

The topic of the next chapter, the sixth chapter, is meditation, dhy¡na. Dhy¡na 
means the act of meditation. Thus, dhy¡na is a s¡dhana, a means for gaining mokÀa. 

We have seen that s¡dhana  is two-fold — bahira´ga-s¡dhana , implying karma; 
and antara´ga -s¡dhana , which is where dhy¡na  comes in. Karma becomes a yoga  
because it helps you gain the preparedness of mind, antaÅ-kara¸a -¿uddhi, that enables 
you to gain the knowledge that is mokÀa. Karma -yoga is an external means, 
bahira´ga -s¡dhana , whereas dhy¡na  is purely internal, antara´ga-s¡dhana. 

Meditation is an action born purely of the mind. In fact, every action is born in the 
mind, but it does not necessarily remain in the mind. The act of speaking, for example, is 
born of the mind. The words are all formed in the mind and are then expressed through 
the organ of speech. Although all forms of action emanate from the mind alone, they do 
not always stop there. They may manifest through the various means of expression. But 
in dhy¡na , the activity is born of mind and remains in the mind; therefore, it is purely a 
mental action, m¡nasa -vy¡p¡ra — an activity that is a s¡dhana , a means, a yoga. 

Any worry is also a mental activity. But, can a person who worries constantly say, 
‘I am doing meditation?’ No, he cannot say that. Dhy¡na is a mental activity in which 
the subject matter is predetermined. It is an activity whose subject matter is 
sagu¸a -brahma — sagu¸a-brahma-viÀaya-m¡nasa -vy¡p¡ra. This is one definition of 
meditation. 

Sagu¸a-brahma  means limitless Brahman, satya-jµ¡na -ananta-brahma  as 
Ì¿vara, the cause of the world. Sagu¸a -brahma is the object for the mental activity 
called meditation. Now, suppose I think of sagu¸a-brahma for half-a-minute every 
morning at nine o'clock and then again at twelve o'clock for another half-a-minute. Is 
this dhy¡na? It is a mental activity, no doubt; I think of the Lord and then the thought 
goes away. But, even though this thinking occurs in the mind and resolves there, it is not 
dhy¡na . Therefore, the mental activity, the m¡nasa-vy¡p¡ra  called dhy¡na , is defined 
still further as a mental activity where all the thoughts other than those concerning the 
chosen object are removed, vij¡t¢ya-pratyaya-rahita, and only those concerning the 
chosen object flow for a length of time, saj¡t¢ya-pratyaya-prav¡ha. Then there is 
dhy¡na . 

The word j¡ti means ‘species.’ Here, vij¡t¢ya refers to external objects, objects 
other than the one chosen for meditation. Pratyaya  is a thought, v¤tti, and 
vij¡t¢ya -pratyaya  is a thought other than the one chosen, in other words, other than 
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sagu¸a -brahma. Rahita  means ‘without.’ When there are no thoughts other than 
sagu¸a -brahma, all of them having been removed, there is a flow, prav¡ha , of the 
chosen v¤tti, the chosen thought, there is a saj¡t¢ya-pratyaya-prav¡ha. 

When the vij¡t¢yas are removed and the saj¡t¢yas are allowed to flow for a length 
of time, then the on-going mental activity is called meditation, dhy¡na. Therefore, 
dhy¡na  is definitely an action on the part of the mind, a mental activity, 
m¡nasa-karma, the object of meditation being sagu¸a-brahma . This is therefore, a 
sagu¸a -brahma-viÀaya-m¡nasa -karma . This definition of the act of doing dhy¡na is 
given in one compound that is given here. This one word defines it completely —
vij¡t¢ya -v¤tti-rahita -saj¡t¢ya-v¤tti-prav¡ha-r£pa-sagu¸a -brahma-viÀaya-m¡nasa -
vy¡p¡raÅ. 

THE WANDERING MIND IS PART OF MEDITATION 

Another aspect of dhy¡na that you must know is that when the mind moves away 
from the object of meditation, it should be brought back to the object of meditation. This 
‘bringing it back’ is a part of the definition, lakÀa¸a, of dhy¡na. It is not going away 
from dhy¡na, as you may think. Many times people say to me, ‘Swamiji, when I 
meditate, my mind goes away!’ Going away is not a distraction to meditation; it is a part 
of meditation. In fact, thinking that it is a problem is the problem. When the mind goes, 
you simply bring it back. Bringing the mind back is a part of the definition of dhy¡na. 
The mind running away is definitely a characteristic of dhy¡na and when it does you 
bring it back. If the mind does not run away at all, it is called sam¡dhi. 

THE DIFFERENCE BETWEEN MEDITATION AND CONTEMPLATION 

When the vij¡t¢ya-v¤ttis  come, we turn away from them and return to the object of 
meditation, the sagu¸a-brahma, the iÀ¶a -devat¡ . This is one definition of dhy¡na . The 
other is the mental activity involved when the object of meditation is Brahman with no 
attributes — nirgu¸a-brahma -viÀaya-m¡nasa-vy¡p¡ra  — wherein sagu¸a-brahma is 
substituted by nirgu¸a-brahma. This mental activity is called nididhy¡sana, 
contemplation.  

Both dhy¡na and nididhy¡sana are m¡nasa-vy¡p¡ras, mental activities. In the 
former, there is sagu¸a-brahma and in the latter, there is nirgu¸a-brahma, meaning 
svar£pa-dhy¡na, contemplating on the truth of Brahman . In this nididhy¡sana , you 
contemplate on certain words or statements such as, ‘I am the whole, ahaÆ p£r¸aÅ,’ or 
‘my nature is nothing other than existence-consciousness-limitlessness, ahaÆ 
satya -jµ¡na-ananta -svar£paÅ .’ This contemplation implies thought because, you bring 
up a word and you see its meaning. Therefore, there is m¡nasa-vy¡p¡ra , mental 
activity, but, at the same time, it is different than the mental activity involved in 
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sagu¸a -brahma-viÀaya-m¡nasa -vy¡p¡ra, which is why it is called contemplation 
rather than meditation.  

The topic of contemplation is naturally preceded by all types of meditation or 
internal means, antara´ga -s¡dhana , for gaining mokÀa. Therefore, any prayerful 
meditation, which is sagu¸a-brahma-viÀaya-m¡nasa -vy¡p¡ra, and nididhy¡sana, 
which takes the form of a quiet contemplation, should be taken as dhy¡na . The dhy¡na 
discussed in the sixth chapter, immediately after K¤À¸a  talked about sanny¡sa , is mainly 
the second type of dhy¡na, that is, nididhy¡sana  — which we shall see as we proceed.  



 

CHAPTER 6  

MEDITATION 

∏…“¶…M…¥……x…÷¥……S…* 
+x…… ∏…i…& EÚ®…«°Úô∆Ù EÚ…™…» EÚ®…« EÚÆ˙…‰ i… ™…&* 
∫… ∫…z™………∫…“ S… ™……‰M…“ S… x…  x…Æ˙ M…Ìx…« S…… GÚ™…&** 1 ** 
¿r¢bhagav¡nuv¡ca  
an¡¿ritaÅ karmaphalaÆ k¡ryaÆ karma karoti yaÅ  
sa sanny¡s¢ ca yog¢ ca na niragnirna c¡kriyaÅ Verse 1 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n— Lord K¤À¸a; =¥……S… uv¡ca  — said; 
™…& yaÅ  — the one who; EÚ®…«-°ÚôÙ®…¬ karma-phalam — result of action; +x…… ∏…i…& 
an¡¿ritaÅ — without depending on; EÚ…™…«®…¬ k¡ryam — (that is) to be done; EÚ®…« karma 
— action; EÚÆ˙…‰ i… karoti — performs; ∫…& saÅ — he (or she); ∫…z™……∫…“ sanny¡s¢  — 
renunciate; S… ca — and also; ™……‰M…“ yog¢ — yog¢ (the one who has a contemplative mind); 
S… ca  — and; x… na — is not;  x…Æ˙ M…Ì& niragniÅ — the one who does not perform fire 
rituals; x… na  — not; S… ca  — and; + GÚ™…& akriyaÅ — one who does not perform (other) 
actions 

ár¢ Bhagav¡n said:  
The one who performs action that is to be done without depending on the 
result of action, he is also a sanny¡s¢ and a yog¢, and not just the 
sanny¡s¢ who has renounced all fire rituals and who does not perform 
any other action. 

A means, s¡dhana , to an end, s¡dhya, can be with reference to anything. There 
are even means for gaining imprisonment, such as breaking the law. However, when 
what is to be accomplished is freedom from bondage, freedom from saÆs¡ra, the 
s¡dhana is two-fold, external and internal, as we have seen. Performing karma as a 
yoga, called karma-yoga, is the external means, bahira´ga-s¡dhana . Both the internal 
and external means are meant to prepare the mind, antaÅ-kara¸a, for knowledge, 
mokÀa. 

Generally speaking, one can say that meditation gives you steadiness of mind, 
citta-nai¿calya . The mind is always in a state of flux, cala ; that which is free from this 
calatva , the state of being in a flux , is called ni¿cala . Steadiness of mind, also referred 
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to as composure, is therefore, called nai¿calya , the nature of being  ni¿cala , which is the 
result of the antara´ga -s¡dhana , called dhy¡na , meditation.  

Meditation, is for antaÅ-kara¸a-nai¿calya, steadiness of the mind, and 
karma-yoga  is for antaÅ -kara¸a-¿uddhi, purification of the mind, by freeing oneself 
from one's r¡ga -dveÀas. Both these s¡dhanas are for mokÀa. 

Leading up to the topic of dhy¡na, which K¤À¸a  introduced in the last three verses 
of the previous chapter, he again talks about karma-yoga in the first two verses of this 
chapter. Karma-yoga was also discussed in the second, third, fourth and fifth chapters 
and is mentioned throughout the G¢t¡ as a means for gaining mokÀa. Here, K¤À¸a uses 
the external means, karma-yoga, to introduce the internal means — dhy¡na, meditation. 

KARMA TO BE DONE 

In this verse, karma refers to any type of action that is to be done. How does the 
person under discussion perform this action? Without depending on the result or various 
ends of the action, the person does what is to be done. For this person, karma-phala  
alone is not the principal criterion for performing action.  

Whereas, for a karm¢, the personal likes and dislikes are the only factors that 
determine what he has to do. No other criterion is taken into account by the person 
because he has r¡ga-dveÀas that must be fulfilled. The person is a go-getter, always busy 
trying to accomplish or acquire this or that. And, in the process of fulfilling the 
r¡ga -dveÀas, the person does not care about dharma  and adharma , right and wrong, 
since these are not the governing factors. 

R¡ga -dveÀas being the only criterion for performing action, the karm¢ is one who 
is completely dependent on the result of action, karma -phala-¡¿ritaÅ. And these are the 
very tendencies that the karma-yog¢ has to give up; otherwise, he is still a karm¢. 

A KARMA-YOGÌ ALSO HAS RËGA-DVEâAS 

A karma-yog¢  is not a person who has no r¡ga -dveÀas. He is someone who has 
r¡ga -dveÀas but gives them up, meaning that he does not go by them. Instead of going 
by ‘I must get this’ and ‘I must not get that,’ the karma-yog¢ goes by what is to be done. 
In other words, he gives up the desires for this and that and performs whatever action 
that is to be done according to dharma  and adharma , not going by his or her own 
r¡ga -dveÀas. In this way, one's r¡ga-dveÀas are given up to a certain extent and those 
that remain are pursued and fulfilled according to dharma. 

CONFORMITY TO DHARMA  

In fulfilling any desire, there is choice involved in both the means and the ends. 
The choices themselves are determined by one's r¡ga-dveÀas, which need not 
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necessarily conform to right and wrong. Sometimes one's r¡ga-dveÀas will conform to 
right and wrong, but more often they may not. What, then, is a person to do? This will 
depend on whether or not he is a karma-yog¢ . If the person is not a karma-yog¢, he will 
not care about the means and ends but will simply say, ‘I want this; therefore, I will get 
it!’ Such a person is a karm¢, one who follows whatever means that are necessary to 
accomplish his or her chosen end.  

The approach of a karma-yog¢ is different, often implying some renunciation on 
his or her part, the main criterion being conformity with dharma and adharma . The 
karma-yog¢  renounces his or her r¡ga -dveÀas and does whatever is to be done without 
being guided by likes and dislikes. When a person says, ‘This is to be done; therefore, I 
do it whether I like it or not,’ means that the person is renouncing certain r¡ga -dveÀas, 
the results of actions, and therefore, is a kind of sanny¡s¢. This is why K¤À¸a says here 
that such a person, meaning a karma-yog¢  is both a sanny¡s¢ and a karma-yog¢. The 
karma-yog¢  is not a complete sanny¡s¢, but has the quality of a sanny¡s¢ in terms of his 
or her renunciation of r¡ga-dveÀas.  

THE VALUE OF VALUES 

Anything that anyone wants is very important to that person. Someone may say, ‘I 
am unhappy,’ and go after certain pleasures. Here, again, the value of these pleasures is 
not adequately understood. Their limitations are not known and, therefore, they are 
over-valued. At the same time, the universal values, also not being fully understood by 
the person, are under -valued; they are de-valued. This means that, while we have 
knowledge of values, we have no education with reference to them. The value of the 
values not being known, we do not have adequate knowledge of the values and this 
situation creates conflict.  

Upon analysis of the value structure, we see that if the value of all the values is not 
known, the universal values naturally remain under -valued and the things which people 
have a value for, like money and power, have an exaggerated value. However, when 
such ‘values’ are clearly understood, they no longer have full value for you. Until then, 
they rule; power rules, money rules, name and fame rule, influence rules. They rule the 
roost, the roost of your heart! 

VALUES REQUIRE ALERTNESS 

To understand the value structure well and to see the limitations of what you 
value, you have to live an alert life, a life of karma-yoga . Because the r¡ga-dveÀas are 
still alive in the karma-yog¢ , what he values will have a hold over the person. Thus, the 
karma-yog¢  has to sacrifice his or her r¡ga -dveÀas. He may not be able to use the most 
convenient means available anymore, because his or her commitment now is to a life of 
karma-yoga for the sake of mokÀa. 
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The karma-yog¢  has a desire for knowledge, which implies purification of the 
mind, antaÅ-kara¸a -¿uddhi. If nothing else, he wants to be a mature person and, to 
accomplish that, the person will definitely have to sacrifice something. The cause of 
conflict, vikÀepa-hetu, is what has to be sacrificed here. The person gives up the cause 
for conflict, meaning that he gives up doing wrong actions, the seeds of conflict. 

Conflict begins even before doing a wrong action — ‘Should I do it or should I 
not?’ In fact, there is always conflict — before doing, while doing, and after doing! 
Before doing, there is the conflict of whether to do it or not. While doing, you have to 
look to both sides, especially if you are stealing something. And after  doing, there is also 
conflict — when the police come looking for you! 

If, however, you perform action in accordance with dharma, you sacrifice your 
r¡ga -dveÀas. Then what happens? Before doing, there may be conflict because you have 
to make a choice in order to avoid doing wrong. Doing the right thing is not always 
spontaneous; if there is a choice to be made on your part, there is conflict. However, 
once you have done the right thing, there is no conflict. Thus, the karma-yog¢ may start 
with a conflict but does not end with conflict.  

In this way, both the sanny¡s¢ and the karma-yog¢ are free from the spell of 
r¡ga -dveÀas. Therefore, K¤À¸a  tells Arjuna that, by doing what is to be done without 
depending on one's likes and dislikes, a person is both a sanny¡s¢ and a yog¢. 

RENUNCIATION OF THE TWO-FOLD ACTIVITIES 

K¤À¸a  then goes on to describe what this person is not — na niragniÅ na  ca 
akriyaÅ. These two expressions refer to the two-fold activities given up by the person 
who takes to a life of sanny¡sa — vaidika -karma , scripturally enjoined activities; and 
laukika -karma , all other activities. Before becoming a sanny¡s¢, the person performed 
certain daily and occasional Vedic rituals, nitya -naimittika-karmas. All Vedic rituals 
imply fire, agni, and, because a sanny¡s¢ no longer performs fire rituals, the person is 
referred to in this verse as niragni1. The sanny¡s¢ gives up all other activities also — all 
forms of worship, familial duties, and business. In other words, he has no more roles to 
play — as son or daughter, as a parent, as a friend, as a citizen. Thus, the person is also 
referred to here as akriya, one who has given up all activities. 

When, a person has given up all scripturally enjoined and worldly activities as part 
of the ritual of sanny¡sa , he is called a sanny¡s¢ . 

‘Why did you become a sanny¡s¢?’ is a very interesting question that people often 
ask a Swami. Each Swami has his or her own story, of course and, if the story is not a 
very pleasant one, the Swami is not likely to answer the question. Nevertheless, there is 
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always a reason. The person may have lost his business and had nowhere to go. A person 
can even become a sanny¡s¢ by mail these days, I'm told! The point here is that if a 
person takes to a life of sanny¡sa  by choice, it does not mean that his or her 
r¡ga -dveÀas are gone. If nothing else, the person may have the desire to save people by 
teaching them without really knowing what it is all about! Often, such people will say, ‘I 
have a burning desire to save the people, to serve the people.’ The question must 
therefore, be asked, is this really a desire to save people or to save oneself? Surely, to 
save the people one should first save oneself! What service can you give when you 
yourself require all the services! Some people are so full of r¡ga -dveÀas that they are 
unable to understand even this simple fact. Therefore, taking sanny¡sa  does not mean 
that a person becomes a sanny¡s¢ in the true sense of the word. 

Further, K¤À¸a  says: 

™…∆ ∫…z™……∫… ®… i… |……Ω÷˛™……ÊM…∆ i…∆  ¥… r˘ {……hb˜¥…* 
x… ¡∫…z™…∫i…∫…?Û±{……‰ ™……‰M…“ ¶…¥… i… EÚù…x…** 2 ** 
yaÆ sanny¡samiti pr¡huryogaÆ taÆ viddhi p¡¸·ava 
na hyasannyastasa´kalpo yog¢ bhavati ka¿cana Verse 2 

{……hb˜¥… p¡¸·ava  — O Son of P¡¸·u ! (Arjuna); ™…®…¬ yam — that which; ∫…z™……∫…®…¬ < i… 
sanny¡sam iti — as renunciation; |……Ω÷̨& pr¡huÅ — they say; i…®…¬ tam — that; ™……‰M…®…¬ 
yogam — as karma-yoga ;  ¥… r˘ viddhi — know;  Ω˛ hi — because; EÚù…x… ka¿cana  — 
any one; +∫…z™…∫i…-∫…?Û±{…& asannyasta -sa´kalpaÅ — who has not given up desires (for 
limited results like heaven, etc.); ™……‰M…“ yog¢ — karma-yog¢ ; x… ¶…¥… i… na bhavati— does 
not become 

What they say as renunciation, know that to be karma-yoga, O P¡¸·ava, 
because, any one who has not given up desires (for limited results like 
heaven, etc.) does not become a karma-yog¢ . 

The person who becomes a karma-yog¢ has given up all sa´kalpas. Sa´kalpas 
are those which provide the impetus for all desires — the desire to earn money, to 
enhance the status of his or her family, to earn pu¸ya. Although the karma-yog¢ has 
given up all sa´kalpas, he continues to perform action for the purification of mind. If 
only the activities are given up and not the sa´kalpas, the person is neither a 
karma-yog¢  nor a sanny¡s¢ . 

How does a karma-yog¢ renounce all his or her sa´kalpa ? By giving up only 
those r¡ga-dveÀas that are opposed to dharma and adharma . Whereas the 
param¡rtha -sanny¡s¢, the real sanny¡s¢, gives up all r¡ga -dveÀas, all activities, all 
karma. How does the sanny¡s¢ do this? He does this by giving up the notion of doership 
through knowledge.  
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In this verse, K¤À¸a uses the word sanny¡s¢ to mean the person who has taken 
sanny¡sa to pursue knowledge. Because both the karma-yog¢ and the sanny¡s¢ give up 
all sa´kalpas, he equates the two here. Since both the sanny¡s¢ and the karma-yog¢ 
have to give up sa´kalpas, yog¢ is a kind of sanny¡s¢. 

The topic of renunciation in terms of karma-yoga was also discussed by K¤À¸a at 
the beginning of the fifth chapter as an introduction to his discussion on sanny¡sa , real 
sanny¡sa. Here, the topic is meditation, dhy¡na -yoga, for which you also require 
karma-yoga . Thus, K¤À¸a is praising karma-yoga as opposed to mere sanny¡sa — 
simply giving up of action. 

KARMA-YOGA AS A MEANS FOR MEDITATION 

Even though meditation is something that one can do by one's will,  it is not 
effective unless the mind is ready for it. The mind's capacity to stay with itself or with 
the object of meditation is what we call dhy¡na-yoga. Karma -yoga is the means for 
preparing the mind and is, therefore, a means for dhy¡na-yoga. Thus, there is a 
connection between karma-yoga  and dhy¡na-yoga , the external and internal means for 
mokÀa. 

In the next verse K¤À¸a points out how karma-yoga is a means for dhy¡na-yoga: 

+…Ø˚Ø˚I……‰®…÷«x…‰™……ÊM…∆ EÚ®…« EÚ…Æ˙h…®…÷S™…i…‰* 
™……‰M……∞¸f¯∫™… i…∫™…ËË¥… ∂…®…& EÚ…Æ˙h…®…÷S™…i…‰** 3 ** 
¡rurukÀormuneryogaÆ karma k¡ra¸amucyate 
yog¡r£·hasya tasyaiva ¿amaÅ k¡ra¸amucyate Verse 3 

™……‰M…®…¬ yogam — (the contemplative disposition of) yoga, (dhy¡na-yoga ) ; +…Ø˚Ø˚I……‰& ®…÷x…‰& 
¡rurukÀoÅ  muneÅ — for the discriminating person who is desirous of attaining; EÚ®…« 
karma — karma-yoga ; EÚ…Æ˙h…®…¬ k¡ra¸am — means; =S™…i…‰ ucyate — is said; ™……‰M…-
+…∞¸f¯∫™… yoga-¡r£·hasya — for the person who has (already) attained (this) yoga ; i…∫™… 
tasya  — for him (or her); ∂…®…& ¿amaÅ — total renunciation; B¥… eva —alone; EÚ…Æ˙h…®…¬ 
k¡ra¸am — means; =S™…i…‰ ucyate — is said 

For the discriminating person wishing to attain (the contemplative 
disposition of the) yoga  (of meditation), dhy¡na -yoga, karma-yoga  is 
said to be the means. For the person who has (already) attained (this) 
yoga, total renunciation alone is said to be the means for him (or her).  

ËrurukÀu  refers to one who wants to climb or mount something, for which there is 
always a method. For example, a person who wants to mount a horse, whic h is not easy 
to do, must have a method. Similarly, there are those who are desirous of mounting the 
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horse of yoga, yoga  here meaning dhy¡na -yoga, meditation. And what is the means, 
k¡ra¸a , for doing so? Karma-yoga  alone is the means because you have to take care of 
the reasons for the problems that are created in your mind. 

What are the reasons, the causes, for your problems? Your r¡ga -dveÀas are the 
causes; they have to be taken care of. For one who is desirous of gaining a mind that is 
not under the spell of r¡ga -dveÀas, karma-yoga  is the means.  

MEDITATION DOES NOT INVOLVE THE WILL  

A meditative or contemplative disposition is not created by your will, although 
you can will yourself to sit in meditation. Such a disposition happens when you are ready 
for it and that readiness is what is meant by the preparedness of the mind. Gaining this 
preparedness is not given over to the hands of time, but is created by living a life of 
karma-yoga . 

We see that the external means, karma-yoga , for gaining mokÀa  is not 
unconnected to the inner means, dhy¡na -yoga . In fact, it is very much connected; it is a 
part of the whole thing. Karma-yoga becomes the s¡dhana, the means, for the person 
who wishes to mount the horse of dhy¡na-yoga, the capacity to contemplate. Once this 
capacity is gained by living a life of karma-yoga , the person is called yoga-¡r£·ha . 
Only then, ¿ama, sanny¡sa, giving up of all actions, takes place. 

Karma -yoga itself does not make a person a yoga-¡r£·ha . By living a life of 
karma-yoga , the person first becomes contemplative; then, he develops a complete 
dispassion or detachment towards all activities that makes one a yoga-¡r£·ha . This 
complete detachment — complete withdrawal from all activity, comes only through 
knowledge. 

COMPLETE RENUNCIATION IS POSSIBLE ONLY BY KNOWLEDGE 

áama here means complete withdrawal, total renunciation of all activities. And, 
since this can only happen through knowledge, knowledge is the means. Therefore, as a 
s¡dhana for gaining mokÀa , knowledge, is equated to renunciation, sanny¡sa . This is 
why a jµ¡n¢ , a wise person, is called yoga -¡r£·ha in this verse.  

The yoga -¡r£·ha did not become wise by karma-yoga; he is wise because of 
jµ¡na, knowledge. Thus, the direct means for becoming wise is given here as sanny¡sa, 
which is nothing but jµ¡na . On this particular point, this verse is often misinterpreted 
even though áa´kara, in his commentary, has made its meaning very clear that only by 
knowledge can one be free of all activities; there is no other way. In order to be a 
yoga-¡r£·ha ,  a complete renunciation of all karmas should take place. This is not a 
withdrawal from all activity, strictly speaking, but a renunciation of activity in terms of 



Chapter 6 273 

knowledge — knowing that one is not the doer. Therefore, total renunciation, ¿ama , is to 
be taken as knowledge.  

And when does this person become yoga -¡r£·ha? K¤À¸a's answer to this question 
is in the next verse: 

™…n˘…  Ω˛ x…‰Œxp˘™……l…Êπ…÷ x… EÚ®…«∫¥…x…÷π…W…i…‰* 
∫…¥…«∫…?Û±{…∫…z™……∫…“ ™……‰M……∞¸f¯∫i…n˘…‰S™…i…‰** 4 ** 
yad¡ hi nendriy¡rtheÀu na karmasvanuÀajjate 
sarvasa´kalpasanny¡s¢ yog¡r£·hastadocyate Verse 4 

™…n˘… yad¡ — when;  Ω˛ hi — indeed; x… na  — neither; <Œxp˘™…-+l…Êπ…÷ indriya-artheÀu  — 
with reference to sense objects; x… EÚ®…«∫…÷ na karmasu  — nor with reference to actions; 

+x…÷π…W…i…‰ anuÀajjate — is attached; i…n˘… tad¡ — then; ∫…¥…«-∫…?Û±{…-∫…z™……∫…“ sarva -
sa´kalpa-sanny¡s¢ — one who has renounced the cause of all desires; ™……‰M…-+…∞¸f¯& 
yoga-¡r£·haÅ — one who has attained liberation; =S™…i…‰ ucyate — is said  

When one is attached neither to sense objects nor to actions, then it is 
said that (the person) is one who has attained liberation, one who has 
renounced the cause of all desires. 

The person described here is one whose mind is not disturbed by anything. Such a 
mind enjoys dispassion and contentment; it is a resolved mind. With reference to all 
sense objects, indriya-artheÀu , and with reference to all actions, karmasu, there is no 
attachment whatsoever. 

All actions, karmas, come under two types, as we have seen previously — 
vaidika -karma  and laukika-karma. With reference to both types of karmas, this 
person no longer thinks of himself or herself as a doer. In other words, the person does 
not have kartavya-buddhi, a mind that thinks in terms of, ‘This must be done by me, 
doing which I am going to better my lot.’ 

ONLY THE DOER PERFORMS ACTION  

A karma-yog¢ , on the other hand, has this kartavya -buddhi — the attitude that, 
something is to be done by me and therefore, I do it. This attitude itself is karma-yoga . 
Here, however, K¤À¸a is talking about a yoga-¡r£·ha , one for whom doership no longer 
applies. In fact, the Veda does not address such a person at all; it addresses only the doer, 
the kart¡. This is similar to you calling someone by name, ‘Hey! John, please come 
here!’ Only the person whose name is John will come. Similarly, the Veda addresses 
you, saying, ‘O kart¡, O doer, do this action and you will get this result.’ Who will 
respond to this call? Only the doer, the one who has the kartavya-buddhi, the one who 
thinks, I am the doer.  
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Thus, the person who takes ¡tm¡ as the doer will respond. Whereas, the person 
who recognises that he or she is not the doer will not respond at all. This is what is meant 
here by the statement, karmasu na anuÀajjate. With reference to all karmas, there is no 
attachment because the kartavya -buddhi is not there for the person. When there is no 
kartavya-buddhi, the person is not attached to, or bound by, the sense objects or actions 
because they do not invoke the particular thought that makes the person think that he or 
she will be different because of it. Therefore, for such a person, there is nothing to be 
done. 

In his commentary to this verse, áa´kara uses the compound, 
nitya -naimittika-k¡mya-pratiÀiddha , to refer to the various types of action that people 
generally do. As we have seen before, nitya -karmas are the Vedic rituals that are to be 
done daily and naimittika -karmas are those that are to be done occasionally. There are 
also vaidika-karmas to fulfil certain desires, such as desires for progeny, health, w ealth, 
or heaven, etc. These actions are called k¡mya -karmas. PratiÀiddha-karmas are the 
ones prohibited by the scriptures. The point being made here is that, whether the action is 
scripturally enjoined or worldly in nature, there is no kartavya-buddhi — ‘this is to be 
done by me’ — for the wise person because being full, he or she is not attached in any 
way to sense objects or the results of action.  

FREEDOM FROM THE ROOT OF ALL DESIRES  

Thus, the person is a sarva -sa´kalpa -sanny¡s¢, sa´kalpa referring to the notion 
that ‘I am the doer, kart¡ , I am the enjoyer, bhokt¡.’ Free of these notions of doership 
and enjoyership, the person does not think that this is to be done or gained by me so that 
I will be like this or that or I will liberate the whole world, I will save the world — which 
is the greatest fantasy of them all. Such grandiose ideas are simply erroneous notions 
about oneself, none of which the sarva -sa´kalpa -sanny¡s¢ has. 

A person can only be a sarva -sa´kalpa -sanny¡s¢ when he or she does not have 
the notion of doership, kart¤tva. If this notion is there, then k¡ma, desire, will also be 
there. And wherever there is k¡ma, there is karma, action. This is the action that has to 
be made into yoga . As long as the kart¤tva is there, the person is a karma-yog¢. When 
the kart¤tva is no longer there, there is nothing more to be accomplished by performing 
action and whatever the person does is due to pr¡rabdha alone. This is why K¤À¸a said 
earlier that, in all the three worlds, there was nothing not yet accomplished that had to be 
accomplished by him, even though he was still engaged in action. 1 

Karma  itself is not what binds you; it has no inherent hook that hooks you to it. It 
is the notion that you will become something or accomplish something by performing 
action that binds you to action. ‘I will become someone, I will become greater, I will be 

                                                                 
1 G¢t¡ – 3-22 
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more secure’ are all notions, fancies, sa´kalpas, and the person who is free from all 
sa´kalpas is called a sarva-sa´kalpa-sanny¡s¢. 

Please do not conclude that you should become a sarva -sa´kalpa -sanny¡s¢. 
Sarva-sa´kalpa-sanny¡sa is not an ideal; it is a thing to be understood. It is freedom 
from sa´kalpas, a freedom that comes from knowing that the self is free from doership 
and enjoyership. The person who knows this is a wise person, a yoga-¡r£·ha, a jµ¡n¢ . 

K¤À¸a is actually talking about sarva-karma-sanny¡sa in this verse. Giving up 
all action implies giving up all desires since you cannot give up all actions unless you 
give up the desires that prompt them. And you cannot give up the desires unless you 
know, ‘I am the whole.’ Knowing this, the doership is gone; only then is the renunciation 
of all desires possible. Thus, this giving up of desires, passion, and activity is nothing but 
the discovery that the self, ¡tm¡, is the whole.  

Therefore, what should you do? 

=r˘Æ‰˙n˘…i®…x……i®……x…∆ x……i®……x…®…¥…∫……n˘™…‰i…¬* 
+…i®…Ë¥… ¡…i®…x……‰ §…xv…÷Æ˙…i®…Ë¥…  Æ˙{…÷Æ˙…i®…x…&** 5 ** 
uddhared¡tman¡tm¡naÆ n¡tm¡namavas¡dayet 
¡tmaiva hy¡tmano bandhur¡tmaiva ripur¡tmanaÅ Verse 5 

+…i®…x…… ¡tman¡ — by oneself; +…i®……x…®…¬ ¡tm¡nam — oneself; =r˘Æ‰˙i…¬ uddharet — may 
one lift; +…i®……x…®…¬ ¡tm¡nam — oneself; x… +¥…∫……n˘™…‰i…¬ na avas¡dayet — may one not 
destroy;  Ω˛ hi — for; +…i®…… B¥… ¡tm¡  eva — oneself alone; +…i®…x…& §…xv…÷& ¡tmanaÅ 
bandhuÅ — is one's benefactor; +…i®…… B¥… ¡tm¡  eva — oneself alone; +…i®…x…&  Æ˙{…÷& 
¡tmanaÅ ripuÅ — is one's enemy 

May one lift oneself by oneself, may one not destroy oneself. For, the self 
alone is one's benefactor (and) the self alone is one's enemy.  

This verse makes it very clear that you have to save yourself, that you should not 
destroy yourself or allow yourself to be destroyed. Why? Because ¡tm¡ , oneself, is a 
great helper, a great benefactor, for oneself. In other words, you yourself are the 
benefactor. And who is the beneficiary? Yourself. Therefore, you are both the 
beneficiary and the benefactor. K¤À¸a  also goes on to say that you are also your own 
enemy, which means you can become a great friend, a benefactor, or an enemy to 
yourself. 

A person who is a yoga-¡r£·ha , a sarva-sa´kalpa-sanny¡s¢, has saved himself 
or herself totally from all that is undesirable — in other words, from the life of saÆs¡ra , 
just as one saves oneself from drowning by pulling oneself out of the water. In fact, all of 
a person's activities are meant only to save himself or herself. The person wants to 
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become secure, to be free of all problems, including loss of money or power, loss of 
health, old age, and death, which means that he or she wants to save himself or herself 
from insecurity. Thus, everyone is busy working for his or her own safety. Whether we 
call it self-safety, self-security, or self-welfare, there is no question that the pursuit is 
‘self- ish’ — for the self alone. 

UNDERSTANDING THE FUNDAMENTAL PROBLEM  

Seeking an alternat ive life-style is not what is implied here. Rather, the person is 
seeking answers to some very fundamental questions. Certain questions arise in the 
person, however vague they may be, which tend to disturb the usual activities that people 
naturally absorb themselves in. The questions themselves give a certain direction to one's 
life until the person comes to understand that he or she is under the spell of likes and 
dislikes, r¡ga-dveÀas, to use the language of the G¢t¡ . One begins to recognise that the 
natural pursuit, sv¡bh¡vika-prav¤tti, that everyone engages in, is out of these likes and 
dislikes — ‘I like it, I want it. Therefore, I do it.’ All one's responses arise from these 
r¡ga -dveÀas alone. 

And, within this particular sphere of reality, everything becomes right; anger is 
legitimate; sorrow is legitimate; pain is legitimate. This, then, is where we get confused. 
Where anger is legitimate, it is legitimate to get angry. Therefore, if someone says you 
should not get angry, you get even angrier. Even if you do not get angry, you run into 
problems! Once the legitimacy is accepted by you, you can move ahead without 
disturbing your natural activity. But, when you begin questioning the very activity itself, 
you question the very life you are living. Only when you really question, when the flame 
of inquiry is proper, can you come to understand the fundamental problem. 

There is a mature way of approaching this problem and also an immature way of 
approaching it. And, in the light of what we discover, there is something that can be 
called a prayerful life, a life of enlightened prayer, not blind prayer. There is a prayerful 
attitude or disposition, which is karma-yoga . Karma-yoga  implies the acceptance or 
appreciation of Ì¿vara, the Lord, and living a prayerful life. This is what brings about the 
capacity to be contemplative, meditative. Such a life creates this kind of a disposition 
naturally, a disposition in which knowledge of ¡tm¡ , oneself, takes care of itself. Thus, 
it is very clear that because of karma-yoga one can gain jµ¡na, knowledge. 

HELPING YOURSELF 

In this verse, the word ¡tm¡  refers to you, the individual, who, by nature, is 
already in the ocean of saÆs¡ra. You did not suddenly slip into this saÆs¡ra ; you were 
born into it, along with it. And how do you get out of it? By your own will, ¡tman¡, you 
turn yourself about; you question yourself and your values. By questioning yourself, you 
re-estimate the whole value structure and whatever there is about it that is confusing. 
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All problems are primarily due to improper priorities. Therefore, we have to 
reorganise our value structure and, in the process, our priorities will become proper. This 
inquiry, vic¡ra, into one's value structure is done by oneself alone, ¡tman¡ eva ; it is an 
inquiry into right and wrong, what one is to do and not to do. Because of this vic¡ra , 
your vision undergoes a certain cognitive change. This, then, is one stage of the inquiry.  

The next stage of inquiry is also done by oneself alone. By one's own inquiry, one 
appreciates one's helplessness in certain situations. This itself brings about a prayerful 
attitude on one's part. A given situation raises certain doubts in you; then, afterwards, 
there is an appreciation of Ì¿vara  and then there is prayer. This makes a person a va¿¢, 
one whose body, mind, and senses are together — all of which is done by one's own 
efforts alone. 

Going to a teacher to gain the knowledge is also done by oneself and implies a 
certain effort on the person's part. In all of these ways, the person pulls himself or herself 
up. This is why K¤À¸a says here that one's benefactor is no one else but oneself — ¡tm¡ 
eva ¡tmanaÅ  bandhuÅ . 

AN ENEMY TO YOURSELF  

To have been born a saÆs¡r¢ itself is destructive. If your mind is not in order, 
however, if your value structure is confused, then your entire life and the lives of those 
around you will be confused. Thus, K¤À¸a also says that you are your own enemy. When 
your own mind, ¡tm¡, your own will, is abused, or when it is not used at all, then it 
naturally becomes your enemy; it  stands against you, it destroys you. The mind is where 
all the notions that, this or that will save us, originate. These ideas are indicative of a will 
that has been fooled — by itself and by others — because one allows oneself to be 
fooled. This means that the final fool is myself alone. Because I am a fool, I can be 
fooled! I allow myself to be fooled; therefore, I am my own enemy. What is the use of 
blaming anyone? I myself am an enemy to myself — ¡tm¡ eva ¡tmanaÅ  ripuÅ. 

DO NOT LOOK DOWN UPON YOURSELF 

Therefore, K¤À¸a  says, ‘May one not destroy oneself, ¡tm¡naÆ na  avas¡dayet.’ 
May you make use of the will and change, which does not happen without your 
undergoing some kind of inner revolution. This inner revolution is a quiet revolution; it 
is not the creation of a lot of conflicting ideas. Rather, a quiet, inner revolution takes 
place in one's way of looking at things, in one's understanding. Therefore, ‘do not look 
down upon yourself,’ is another way of taking the expression, ¡tm¡naÆ na  avas¡dayet, 
because to do so, is to destroy yourself. 

In this process, you may sometimes have to mother the child within you and thus 
take care of it. If as a child you had been neglected then you have probably picked up 
some problems along the way. And who has to care for this ‘child’? Who is the friend to 
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this child? You alone, as an adult, have to mother the child within. This is what K¤À¸a 
was trying to convey when he said here, ‘May one lift oneself up — ¡tm¡nam 
uddharet.’  

The verse can be taken in an absolute sense in that, at every level, one can say, 
‘May one not destroy oneself — ¡tm¡naÆ na avas¡dayet; may one lift oneself up — 
¡tman¡  ¡tm¡nam uddharet.’ Since one has to take care of oneself at every level, in the 
final analysis, there is no other force, nothing ext ernal to yourself, that can help you. 
Oneself means one's own body-mind-sense-complex, k¡rya-kara¸a-sa´gh¡ta. This 
k¡rya-kara¸a-sa´gh¡ta, along with the will, is both the friend of the ¡tm¡  and the 
enemy of the ¡tm¡. In other words, you can be either your own benefactor or your own 
enemy.  

This means that to become free of this saÆs¡ra , another person cannot become a 
bandhu , a benefactor, for you. Only you can do what is to be done. To grow or to 
mature within the saÆs¡ra, another person may be helpful to you, but to get out of the 
saÆs¡ra, you have to release yourself. In fact, where mokÀa  is concerned, the very 
person who was previously your benefactor could very well become an obstruction to 
you. Bandhu implies affection and friendship, which can also be binding, even though 
such qualities may be quite helpful to one's emotional growth. Therefore, in the final 
analysis, in terms of gaining mokÀa, you are the only one who can be a friend to 
yourself. And unless you become a friend to yourself, you become inimical to yourself 
and become your own enemy. 

Further, K¤À¸a  continues: 

§…xv…÷Æ˙…i®……i®…x…∫i…∫™… ™…‰x……i®…Ë¥……i®…x……  V…i…&* 
+x……i®…x…∫i…÷ ∂…j…÷i¥…‰ ¥…i…Êi……i®…Ë¥… ∂…j…÷¥…i…¬** 6 ** 
bandhur¡tm¡tmanastasya yen¡tmaiv¡tman¡ jitaÅ 
an¡tmanastu ¿atrutve vartet¡tmaiva ¿atruvat Verse 6 

™…‰x… yena — by whom; +…i®…x…… B¥… ¡tman¡ eva  — by oneself alone; +…i®…… ¡tm¡  — 
oneself;  V…i…& jitaÅ — has been mastered; i…∫™… tasya — for that person (self); +…i®…… 
¡tm¡  — the self; +…i®…x…& ¡tmanaÅ  — of oneself; §…xv…÷& bandhuÅ — friend; i…÷ tu  — 
whereas; +x……i®…x…& an¡tmanaÅ  — for the self who has not mastered oneself; +…i®…… ¡tm¡ 
— the self; B¥… eva — alone; ∂…j…÷¥…i…¬ ¿atruvat — like an enemy; ∂…j…÷i¥…‰ ¿atrutve — in the 
status of an enemy; ¥…i…Êi… varteta —would remain  

For that (self) who has mastered oneself by oneself, the self alone is a 
friend of oneself. Whereas, for the self who has not mastered oneself, the 
self alone would remain in the status of an enemy, like an enemy.  
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Tasya  here refers to the ¡tm¡ , oneself, discussed in the previous verse — for that 
self, the self is a friend. When? When the self has been won over, jitaÅ. And what self is 
being discussed here? What ¡tm¡ can be won over? It cannot be sat-cit-¡nanda-¡tm¡. 
Because I can only win over something that I c an objectify. And the only object in which 
I have the ‘I’-notion, ¡tma-buddhi, is the k¡rya-kara¸a-sa´gh¡ta, the 
body-mind-sense-complex. It is this complex, then, that is in one's hands and has to be 
mastered. Won over by whom? By oneself, ¡tman¡, meaning by one's own inquiry, by 
one's own discipline, by one's own will and effort. 

THE THREE POWERS AT OUR DISPOSAL 

The one who has mastered the body-mind-sense-complex is called a va¿¢ and is a 
friend to himself or herself. The body-mind-sense-complex serves this person with the 
three-fold powers, ¿aktis, it is endowed with — the power to think, explore, know, and 
remember – jµ¡na -¿akti; the power to desire, to will – icch¡-¿akti; and the power to act, 
to make or do – kriy¡-¿akti. These three powers are at the disposal of one who is a va¿¢, 
the one who has mastery over the entire k¡rya-kara¸a -sa´gh¡ta. 

When you have mastery over the body, mind, and senses, then all their powers are 
with you. Therefore, the k¡rya -kara¸a -sa´gh¡ta becomes a benefactor for gaining that 
which is desirable; it can take you anywhere — to brahma-loka or even to Brahman , to 
mokÀa. This is the maximum it can do because you cannot become greater than 
Brahman . You are already Brahman , in fact. As one who has mastery over the body- 
mind-sense-complex, you are endowed with the powers — you require to recognise this 
fact. 

Because you can gain pu¸ya  by following a life of dharma , the k¡rya -
kara¸a -sa´gh¡ta  again becomes a bandhu . And, for gaining mokÀa , it also becomes a 
benefactor to you. Thus, the same k¡rya-kara¸a-sa´gh¡ta, the body-mind-sense-
complex, is a benefactor to you all the way provided, of course, that it is won over by 
you.  

Now, suppose this body-mind-sense-complex is not won over by you but, instead, 
is holding you hostage. Then wha t happens? The body-mind -sense-complex cannot 
become a bandhu  for you. Instead, you are a bandhu  for the body, mind, and senses. In 
this way, the same ¡tm¡, k¡rya-kara¸a -sa´gh¡ta , becomes ripu, an enemy, one who 
creates obstructions for you, one who puts the proverbial spokes in your wheels. 

The person who does not have ¡tm¡ , oneself, in his or her own hands is called 
an¡tm¡  in this verse. This is the person for whom the k¡rya-kara¸a -sa´gh¡ta  remains 
as an enemy alone, meaning that the self plays the role of an enemy. K¤À¸a makes it 
very clear that there is no enemy other than oneself alone.  
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Generally, we point a finger at someone other than ourselves and declare that 
person an enemy. This is done by everyone to some degree or other. And, if no one is 
available locally, Satan or some other planet will be accused! Everyone feels persecuted 
by someone or something. Always, there is some imagined fear in people that makes 
them point at someone as an enemy. By doing this, of course, you are giving the other 
person a handle with which he or she can disturb you. 

No one can disturb you unless you allow them to. Nevertheless, people do have 
this persecution problem to some extent and they suffer from it. In fact, whenever you 
point out an enemy with your index finger, your accusing finger, there are three 
remaining fingers that point back towards yourself. These three fingers, therefore, are 
said to stand for the physical body, mind, and senses, the k¡rya-kara¸a-sa´gh¡ta that is 
¡tm¡, oneself, the only enemy, there is. In this way, then, ¡tm¡ occupies the place of the 
enemy. Just like an external enemy, it is inimical to you.  

YOU TAKE YOUR MIND WITH YOU WHEREVER YOU GO 

When you analyse your complaints, you find that they are mental, meaning they 
are of the mind. You allow yourself to be affected by the world and then, afterwards, you 
call the world bad and renounce it. You want to renounce this world you have labelled 
‘bad’ and go to a world that you have imagined to be ‘good,’ which is called fantasy. 
But, when you go to this good world, you find it is as bad as the one you left behind! 
Why? Because you carry your mind, the enemy, with you; you do not leave it behind.  

The same mind that interpreted the world as bad is not given up and, with that 
mind, you move to the so-called good world. In this way, then, the mind is carried with 
you wherever you go. Even if you go to heaven, you will find problems there because 
the same mind goes with you — it is carried forward and carried over! And having this 
same mind with you, this same complaining mind, you always find reason enough to 
complain, whatever the place or the circumstances. This is what K¤À¸a  means when he 
says that one is indeed like an enemy for oneself. 

When you carry such a mind with you, mind that is always interpreting given 
situations according to its own notions, even your guru, considered to be a great 
bandhu , benefactor, cannot help you. What can any guru do if the person is always 
thinking, ‘My guru  does not care about me. I don't think he considers me a good 
student,’ and so on. One makes such conclusions because of that same mind alone. 
Finally speaking then, you are the only bandhu there is. 
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In the next verse, K¤À¸a discusses the person who has been a friend to himself or 
herself. 

 V…i……i®…x…& |…∂……xi…∫™… {…Æ˙®……i®…… ∫…®…… Ω˛i…&* 
∂…“i……‰πh…∫…÷J…n÷˘&J…‰π…÷ i…l…… ®……x……{…®……x…™……‰&** 7 ** 
jit¡tmanaÅ pra¿¡ntasya param¡tm¡ sam¡hitaÅ  
¿¢toÀ¸asukhaduÅkheÀu tath¡ m¡n¡pam¡nayoÅ Verse 7 

∂…“i…-=πh…-∫…÷J…-n÷˘&J…‰π…÷ s¢ta-uÀ¸a-sukha-duÅkheÀu  — with reference to heat and cold, 
pleasure and pain; i…l…… tath¡  — so too; ®……x…-+{…®……x…™……‰& m¡na -apam¡nayoÅ — with 
reference to praise and criticism;  V…i…-+…i®…x…& jita -¡tmanaÅ  — for the one who has 
mastery over oneself; |…∂……xi…∫™… pra¿¡ntasya  — for the one whose mind is tranquil; 
+…i®…… ¡tm¡ — the mind; {…Æ˙®…¬ ∫…®…… Ω˛i…& param sam¡hitaÅ — is always in a state of 
composure  

For the one who has mastery over oneself, whose mind is tranquil with 
reference to heat and cold, pleasure and pain, and praise and criticism, the 
mind is always in a state of composure.  

This verse can be looked at in two ways, depending on whether the word param  is 
placed with sam¡hitaÅ or ¡tm¡ . First we shall look at it as — ¡tm¡ (mind) paraÆ  
sam¡hitaÅ. And then we shall look at it as param¡tm¡ sam¡hitaÅ — as áa´kara  does 
in his commentary. 

We have already seen the meaning of jita-¡tm¡ , one whose body, mind, and 
senses are mastered. To have mastery over your mind means that you are not carried 
away by its various moods. In other words, moods should be left to grammar, i.e., 
imperative mood, potential mood, subjunctive mood, etc.! For one who has mastered the 
mind, there are no other moods than these! 

People are generally subject to moods — in the morning there is one mood, in the 
evening there is another moo d, and in between there are so many more! When the moods 
of the mind are understood properly, you are not carried away by the mind.  

This is not to say that you should not have moods. To even suggest such a thing 
puts you in a bad mood! Please do not think,  therefore, I say that one should not have 
moods. Have your moods, by all means — and understand them so that you will not be 
carried away by them. Then, you are the master of the moods; they are not the master of 
you. If you can gain the space necessary to come out on top of the mood, then, the mood 
does not take you as its hostage. This, then, is what is meant by jita-¡tm¡ , one who has 
mastered his or her moods. 
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THE NATURE OF TRANQUILLITY  

Naturally, such a person will be one whose mind is tranquil, pra¿¡nta. Why? 
Because he or she is jit¡tm¡, one who is not carried away by the moods of the mind. 
Thus, for one who is jit¡tm¡ and pra¿¡nta , there is no situation that can disturb the 
person. The mind is always in his or her hands, meaning that it is always composed, 
paraÆ sam¡hita; it never loses itself in any situation.  

When everything is going well, when the food you want is right there, when the 
music is just right, when the people you want to talk to are readily available, it is not 
difficult for the mind to be composed. In this verse, however, we are talking about a 
person whose mind is always composed, paraÆ sam¡hita, in all situations. The 
compound here, ¿¢ta -uÀ¸a-sukha-duÅkheÀu, stands for all situations, all the opposites. 
á¢ta means ‘cold’ — not simply pleasantly cold but so cold that you cannot stand it. 
Similarly, uÀ¸a  means unpleasantly hot. Thus, neither the cold nor the heat referred to 
here is at all comfortable.  

Then, again, there are situations that give people some comfort, some happiness, 
some pleasure, sukha , and other situations that give discomfort, unhappiness, and 
sorrow, duÅkha. In all of these constantly changing situations, one who has mastery 
over the mind, remains always composed. For such a person, there is no question of 
duÅkha  coming; because, for duÅkha  to come, one's composure must already be gone. 
The point being made here is that all those situations that generally bring about sukha  or 
duÅkha  for people create no disturbance whatsoever in the mind of the person whose 
mind is always composed. 

This verse also points out one more set of opposites — praise, m¡na , and censure 
or shame, apam¡na . These two are given special mention here because they are very 
difficult to deal with. Even praise can be hard to handle sometimes because, when some 
one praises you, you may think the person is going to ask you for something; therefore, 
you are afraid. You can handle the praise alright, but if it is just a preamble to something 
else, you do not hear it because you are waiting for what is to com e. 

Censure is always difficult to handle. Suppose someone says about himself that he 
can handle criticism very well. And if another person counters that by saying ‘No! You 
cannot!’ this in itself is enough for the person to feel offended. This is because he cannot 
handle censure even though he thought he could. Another example of taking things 
personally and getting offended is, when you are doing a particular job and someone tells 
you that you are not to do that job, you are to do another. Immediately, you are inclined 
to take it personally.  
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WHY CRITICISM IS SO DIFFICULT TO TAKE 

Criticism is very difficult to take because it is personalised; it touches some 
painful part of you. This problem comes from one's childhood. If parents constantly 
criticise their child, the criticism becomes a problem for the child. It creates a vulnerable 
area, a raw, sensitive area, and any subsequent criticism causes the pain to come out. 
This is the aspect of criticism that makes it so difficult to handle.  

The person discussed in this verse is one who has taken care of these problems 
through proper understanding. Without the proper understanding, new philosophies may 
be created, which are nothing but superimpositions upon the pain, sorrow, and other 
problems. To simply conclude that you should not subject yourself to censure, for 
example, does not work. You have to work on gaining mastery over your mind because 
these opposites — cold and heat, pleasure and pain, praise and censure — are all 
disturbing elements for people.  

What K¤À¸a is saying here is that these pairs of opposites do disturb you; 
therefore, make sure that they do not disturb you. To say, ‘I should not be disturbed,’ is a 
superimposition upon yourself, the one who is disturbed and is nothing but confusion, in 
fact. People who preach that you should not be disturbed never help anyone because 
whatever they say becomes superimposed on the old pain that is already there. It 
becomes a superimposed philosophy — a list of ‘do's’ and ‘don'ts,’ ‘shoulds’ and 
‘should-nots.’ The old pain that is inside simply becomes confused by the new 
superimposed philosophy, thereby adding to the confusion that was already there. 
Instead of the new philosophy helping, it becomes a problem. 

We must, therefore, understand very clearly what this verse is trying to say — in 
all situations, the person's mind, ¡tm¡ , is always in a state of great composure, paraÆ  
sam¡hitaÅ, and we have to work for such composure, which does not imply the 
superimposition of ideas. 

The verse can also be taken as how áa´kara took it. The person whose k¡rya -
kara¸a -sa´gh¡ta  is mastered is called a jit¡tm¡ , and because his mind is tranquil, he is 
also called pra¿¡nta  in this verse. For such a person, param¡tm¡ , Brahman, becomes 
the ¡tm¡ . In other words, the person who has th e knowledge recognises 
sat-cit-¡nanda-¡tm¡, param¡tm¡, as his or her own ¡tm¡. And such a person is one 
who is always the same, sam¡hita, even when the situations change. 

Y……x… ¥…Y……x…i…fiî……i®…… E⁄Ú]ı∫l……‰  ¥… V…i…‰Œxp˘™…&* 
™…÷HÚ <i™…÷S™…i…‰ ™……‰M…“ ∫…®…ôÙ…‰üı…∂®…EÚ…à…x…&** 8 ** 
jµ¡navijµ¡nat¤pt¡tm¡ k£¶astho vijitendriyaÅ 
yukta ityucyate yog¢ samaloÀ¶¡¿mak¡µcanaÅ Verse 8 
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Y……x…- ¥…Y……x…-i…fiî…-+…i®…… jµ¡na-vijµ¡na-t¤pta-¡tm¡ — one whose mind is content through 
knowledge of the self; E⁄Ú]ıı∫l…& k£¶asthaÅ — one who remains unchanged;  ¥… V…i…‰Œxp˘™…& 
vijitendriyaÅ — one who has mastered the sense organs and organs of action; ∫…®…-ôÙ…‰üı-
+∂®…-EÚ…à…x…& sama-loÀ¶a-a¿ma-k¡µcanaÅ — one for whom a clump of earth, a stone, 
and gold are the same; ™…÷HÚ& yuktaÅ — a composed person; ™……‰M…“ < i… yog¢ iti — as yog¢ ; 

=S™…i…‰ ucyate  — is referred to  

One whose mind is content in the knowledge of the self, who remains 
unchanged, who has mastered the sense organs and organs of action, for 
whom a clump of earth, a stone, and gold are the same, this composed 
person is referred to as a yog¢ . 

K¤À¸a  uses the word yog¢ in three ways throughout the G¢t¡. He talks about the 
karma-yog¢  as a yog¢, and also refers to the person who is committed to dhy¡na , to a 
life of meditation, a life of sanny¡sa  as a yog¢ . He calls the jµ¡n¢ a yog¢  as well. In these 
three contexts, then, we find the word yog¢ is used. 

In this verse, yog¢ means jµ¡n¢, a person of knowledge. By using the word in this 
way here, K¤À¸a is pointing out the flow, the order, involved in gaining the knowledge 
that is mokÀa. Before taking up the topic of meditation, K¤À¸a  says that one must lift 
oneself up and not destroy oneself,1 that one who knows oneself is steadfast in the fact of 
all opposites,2 and that one who wants to attain this knowledge must commit himself or 
herself to a life of karma-yoga .3 Having said all this, K¤À¸a  is now discussing the 
yoga-¡r£·ha , one who has mounted the horse of yoga — in other words. the person of 
wisdom.  

THE DEFINITION OF KNOWLEDGE 

This wise person is called jµ¡na-vijµ¡na-t¤pta -¡tm¡ here. Both jµ¡na and 
vijµ¡na mean knowledge, but when they appear together, vijµ¡na  is vi¿®Àa  jµ¡na, 
specific or particular knowledge, and is something more than jµ¡na . Since both words 
mean knowledge when they appear together there is a connection between the two, 
which is purely contextual. When they appear together, as they do in this compound 
describing a wise person, jµ¡na  is to be understood as something a little less than 
vijµ¡na. áa´kara makes this clear by defining jµ¡na as that particular knowledge 
conveyed by the meaning of the words of the ¿¡stra. And explaining the word vijµ¡na 

                                                                 
1??????????????????????????????????????????? ???????(G¢t¡ – 6-5)?
2??????????????????????? ? ????????????????????????????????????????????????????????????????????????? ???????(G¢t¡ – 6-7)?
3??????????????????? ????????????????????????? ??????(G¢t¡ – 6-3)?
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he says that vijµ¡na refers to totally assimilated and owned up jµ¡na , i.e., aparokÀa -
jµ¡na without any pratibandhakas, inhibiting factors. 1  

Between a person and knowledge he has, there is a certain distance. For example, 
when I tell you that the ¿¡stra  says ¡tm¡ is Brahman, the statement itself is very clear 
to you, which is a certain kind of knowledge. But you still have to realise it; you still 
have to recognise the fact. Thus, there is a stage where knowledge is in the form of a 
certain insight imbued with ¿raddh¡, or a certain faith pending discovery. The 
possibility of the self being Brahman  is established. At the same time, what the ¿¡stra 
says is also established, meaning that there is no confusion about whether the ¿¡stra is 
talking about the difference between the individual, the Lord, and the world or the non-
difference between them. 

The knowledge, jµ¡na, contained  in the ¿¡stra is converted into vijµ¡na, for 
which there is analysis, manana, and contemplation, nididhy¡sana. This conversion is 
not necessary, however, if the person is an adhik¡r¢ , one whose mind is properly 
prepared for the knowledge. Because the person has viveka and vair¡gya , discrimination 
and dispassion, he or she recognises the fact immediately upon receiving the knowledge. 
There are no problems obstructing the person's understanding because of his or her 
maturity. This maturity is marked by a mind that does not concern itself with the past or 
the future. This is the sanest kind of mind one can have and is the mind that a sanny¡s¢ 
enjoys. 

A MATURE MIND IS THE SANEST MIND  

A psychiatrist, having travelled and met people from all over the world, wrote a 
book in which he said that the mind of a sanny¡s¢  is the sanest mind. I think this is due 
to the sanny¡s¢'s freedom from concern for the morrow. Having no money or 
possessions and wanting none, a sanny¡s¢ is not concerned with maintaining or 
protecting anything. If you do not have money and you want money, you are a poor 
person, and being poor is your problem. On the other hand, if you have money, others 
may think that you have no problems regarding money. But you too have the problem of 
protecting what you have. Thus, both the rich and the poor have problems. Whereas, the 
person who does not care what he has is the sanest person, a sanny¡s¢, one who is 
oneself alone. If such a person listens to the ¿¡stra, there is no conversion necessary. 
Any doubt that may arise is taken care of in the ¿rava¸a -manana process, and then it is 
over; the knowledge is gained.  

                                                                 
1??????????– ??????????????????????????????????????
??????????????????????????????????????????? ?????????????????????????????????
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THE NEED TO CONVERT JØËNA INTO VIJØËNA 

Generally, however, a person is not a complete adhik¡r¢. While the desire to be 
liberated, mumukÀutva , and the desire for knowledge, jijµ¡s¡ , may be there, the person 
has to convert his or her jµ¡na into vijµ¡na by manana, nididhy¡sana, and anything 
else that may be required. In this process, the jµ¡na that one has about ¡tm¡ becomes 
vijµ¡na, immediate knowledge of the self, aparokÀa-jµ¡na . 

The ¿¡stra does not give you indirect knowledge, parokÀa -jµ¡na . It says, ‘tat 
tvam asi — you are Brahman ,’ and that is a fact. Because the ¿¡stra's vision is a fact, 
this knowledge has to be as true as the fact. You cannot have indirect knowledge here. 
At most, the word parokÀa-jµ¡na can refer to the insight a person has with reference to 
¡tm¡ being Brahman, as opposed to vijµ¡na, the truth of that knowledge.  

The ¿raddh¡ you have about ¡tm¡, ‘I,’ being Brahman, the whole, helps you do 
the manana  and nididhy¡sana that converts the jµ¡na  into vijµ¡na. This process of 
conversion is called sv¡nubhava-kara¸a , meaning aparokÀ¢-kara¸a  — converting it to 
immediate knowledge. Anubhava  means immediate knowledge. And the word 
sv¡nubhava  with reference to this knowledge means that whatever has been revealed 
about the self is no more an insight or a possibility, no more an article of faith but 
immediate knowledge. There is a sure recognition, the immediate knowledge of the fact 
that ‘I am Brahman.’ And this sure knowledge is vijµ¡na. 

ONE WHO HAS ENOUGH — ALAê BUDDHI 

Through jµ¡na and vijµ¡na, a person is t¤pta, a beautiful Sanskrit word defined 
by áa´kara  as saµj¡ta-alam -pratyaya  — one who has a sense of satisfaction or 
completeness in himself. Alam  means ‘adequate’ or ‘enough.’ Saµj¡ta -alaÆ-pratyaya 
means the one in whom this recognition that, ‘it is enough or there is nothing wanting in 
me’ has been born due to the knowledge that he is sat-cit-¡nanda-¡tm¡ .  

This person is always happy, always satisfied with whatever comes. And how does 
one become saµj¡ta -alam-pratyaya ? Only by jµ¡na and vijµ¡na — wherein the self is 
no more found to be inadequate. The person is freed from all the notions previously held 
about the self. In its own essential glory, the self is p£r¸a , fullness, meaning that there is 
nothing that is separate from the self and the one for whom ¡tm¡  is p£r¸a-¡tm¡ . Thus a 
person who is saµj¡ta-alam-pratyaya  is called t¤pta here.  

The word ¡tm¡ in this compound, jµ¡na -vijµ¡na-t¤pta-¡tm¡ , means the mind, 
antaÅ-kara¸a. Thus, the t¤pta  is one whose mind says, ‘alam!’ — an attitude born out 
of jµ¡na and vijµ¡na, insight and ¿raddh¡ . This attitude is born out of a jµ¡na  that has 
been converted into immediate knowledge of oneself, vijµ¡na . This definition of a wise 
person, jµ¡na-vijµ¡na-t¤pta -¡tm¡, also reveals the nature of the knowledge itself. This 
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is the advantage of Sanskrit compounds. Not only do they name a person; they also serve 
as definitions.  

THE WISE PERSON AS ËTMË IS NOT MOVED BY ANY THING 

The wise person is also described here in this verse as k£¶astha , one who remains 
like an anvil, the solid iron block upon which the blacksmiths of yesteryear hammered 
red hot iron bits into different shapes. Knives used to be made this way. The point here is 
that, for all the hammering that went on, the anvil itself never changed. Since the iron 
bits had to change, the block on which they were changing could not change. Therefore, 
a person who does not change and allows all possible changes to take place is called 
k£¶astha. The person, like the ¡tm¡ , is not moved by anything. 

In his commentary to this verse, áa´kara defined k£¶astha as aprakampya, one 
who is not swayed by any situation, internally or externally, because he or she is jµ¡na-
vijµ¡na-t¤pta-¡tm¡ . This person has gone through the necessary disciplines and has 
gained the knowledge of ¡tm¡ as fullness, without which all problems exist. Having 
gained this knowledge, there is nothing inside or outside to disturb the person. Such a 
person is strong and unshaken, aprakampya . 

THE NATURE OF COMPASSION 

The beauty of a person is not in his or her nose or hair colour; it is in the strength, 
gentleness, and compassion of the person. Compassion is the readiness to share your 
time, your mind, your wisdom, your wealth. This readiness to share is strength. Only a 
truly rich person can share in this way. Therefore, this compassion is the beauty and also 
the strength of the person.  

Compassion is not something that one melts into, although it sometimes looks as 
though, out of sheer compassion, people liquefy themselves to the extent that they begin 
to cry at the plight of another. But this is not compassion; nor does it help anyone. If 
someone requires help from you and you become liquefied in the process, what help is 
that? Now you require help from yet another person, who may also get liquefied in the 
process! We need solid people who have the compassion called strength, the compassion 
that requires inner satisfaction. Such a person is therefore, called t¤pta . 

HOW QUALIFICATIONS BECOME SPONTANEOUS VIRTUES 

Please understand that we are not setting up ideals for ourselves. Rather, there is a 
condition that is to be understood wherein the sense organs, meaning the mind and all its 
fancies, are always mastered. This means that the eyes do not ask, ‘Come on, take me to 
see something,’ and the ears do not say, ‘I am tired of listening to Ved¡nta; take me to 
listen to some music.’ It is the unmastered mind with its fancies that makes one go after 
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the sense objects. With reference to fancies, then, the person described here is 
vijita -indriya — what the person wants to do is done and what he or she does not want 
to do is not done. 

Because the vijita-indriya  has this composure, or wisdom, the person is also 
called yuktaÅ. What were previously s¡dhanas for him as a mumukÀu  are now the 
natural spontaneous virtues of a wise person. This is the person K¤À¸a  calls a yog¢ here.  

THE ONLY SECURITY IS KNOWING ONE IS SECURE IN ONESELF 

Further, the person is sama-loÀ¶a-a¿ma -k¡µcana1, one for whom a clod of earth, 
loÀ¶a , a stone, a¿ma , and gold, k¡µcana  are one and the same, sama, equal. This does 
not mean that the person sees all three as clod of earth or as stone or as gold. Equal, 
sama , is purely in terms of the person's response to these objects in particular and to all 
objects in general. For the sama -loÀ¶a-a¿ma-k¡µcana, there is no security in any of 
them. For such a person, there is no more security in a precious stone or gold than there 
is in a clod of earth or a simple rock. Any one of the three is as good as the other two. 
Even though the person understands what gold is and its value, he or she knows that it 
does not give security and that one's only security is oneself alone. 

Thus, this description of the wise person, sama-loÀ¶a -a¿ma-k¡µcana , is purely 
with reference to security. The only security there is, is to know oneself as the truth of 
everything — without which nothing exists. When this vision is clear, the person is 
secure and, because he or she is secure, the person requires no security whatsoever. This 
being the case, what would his or her vision be towards the so-called securities of gold 
and the like? Of course, there would be an objective understanding of gold as gold, earth 
as earth, stone as stone, and their respective values based on their availability to society. 
Gold is definitely more valuable than stone because the gold is buried under the earth 
and stone is not. If this situation were reversed, stone would definitely be considered to 
be more precious than gold and stone ornaments would be everywhere! 

Essentially, the only difference between a rock and gold is an objective difference. 
Gold has a particular atomic weight and is a rare, highly malleable, shiny metal not 
subject to corrosion. Because of these particular qualities, which are its nature, gold had 
a value even before it was converted into the base for the monetary system, a value that 
was heightened by its being thousands of feet down under the ground. But, regardless of 
how greedy or gold-hungry a person is, no one will eat gold. Everyone knows that gold, 
even in the form of biscuits, is metal and is therefore, not edible! This is what is meant 
by the objective value of an object. 

                                                                 
1??????????????????????????????????????????????????????????????????????????????????????? ?? ? ??????????????????????????????



Chapter 6 289 

INSECURITY IS DUE TO ONE'S SUBJECTIVE VALUES  

It is the subjective value, thinking that gold is security, that makes a person crazy. 
But does gold always give you security? Suppose, for example, I ask you to watch over a 
bundle of gold ornaments for me, valued at several hundred thousand dollars, while I am 
away. At first, you may agree — until you find that you cannot sleep! You keep waking 
up to see if the gold is still there. Whereas, if I ask you to keep an old vacuum cleaner for 
me, which weighs much more than the gold, you will not lose any sleep. Even though 
there is a lot more metal in the vacuum cleaner than there is in the gold, it is not a 
problem because it does not have the same value as gold. Therefore, does gold give you 
security or insecurity? 

Similarly, if you are walking on the street with no money, there is no problem, 
whereas if you are carrying money, you feel very insecure and look around to see if any 
muggers are around. In fact, your very look will signal such people. Muggers are not 
unintelligent; we are the unintelligent ones! When you have money, it is more intelligent 
not to look around as though you were expecting to be robbed! The point to note in all of 
this, of course, is that money is not security in spite of what you may think. And, because 
it is not security, money can make you more insecure.  

Money does have an objective value. It has buying power which can provide you 
with certain comforts. But, if you see more in money, if you think that it will make you 
secure, then the value you have for it is purely subjective. 

 I AM SECURE 

Everything is subject to change; it is always in a flux. The self alone remains 
changeless and that self is me. I am the only one who is secure; everything else is always 
changing. My mind is always changing; my thoughts are always changing; and the 
objects of thought are always changing. Whatever changes is time-bound; it has a 
beginning and an end. The only thing that remains untouched and comes out unscathed 
in all of this is ‘I,’ the self. 

If the knowledge of this ‘I’ is clear, if you have this vision of yourself as secure, 
then you are a free person. You are a jµ¡na-vijµ¡na-t¤pta -¡tm¡. You are one who 
requires nothing to be free; you simply look out and see the world as it is. The world that 
you see is a simple world because you do not project all your nonsense onto it. The 
world remains as it is and you are a secure, free person. And why does this freedom 
seem so difficult to gain? Perhaps because it is all so simple, too simple; in fact, it is 
yourself. Because people always look for something big, this freedom, this secur ity, 
seems difficult to gain.  

The self, being infinite, is not something that is produced. Since it is not produced, 
it cannot be gained through effort. As long I look for something that can be produced by 
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my efforts, I will always miss out. In areas where I have to grow, effort certainly has its 
place and involves alertness, among other things. Whereas, here, fundamentally 
speaking, I am already secure. 

DOES THE PROBLEM BELONG TO THE GOLD OR TO THE PERSON? 

There is a story told about a guru  by his disciples. It seems that one ¿iÀya, wanting 
to test the guru's vair¡gya, dispassion, placed a gold coin under his pillow. When the 
saint placed his head on the pillow, he found that he could not sleep. He tried everything, 
but still he could not fall asleep — so great was his vair¡gya. The ¿iÀya , who was 
watching all this, realised his mistake, and prostrating to the guru, admitted what he had 
done. He then removed the gold coin and the guru fell asleep.  

On hearing this story, one can question, whether the guru  really had great 
vair¡gya. Suppose the coin had been placed under the pillow of one for whom gold was 
everything. This person also would not be able to sleep for fear that someone would take 
the coin. Or, if the person did sleep and woke up to find the coin was gone, he or she 
would not sleep again until the thief had been found and the coin recovered. Thus, we 
have a person who loses sleep because of the absence of the gold and another person 
who loses sleep because of its presence. Who is greater, tell me? Since both are hooked 
to the gold, how can it be said that one is greater or lesser than the other? 

In the guru's room there may be a variety of metals — a copper vessel, a metal 
plate, and iron nails to hold his cot together, doorknobs, and locks — all of which are 
metal. This iron and copper do not affect the person, whereas the gold does. What does 
this mean? Does the problem belong to the gold or to the person? The gold itself does 
not do anything; it is just what it is — metal with its own objective value, like any other 
metal. It is Bhagav¡n's creation. Therefore, to a god-inspired person, how can gold be 
any different than copper or iron, which is also Bhagav¡n's creation? 

Are we to take the story to mean that the guru has a problem or that the ¿iÀya has 
a problem? It is usually better to give the benefit of doubt to the guru and take the 
problem to be the ¿iÀya's problem. Why? Because, sometimes, when ¿iÀyas praise their 
guru , the praise may actually belittle the guru  without the ¿iÀyas intending to do so. In 
this particular story, the ¿iÀya's vision was that, not being able to sleep proved the 
greatness of the guru's vair¡gya . But, all it did was demonstrate the ¿iÀya's lack of 
understanding of vair¡gya. Therefore, because vair¡gya may not have been properly 
understood, the benefit of the doubt should go to the mah¡tm¡, not to the ¿iÀya  or those 
who wrote about him. In other words, we assume that the limitation belongs to the 
writer; not to the mah¡tm¡ whom we do not know at all. If the person was a mah¡tm¡ 
he would not have lost sleep over a piece of gold because, as a mah¡tm¡, the person is 
sama -loÀ¶a-a¿ma -k¡µcana. Whether the object is loÀ¶a, a lump of earth, a¿ma , a rock, 
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or k¡µcana, gold, the person's vision is that each object is the same in the sense that 
one's security does not lie outside oneself. 

GOLD REPRESENTS ALL DESIRABLE OBJECTS, INCLUDING RELATIONSHIPS  

This applies not only to gold but to everything. The gold, k¡µcana , is simply an 
upalakÀa¸a, meaning that it stands for everything else of the same category. It even 
stands for the notion that God is there and will protect me. Since God alone is there, 
where is the question of him protecting me? He will protect himself, which is myself. 
The security of one who is sama-loÀ¶a-a¿ma-k¡µcana does not depend upon anything. 
To everything, whether it is a lump of earth, a rock, or a piece of gold, the person 
responds equally, meaning indifferently. 

Since no one has any great response towards a rock or a clump of earth, why are 
they brought in here? Simply to show that the wise person's attitude towards gold is the 
same as his or her attitude towards a pebble or a clump of earth. Just as the clump of 
earth or pebble does not enhance the person's security, neither does the gold. Generally, 
gold imbues people with a false sense of security, but, in fact, an insecure person does 
not become secure because of gold. 

In the past, the value of gold was purely in terms of its usefulness in ornaments. 
Now, however, it is used in many ways, even in electronics, and has a bullion value as 
well. Currency, on the other hand, loses its value, its buying power, due to inflation, 
whereas gold retains its value. Therefore, people have a love for gold and retain their 
money in the form of gold.  

Gold has both an intrinsic value and a certain man-made value in that it does give 
you a sense of security. This sense of security is false because it does not make you 
secure. The insecure person does not become secure just because he or she has some bars 
or bricks of gold. The insecure are always insecure. To have bricks of gold simply means 
that you are attracting thieves and all those other people who would never visit you 
otherwise! The point being made is that one commonly looks upon gold as providing a 
sense of security, whereas the wise person looks to oneself alone for security. In fact, the 
wise person is the only secure person on earth because he or she does not require gold or 
anything else in the world in order to be secure. 

Having described the wise person's attitude towards all objects in the world, K¤À¸a 
then goes on, in the next verse, to describe the person's attitude towards different types 
of people: 

∫…÷æ˛Œx®…j……™…÷«n˘…∫…“x…®…v™…∫l…u‰˘π™…§…xv…÷π…÷* 
∫……v…÷π¥… {… S… {……{…‰π…÷ ∫…®…§…÷ r˘Ã¥… ∂…π™…i…‰** 9 ** 
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suh¤nmitr¡ryud¡s¢namadhyasthadveÀyabandhuÀu 
s¡dhuÀvapi ca p¡peÀu samabuddhirvi¿iÀyate Verse 9 

∫…÷æ˛n¬̆- ®…j…-+ Æ˙-=n˘…∫…“x…-®…v™…∫l…-u‰˘π™…-§…xv…÷π…÷ suh¤d-mitra-ari-ud¡s¢na-madhyastha -dveÀya -
bandhuÀu  — with reference to a benefactor, a friend, an enemy, an acquaintance, an 
arbitrator, someone who is deserving of dislike, and to a relative; ∫……v…÷π…÷ s¡dhuÀu  — 
towards good people; + {… api — even; S… ca — and; {……{…‰π…÷ p¡peÀu — with reference to 
sinners; ∫…®…-§…÷ r˘& sama -buddhiÅ  — one whose vision is the same;  ¥… ∂…π™…i…‰ vi¿iÀyate — 
is the most exalted  

The one whose vision is the same with reference to a benefactor, a friend, 
an enemy, an acquaintance, an arbitrator, someone who is deserving of 
dislike, and to a relative, and even towards good people and sinners, he 
(or she) is the most exalted. 

The compound that forms the first line of this verse is so long that áa´kara thinks 
it necessary to confirm that it was one word, a samasta -padam. This compound — 
suh¤d-mitra -ari-ud¡s¢na -dveÀya -bandhuÀu — describes various types of people. 
There are also two other kinds of people described in the verse — the good people and 
the sinners. With reference to all of them, s¡dhuÀvapi ca p¡peÀu, the wise person's 
vision or attitude is equal or the same. That is, he is a sama-buddhiÅ. Such a person is 
the most exalted among all people — sa vi¿iÀyate. One by one, let us look at the types of 
people K¤À¸a  mentions and áa´kara's definitions of them.  

SUHÎD AND MITRA 

According to áa´kara's definition, a suh¤d  is a benefactor, one who extends a 
helping hand without expecting anything in return. 1 Generally, help is extended out of 
friendship or because some return is expected. But the person who is suh¤d helps 
without expecting any help in return — a rare person indeed. The next type of person  
mentioned is mitra , a friendly person or a person with whom you share a certain 
understanding or friendship.  

ARI 

There is also the ari, an enemy, ¿atru , one who is inimical towards you. Why 
would a wise person consider anyone as an enemy, you might ask? Enemies are not 
necessarily created; sometimes they are just there, especially for a person who is always 
happy with himself or herself. That the person is always happy is often enough to make 
certain other people inimical. 

                                                                 
1????? ?????????????? ??????? ??????????????????????????
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There are so many reasons for others to be inimical towards you. That you have a 
longer nose and another person wants to have a similar nose can be reason enough! The 
other person may have a flat nose, and, according to that person, you have a good nose. 
Therefore, he or she may become inimical towards you without you having done 
anything to the person. Therefore, an enemy is possible in the society, even for a wise 
person.  

Some people may become inimical towards a wise person because of their own 
beliefs. They may think that a person teaching Ved¡nta , for example, is Satan himself, 
simply because he or she is saying that everything is Brahman. Such people may 
become very hostile towards a wise person and are therefore, described as enemies here.  

UDËSÌNA AND MADHYASTHA  

Then there is the ud¡s¢na, one with whom you have a nodding acquaintance. This 
is the person you often see at the bus stop, or at the gas station every time you go for gas, 
or in the elevator every other day. You simply nod to each other and go about your 
business. Another type of person mentioned in this verse is madhyastha , one who 
arbitrates. If two people are fighting, the person previously mentioned, ud¡s¢na, remains 
neutral and joins neither side; this person just watches and, at the most, may thank the 
two who are fighting for the thrill he or she got from watching the fight. Whereas, the 
madhyastha  is an arbitrator, one who is interested in each of the contenders; therefore, 
whatever the madhyastha  says is acceptable to both of them. 

An arbitrator is always appointed bas ed on the confidence that both people have 
about the person's ability to arbitrate objectively and not take sides. Switzerland, for 
example, often plays this role in world affairs. When there is a conflict between two 
countries that has resulted in the closing of one or both embassies, Switzerland is 
sometimes asked to take over as an arbitrator because it is one country that remains 
totally neutral. That the Swiss have gained considerably in terms of certain monetary 
benefits from its neutral status is a result of having lived smartly in this way. 

A madhyastha is one who does not join any group or either side of a conflict. A 
person can be neutral, ud¡s¢na , or desirous of the happiness of all, hitaiÀ¢. If you are a 
hitaiÀ¢, you try to bring about an underst anding between people so that everyone can be 
happy, and the person who does this is called an arbitrator, a mediator, madhyastha, the 
literal meaning for which is ‘one who is in between.’ 

PEOPLE ARE THE SOCIETY  

The types of people mentioned here are people we find in every society. There is 
no society, in fact; there are only people. ‘Society’ is not an entity unto itself; it is made 
up of people, all of whom are referred to in this verse. Any society always includes all 
these types of people. Whenever the re is a dispute or fight between people, there are both 
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friends and enemies. There are also those who want to bring about an understanding and 
others who simply stand by and watch.  

DVEâYA AND BANDHU  

Another type of person mentioned in this long compound is  the dveÀya, one who 
deserves to be disliked because of his or her actions. The dveÀya  is someone who is not 
at all likeable, according to you, because of what the person is or did. Such a person 
therefore, becomes eligible for your dislike. Then, there are one's relatives, bandhus — 
father, mother, brother, sister, uncle, aunt, etc. — the people whose opinions really affect 
you. Because you want them to have a good opinion of you, they can control and 
manipulate you emotionally and psychologically.  

SËDHUS AND PËPAS  

Finally, K¤À¸a  mentions two more types of people, s¡dhus and p¡pas.1 A person 
who follows very closely what is enjoined in the dharma-s¡stra is called a s¡dhu here 
and one who does not is called p¡pa or a p¡p¢. The s¡dhu  is found in every society; he 
or she is the person who follows what is right and avoids what is wrong.  

The opposite type of person is also found in every society — those who always 
transgress the norms laid down by the ¿¡stra. What is not to be done, according to the 
¿¡stra and the society, is done and what is to be done is not done. These actions are 
called p¡pas and the person performing them is called a p¡p¢. 

The ¿¡stra does not specifically say that you should not take drugs because a drug 
problem was not there at that time. Simply because the ¿¡stra  does not say not to do 
something is no reason to do it. If you say you do not take alcohol because the ¿¡stra 
specifically says it is not to be taken, but you do take heroin, you should not think you 
are conforming to the ¿¡stra . If people had been taking drugs in those days as they are 
today, the ¿¡stra would have certainly included drugs, along with alcohol, as substances 
to be avoided. The mention of alcohol in the ¿¡stra is an upalakÀa¸a, meaning that it 
stands for all substances that are harmful to you. 

WHY PEOPLE REBEL 

People love to rebel against statements such as ‘May you not drink alcohol — 
sur¡Æ na  pibet.’ Anything that is not to be done, they want to do. Rebellion is due to 
some internal pressure. It may start with some sense of adventure, which is also due to 
some inner pressure. This is not to say that conformists are good people. Some people 
are good simply because they are incapable of being bad due to dullness or fear; such 
                                                                 

1 P¡pa here means a sinner, a p¡p¢. The word p¡pa means sin and the one who has sin is 
also called a p¡pa — p¡pam asya  asti  iti p¡paÅ. 
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people may even want to be bad, but their fear prevents them from doing what they 
really want to do. Whereas, for people who conform as a result of their knowledge and 
understanding, life is very pleasant; their conformity is a willing conformity in which 
there is no internal pressure and therefore, no problem. 

To rebel means there is pressure inside the person and that pressure itself is the 
problem. The rebellious nature is not the problem: the pressure behind the rebellious 
nature is the problem. 

We are all rebels, really speaking. I am also a rebel — which is why I became a 
Swami. I may not be a rebel in the eyes of the society in which I was raised, but certainly 
in my mothers eyes, I am one. Which mother wants her son to become a Swami? No 
Indian mother wants it. Only when the neighbour's son becomes a Swami is it alright! 
All Indian mothers prostrate to such a person and give bhikÀ¡ and dakÀi¸¡ — as long as 
it is someone else's son! Therefore, to be a Swami, one has to be a rebel!  

Rebellion can be due to some inner pressure or because there is some 
understanding, some vision. More often than not, however, a rebellious nature is because 
of some problem inside caused by one's upbringing or whatever. Due to this internal 
pressure, people do what is not to be done — from picking pockets to acting as dons of 
Mafia groups, with so many others in between. Looters come in many shapes and sizes, 
including the very dignified corporate looters, those who manage never to get exposed. 
The word p¡p¢ here covers all types of wrongdoers in every society. 

DO WE RELATE TO PEOPLE OR TO A DEFINITION?  

Thus, K¤À¸a begins with suh¤d  and ended with p¡p¢, with everyone else in the 
world being covered in between. And how are you to deal with all of them? K¤À¸a says 
here, in so many words, that you must always deal with them without differentiating 
between them. Instead, what you tend to do is bracket these various types of people and 
then deal with them. No one looks at a person as the person is; you look at the person 
according to a particular category or definition you have applied to him or her. Only then 
do you relate to the person. But this is not relating at all. When you look at people 
according to definitions or categories under which you have put them, you are relating to 
definitions, not to the people. 

People relate to people very rarely. You define people and relate only to your 
definitions. No one can fulfil a definition. For example, no one can fulfil the definition of 
an enemy. What does it mean to define someone as your enemy? To what part of you is 
the person an enemy? You are made up of so many parts. Is the person an enemy to your 
nose? To your legs? To your hands? To your mind? To your soul? To what is the person 
an enemy? From this you can see that no one really fulfils any definition; but, still, you 
deal with people based on your definitions. 
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When you deal with people according to your definitions, you meet only your 
definition — your definition of friend, enemy, or whatever; you do not meet the person. 
This means you are stuck with yourself, with your own definitions. Therefore, you live 
in an imagined world. And this problem will only go when one's front is gone. 

 I have a front for myself, I want to protect myself, because I have my own 
insecurities, my own pains, etc. Therefore, there is always a shield, a mask, through 
which I face the world. But the person being discussed here, the jµ¡na-t¤pta -¡tm¡, has 
no such problem. By knowledge, this person is completely free, totally satisfied with 
himself or herself. What front has such a person got? None, whatsoever; all fronts are 
gone, and what remains is a simple person with a mind and senses. This is why the 
person is called sama-buddhi here.  

A WISE PERSON NEVER CONDEMNS ANOTHER PERSON 

The sama-buddhi is not a dull, dumb person who cannot tell the difference 
between a suh¤d and a p¡p¢. He or she recognises a suh¤d as suh¤d and a p¡p¢ as a 
p¡p¢. The point being made here is that the sama-buddhi does not condemn the person 
as a p¡p¢. Indeed, there is no such person as a p¡p¢; there is only a person who has done 
those actions that are p¡pas. Therefore, you meet people as they are, take them as they 
are, and respond to them, deal with them. This particular vision, this capacity to take 
people as they are, definitely implies a certain freedom on your part and enables a new 
type of dynamic relationship, a true relationship, to take place.  

If a man who has money, for example, goes to a party, he will search out a certain 
class of people and talk only to them — either his own class or a little higher. Everyone 
does this in one way or the other. You may come across someone who is informed, a 
scholarly person, and run away, simply because he or she is a scholar. Because you feel 
uneasy in this person's presence, you find it more comfortable to be away. You may 
either run away from those who are moneyed and proud or you may seek them out. 

This is not the same thing as being careful about your choice of friends. A friend is 
one with whom you can share and be free. Therefore, there is some validity in choosing 
your friends carefully. But we are not talking about empirical life here; we are talking 
about a wise person, a jµ¡na -t¤pta-¡tm¡. How does he or she respond to all these 
different kinds of people? With reference to them all, this person is one of equal vision, 
sama -buddhi, regardless of their social status, profession, astrological sign, or whatever. 
The wise person does not bother about what a person was or is, what he or she did or is 
doing, whether he or she is a follower of the ¿¡stra , s¡dhu , or one who goes against the 
¿¡stra, p¡p¢. Instead, the wise person takes people as they are because he or she is a free 
person — in other words, a non-judging person. 
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THE FEAR OF BEING JUDGED  

People are always afraid of being judged. Otherwise, why are they usually a little 
shy when asked to talk in front of others? Even those who have had the experience of 
talking publicly remain a little shy. Why? Because they are afraid of what other people 
think. In fact, we spend most of our lives thinking about what others think. Now, I ask, 
what do you think? What do you think about yourself? You are what you think about 
yourself and you think wrongly. This is the thinking we are trying to correct, not other 
people's thinking.  

Others think you are an individual, a j¢va. Are you accepting that? Who cares 
about what others think? What you think about yourself is what requires correction. Let 
others think what they think; that is their problem, not yours. Always thinking about 
what others think is a common problem. It is not just your problem or someone else's 
problem; it is the problem of the whole of humanity. You are not controlled by other 
people; you are controlled by your own thinking, your own fear about what others think.  

You think that people are thinking about you, even though they have their own 
problems and have no time to think about you. In fact, they think only about themselves. 
But, still, you allow yourself to be controlled by your own thought of what others think! 
You think society is controlling you when, in fact, society does not control anyone. The 
only controlling factor here is your own thinking of what society thinks. 

The wise person, on the other hand, is not subjectively involved in any of this; he 
or she is totally non-judgmental towards everyone. This is not to say that you should 
look at others in terms of whether or not they are non-judgmental. This would simply be 
making a new judgement! Non-judgement begins and ends with oneself alone. With 
reference to myself, I am non-judgmental. Otherwise, you are always going to be 
judgmental. Therefore, may you not be judgmental towards yourself and towards others. 

CORRECTION TAKES TIME 

Empirically, being non-judgmental has a value and, for a wise person is very 
natural. In fact, the quality of being non-judgmental is to be accomplis hed before 
wisdom. Therefore, we say, do not judge yourself on the basis of your mind — that is, on 
the basis of your mental condition. This is the basis of all judgement — judgement of 
your qualifications, your skills, your physical body and its status in  terms of age, weight, 
colour, hair and so on. Not only do we judge ourselves this way, but we judge others 
also. This is all false, absolutely false, which is why correction takes time. 

In every area, there is a mistake, an error. One's whole perception of oneself and 
the world is wrong. Therefore, a total revolution has to take place. First, we put things in 
order empirically and, then, we say these are all judgements and the self is not to be 
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judged according to anything. The self is something that has to be recognised. Such 
recognition is knowing, not judging.  

Knowing is simply recognising the nature of the self as it is. The whole vision, 
therefore, is a deconditioning programme. We have hypnotised ourselves into believing 
certain things about ourselves, and that self-hypnosis has to be removed by de-hypnosis. 
This de-hypnotising process culminates in the recognition that ‘I am limitless, fullness 
— ahaÆ p£r¸aÅ, sat-cit-¡nanda -¡tm¡.’ 

THE WISE PERSON IS THE MOST EXALTED AMONG YOGÌS 

Because this jµ¡na-vijµ¡na -t¤pta -¡tm¡, this sama-buddhi, does not sit in 
judgement, he or she attains the status of being the most exalted, vi¿iÀyate, among the 
yog¢s. The expression, ‘the most exalted,’ has to be understood in this context here.  

Among those who are not yet wise, there are different degrees of insight and 
understanding, whereas among those who are wise, there is no such difference. Thus, we 
cannot really compare the wise person being discussed here, the jµ¡na -vijµ¡na-t¤pta -
¡tm¡, with others. In terms of sama-buddhi, however, a word K¤À¸a  uses as some kind 
of descriptive paradigm for the jµ¡na-vijµ¡na -t¤pta-¡tm¡, some comparison can be 
made. Thus, it is said here that the one whose buddhi is of equal nature with reference to 
all these people, sama-buddhi is the most exalted, vi¿iÀyate. 

Another interpretation is also possible. In áa´kara's time all manuscripts were 
hand written on palm leaves. áa´kara  may have seen the word vi¿iÀyate as vimucyate 
or he may have had a manuscript that actually said vimucyate, meaning the person 
whose vision is equal with reference to different kinds of people is liberated. Since one 
who is liberated is the most exalted among yog¢s, the meaning is the same. 

This verse and the one before it point out what is gained by this knowledge. The 
person is said to be the most exalted, the most accomplished, among yog¢s and is called 
brahma -niÀ¶ha, one who has the knowledge of ¡tm¡  as Brahman. How to gain this 
great result is the subject matter of this chapter. 

WHAT IS TO BE DONE?  

To gain the status of a sama-buddhi, to gain freedom from insecurity, otherwise 
called mokÀa, one should follow the two-fold s¡dhana  of karma-yoga  and 
dhy¡na -yoga . We have already seen that karma-yoga implies one's attitude with 
reference to action. Dhy¡na-yoga  or meditation is pointed out in the next verse: 

™……‰M…“ ™…÷â…“i… ∫…i…i…®……i®……x…∆ Æ˙Ω˛ ∫… Œ∫l…i…&* 
BEÚ…EÚ“ ™…i… S…k……i®……  x…Æ˙…∂…“Æ˙{… Æ˙O…Ω˛&** 10 ** 
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yog¢ yuµj¢ta satatam¡tm¡naÆ rahasi sthitaÅ 
ek¡k¢ yatacitt¡tm¡ nir¡¿¢raparigrahaÅ Verse 10 

∫…i…i…®…¬ satatam  — constantly; Æ˙Ω˛ ∫… rahasi — in a quiet place; Œ∫l…i…& sthitaÅ  — one 
who remains; BEÚ…EÚ“ ek¡k¢ — being alone; ™…i… S…k……i®…… yatacitt¡tm¡ — one whose body 
and mind are relaxed;  x…Æ˙…∂…“& nir¡¿¢Å — one who is free from longing; +{… Æ˙O…Ω˛& 
aparigrahaÅ  — one who is free from possessions; ™……‰M…“ yog¢ — the yog¢  (the meditator); 
+…i®……x…®…¬ ¡tm¡nam — his (or her) mind; ™…÷â…“i… yuµj¢ta  — may (that yog¢) unite (with 
the object of meditation) 

May the yog¢  (the meditator), one who remains alone in a quiet place, 
whose body and mind are relaxed, who is free from longing and 
possessions, constantly unite his (or her) mind (with the object of 
meditation). 

In this verse, the word yog¢  is qualified by several other words and this yog¢ 
constantly meditates upon the self. Yog¢ means meditator, dhy¡t¡, the one who does the 
dhy¡na , and the advice given is yuµj¢ta, may he or she absorb the mind, unite the mind, 
commit the mind to the object of meditation; in other words, may he or she meditate 
upon the object of meditation, which is mentioned later. 

This is the general advice given by K¤À¸a. May the yog¢  always, satatam, connect 
his or her mind to the object of meditation. Although satatam means ‘always’ and can 
even mean ‘eternal,’ the context determines its actual meaning. Her e, satatam means 
that the person should meditate as often as possible or as long as possible. 

MEDITATION DOES NOT REQUIRE AN ACCOMPLICE 

And where should this meditation take place? In a secret place, rahasi, meaning a 
quiet place, which in áa´kara's time was a hilltop, giri, or a cave, guha. Thus, 
áa´kara explains K¤À¸a's words, rahasi sthitaÅ, as giri-guh¡dau  sthitaÅ meaning the 
one who meditates remaining on a hill or in a cave. Because a person may take along 
some other people when he or she goes to a quiet place, K¤À¸a  says that the yog¢, the 
meditator, is one who remains alone, ek¡k¢, or as áa´kara puts it, without an 
accomplice, asah¡ya. In meditation you do not require an accomplice. It is not a job to 
be done that requires the help of others; no sidekick, accomplice, or understudy is 
needed.  

To do meditation, you do not need anyone, not even a friend. It is your own job, a 
quiet job with yourself where you are your own friend, just as we saw earlier in the 
chapter.1 Your bandhu, friend, is yourself. 

                                                                 
1 G¢t¡ – 6-5 
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áa´kara  uses the word asah¡ya , meaning without any accomplice (sah¡ya — 
accomplice), because he takes the word ek¡k¢ to refer to a sannyas¢, sanny¡sa being 
synonymous with jµ¡na for him. Sah¡ya can also mean bh¡ry¡, wife, whom the yog¢ , 
being a sanny¡s¢, naturally leaves behind. These kinds of mandates were meant as 
simple rules, not absolute rules. Therefore, we can take the spirit of them and edit or 
adopt them as necessary. Even so, how can you go to a quiet place, far away from home, 
wife, and children, unless you take to a life of sanny¡sa? 

If you are not a sanny¡s¢, you have to remain at home and perform your duties. 
Then the person who remains at home, who does not go away and leave all the people 
behind, is called a g¤hastha, g¤ha meaning ‘home.’ All married people are called 
g¤hasthas whether they live in a house or a van! The word g¤hastha like all words, is 
born of the tradition itself. Even if a man does not always remain in the house because he 
has a job, he is at home in the sense that he has certain duties to perform. Thus, unless he 
renounces these duties, he remains at home and is called a g¤hastha . 

GÎHASTHA- ËáRAMA HAS ITS BASIS IN SANNYËSA ALONE  

We have seen that the status of g¤hastha, householder, is one of the four stages, 
¡¿rama , of a person's life. First, the person is a brahmac¡r¢ and then a g¤hastha, which 
is important because this stage prepares one for the third and fourth stages, v¡naprastha 
and sanny¡sa . Once a person becomes a sanny¡s¢ he or she leaves home and is no more 
a g¤hastha. Thus, g¤hastha , which means literally, ‘one who remains at home,’ is from 
the standpoint of sanny¡sa  alone. For instance, when a man leaves home as a sanny¡s¢, 
there is no sense of divorce implied in terms of his marriage. He is not renouncing his 
wife in order to be free to remarry, which is not renunciation at all; it is simply 
frustration. Rather, it is a growing out of, a maturing, because of which the marriage has 
served its purpose; neither person requires the other; they are both sanny¡s¢s. So he 
walks away and she remains where she is, protected no doubt, but also living like a 
s¡dhu, the home having become an ¡¿rama . 

Thus, the word g¤hastha itself has its basis in sanny¡sa, sanny¡sa  being the 
ultimate goal of the g¤hastha. Sanny¡sa  is not a choic e; it is the ultimate goal. A person 
who is alone, who remains in a quiet place, and who has the attributes of a yog¢ can 
meditate constantly, whereas a person who has a home and family cannot. It is 
impossible. Therefore, áa´kara says that K¤À¸a is talking about a sanny¡s¢ here. First, 
he had talked about the karma-yog¢, and now he is talking about the dhy¡na-yog¢, the 
sanny¡s¢, one who lives a life of meditation. 

This dhy¡na-yog¢ is further described by K¤À¸a  as yata-citta-¡tm¡ . Citta means 
memory, but here it refers more generally to the antaÅ-kara¸a, the mind, which 
includes memory, usually the predominant factor that disturbs you in meditation. 
Because your mind continues to operate in meditation, when as sound comes, you are 
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definitely going to hear it. This is why you withdraw the sense organs to the extent 
possible — closing the eyes, for example — so that you can be absorbed with the object 
of meditation. What, then, is left to disturb you? Citta, memory — memories from the 
past. Therefore, citta  is mentioned here. 

Since citta stands for the mind in the compound, yata-citta-¡tm¡, the word ¡tm¡ 
in this compound is taken to mean deha, the physical body, and yata  refers to both the 
body and mind being brought under one's mastery. The body is totally relaxed and the 
mind is absorbed. Whatever problems there may be, they are taken care of, which is all a 
part of meditation. Thus, yatacitt¡tm¡  is both a name for the yog¢ and a qualification. 
Whenever a disturbance comes, the body is kept relaxed, and whenever a memory 
comes, the mind is brought back again to the object of meditation, all of which K¤À¸a 
discusses later. 

MEDITATION REQUIRES FREEDOM FROM LONGING  

Further, if you have to sit in meditation, you have to be a person who is free from 
longings, nir¡¿¢Å. To sit in meditation means that there should be no pressure from 
inside; otherwise, you cannot sit. This inner pressure is longing, and nir¡¿¢Å, refers to 
the one for whom all longings are gone. If you simply close your eyes, and if longings 
are there in your mind, you will not even be able to keep your eyes closed, let alone sit 
quietly. And, in no time at all, you will feel the fuming and fretting inside. Just by 
closing the eyes, all the longings well up. At least with the eyes open, your mind is 
arres ted by the objects you see because there is something going on and that gives you a 
direction. But if the eyes are closed, then the whole world is within you and the longings 
will create so much disturbance that you cannot remain sitting.  

Whereas the nir¡¿¢Å is dispassionate, free from longing. The nir¡¿¢Å is relatively 
satisfied with himself or herself and is therefore, a cheerful person. Because the 
meditator is a person who has been living the life of karma-yoga, K¤À¸a  mentions these 
particular qualifications here, which, according to áa´kara's definition of sanny¡sa , are 
the qualities of a sanny¡s¢. 

WHAT IT MEANS TO BE FREE OF POSSESSIONS 

Finally, K¤À¸a  describes the dhy¡na -yog¢  as aparigraha , one who is free from 
possessions. Parigraha  means hoarding or gathering, which can be a big problem. In 
fact, it is a disease that everyone has to some extent. Because it is so difficult for people 
to give up things, they keep on gathering. Even if you give them away, you go on 
gathering more. This capacity to give things up is to be retained always so that you are 
the boss. The person who is alert to this fact is called aparigraha  here.  

áa´kara  himself questions how the word aparigraha could apply to a sanny¡s¢, 
one who is supposed to be free from gathering things. But even a sanny¡s¢ has the 
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tendency to gather. A person may be alone in terms of other people, but in terms of 
possessions, he or she may not be aparigraha . Therefore, this gathering tendency has to 
be kept away by continually giving things away. 

Aparigraha  is a very interesting word here. Not only does it mean to be free from 
gathering things, but also from the longing to gather. This tendency to gather various 
objects is a common trait of the saÆs¡r¢ — and an old habit. Because this habit may still 
be there, and also because things do have a tendency to gather, the sanny¡s¢ has to 
constantly maintain the status of being an aparigraha. 

After this K¤À¸a  goes on to say that, all the necessary qualifications being there, 
may one unite one's mind to the object of meditation — ¡tm¡naÆ  yuµj¢ta; in other 
words, may one meditate. Although K¤À¸a's advice may look as though it is directed to a 
sanny¡s¢, it is really for anyone because everyone is ek¡k¢ , in fact. Even though you 
may be married and have a family, you are ek¡k¢, one who is alone, at least when you 
close your eyes! Freeing yourself from all duties and roles, you become ek¡k¢, whereas 
if you think of the father you are, the mother you are, or the daughter or son you are, 
then you are not ek¡k¢ . It is as though all these people, all these roles, are inside of you. 
Therefore, to just be yourself, ek¡k¢, you drop the roles and their problems when you 
meditate. You strip yourself to be the simple person you are, whatever that person may 
be, the one who is meditating, the one called ek¡k¢, dhy¡y¢ , yog¢ . 

MEDITATION REQUIRES A CERTAIN DISCIPLINE 

The next section of this chapter deals with what has to be done by the person 
striving for this meditation in terms of discipline, niyama , beginning with where and 
how to sit, ¡sana . In this section, K¤À¸a  discusses the eating habits, ¡h¡ra , of the 
meditator, saying that one who does not eat at all will have no yoga , nor will the one 
who eats too much. In fact, both of them may have roga , disease, instead. Discipline in 
terms of other activities, vih¡ra , that are conducive to yoga, to meditation, are also 
mentioned by K¤À¸a  in this section.  

Meditation itself is a means for the steadiness and clarity of mind that leads to 
knowledge. But to live a life of meditation also requires a certain discipline, which is 
considered to be a secondary means or s¡dhana  for meditation. The remainder of this 
section of chapter six is devoted to the accomplishment of this yoga  — the discipline and 
its results.  

∂…÷S……Ë n‰˘∂…‰ |… i…¢ˆ…{™… Œ∫l…Æ˙®……∫…x…®……i®…x…&* 
x……i™…÷ŒSU≈Ùi…∆ x…… i…x…“S…∆ S…ËôÙ… V…x…E÷Ú∂……‰k…Æ˙®…¬** 11 ** 
¿ucau de¿e pratiÀ¶h¡pya sthiram¡sanam¡tmanaÅ 
n¡tyucchritaÆ n¡tin¢caÆ cail¡jinaku¿ottaram Verse 11 
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i…j…ËEÚ…O…∆ ®…x…& EfiÚi¥…… ™…i… S…k…‰Œxp˘™… GÚ™…&* 
={… ¥…∂™……∫…x…‰ ™…÷\V™……n¬˘ ™……‰M…®……i®… ¥…∂…÷r˘™…‰** 12 ** 
tatraik¡graÆ manaÅ k¤tv¡ yatacittendriyakriyaÅ 
upavi¿y¡sane yuµjy¡d yogam¡tmavi¿uddhaye Verse 12 

∂…÷S……Ë ¿ucau — in a clean; n‰˘∂…‰ de¿e — place; Œ∫l…Æ˙®…¬ sthiram — firm; x… +i™…÷ŒSU≈Ùi…®…¬ na 
atyucchritam — not too high; x… + i…x…“S…®…¬ na  atin¢cam — not too low; S…ËôÙ-+ V…x…-E÷Ú∂…-
=k…Æ˙®…¬ caila-ajina-ku¿a -uttaram — a piece of soft cloth, a skin, and a grass mat layered 
in (reverse) order; +…∫…x…®…¬ ¡sanam — seat; +…i®…x…& ¡tmanaÅ — for oneself; |… i…¢ˆ…{™… 
pratiÀ¶h¡pya  — having arranged; i…j… tatra  — there; +…∫…x…‰ ¡sane — on the seat; 
={… ¥…∂™… upavi¿ya  — sitting; ®…x…& manaÅ — mind; BEÚ…O…®…¬ ek¡gram — one-pointed 
(absorbed in the object of meditation); EfiÚi¥…… k¤tv¡ — making; ™…i…-  S…k…-<Œxp˘™…-  GÚ™…& yata -
citta-indriya -kriyaÅ — one who has mastered the mind and senses; +…i®…- ¥…∂…÷r˘™…‰ ¡tma -
vi¿uddhaye — for the purification of the mind; ™……‰M…®…¬ yogam — meditation; ™…÷\V™……i…¬ 
yuµjy¡t — may one practice  

Having arranged one's seat in a clean place, firm, not too high (and) not 
too low, (made of) a piece of soft cloth, a skin, and a grass mat layered in 
(reverse) order, there, sitting on the seat, making one's mind one-pointed 
(absorbed in the object of meditation), may the one who has mastered the 
mind and senses practice meditation for the purification of the mind.  

In these verses, the word ¡sana1 is used for the actual seat upon which the 
meditator should sit. How one sits is also called ¡sana , which K¤À¸a discusses later. The 
words, ¿ucau  de¿e, describe the place where one sits, meaning that it should be a clean 
place. You cannot sit in a garage, for instance, simply because you bought a house that 
has a garage and you do not have a car to put in it. 

The place of meditation must be clean. For every action, everything you want to 
do, you require an appropriate place. And meditation is no exception. It requires a place 
that is inspiring and, if not inspiring, at least clean. Thus, K¤À¸a  says ¿ucau de¿e. In his 
commentary of this verse, áa´kara adds that the place should also be quiet, vivikta . 

A riverside, a mountain,  or some wooded area is considered to be clean and quiet 
because there is usually no one there and the natural surroundings tend to be inspiring. 
For a place to be inspiring, meaning conducive to meditation, there should be nothing to 
draw your attention away from meditation and a clean, quiet place meets this 

                                                                 
1???? ??????? ???????????????????????

That on which one sits is called ¡sana — a seat. 
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requirement. In such places, people can observe nature and spend time with themselves. 
They need not be always meditating, but they can be meditative while watching.  

This does not mean that one must say, I have to meditate and therefore, I have to 
find a mountain or a riverside. By your own action you can make the place clean. 
Wherever you are, you can make that a place where you can sit quietly. Does this mean 
that you have to drive away the people who may be there? No, you need not do that; nor 
can you do it if the people are a part of your life. How, then, you might ask, are you 
going to meditate? 

YOU CAN ALWAYS FIND A QUIET CORNER IN WHICH TO MEDITATE 

You can find a time, early in the morning perhaps, before the others get up, to do 
meditation. When everyone is sleeping and you are the only one interested in meditation, 
this is a good time to do it. If others in the house were interested in meditation and also 
wanted to do it early in the morning, it  could be a problem. So, by getting up a little 
earlier, you have a quiet place. Some quiet corner is always available. Or, if your home 
is always noisy, you can go to a nearby park or some other quiet place. 

When K¤À¸a says here that one should arrange his or her own ¡sana, he does not 
mean it in a possessive sense. It is not that you have a particular seat upon which you 
must sit every day; this is not the emphasis here. Rather, one's ¡sana, one's seat of 
meditation, is in terms of what is most conducive to meditation. For example, the seat 
should be positioned firmly, meaning that it should not wobble. The seat may be a 
bench, a plank, or whatever, but it should be firm, sthira. It should not be too high, na 
atyucchrita, a seat from which you could fall, nor too low, na  atin¢ca , meaning that you 
should not sit directly on the ground lest you be bothered by insects and the dampness. 

Because the body has a tendency to become very relaxed in meditation, and may 
even fall asleep, the fear of falling will be there if the ¡sana  is too high. Instead of 
meditating, you will be afraid and then distracted by the thought that you should not be 
afraid. Similarly, if you sit directly on the ground there may be a fear of being bitten by 
creepy, crawly creatures, a real concern for those who inhabited the jungle areas of India. 

Na atyucchrita and na atin¢ca  can also be taken in another way. Some people 
think that if they want to meditate they should go to the higher altitudes, atyucchrita , or 
into a cave below the ground, atin¢ca . But, here K¤À¸a  advises against both locations. 
Meditation may seem to be very successful at the higher altitudes, like in Gangotri at 
about 10,000 feet, because the person who meditates will have no disturbance in his or 
her mind. But this is because the mind cannot think due to a lack of oxygen. We meditate 
with a thinking mind, not an incapacitated mind. 

Therefore, to incapacitate the mind by going to high altitudes is not an 
accomplishment; in fact, you do not even know what is going on. Arranging one's ¡sana 
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in too low a place is also a problem for the same reason. There may be no sounds to 
disturb you in a cave dug into the ground, but, again, there is the problem of the mind not 
being able to think because the oxygen supply is extremely limit ed in such places. 
Therefore, K¤À¸a  says here that one's seat of meditation should not be too high, na 
atyucchrita, nor too low, na atin¢ca — in other words, neither on a mountain top nor 
under the ground.  

THE SIGNIFICANCE OF THE MATERIALS OF THE TRADITIONAL ËSANA  

K¤À¸a  then mentions one final thing about the ¡sana  itself — 
caila -ajina-ku¿a-uttaram. Caila  means a soft cloth; ajina  is a skin, such as a deer skin 
or tiger skin used by the ancient sages; and ku¿a is a grass mat. The word uttara 
completes the compound by referring to the order in which these three materials are to be 
placed, one over the other. When three materials are given, one needs to know what 
should be over what because it can be done in several ways. 

If, for example, you arrange your ¡sana  by first placing a soft cloth on the ground 
or floor, on top of which you put the skin and then the grass mat, you will not be able to 
sit there because to sit on a mat made of grass is a problem, I assure you. áa´kara 
confirmed here that the order to be followed is the other way around vipar¢ta — with the 
ku¿a  on the bottom, then the ajina, on top of which is the soft cloth. Only then is the 
¡sana called caila -ajina-ku¿a -uttara. 

All this had to be said because meditation should not be done on the damp gr ound. 
In those days, all dwellings had mud floors and the benches or seats were made out of 
clay. If a person were to sit in meditation on such an ¡sana  without these three layers of 
material, after three months their minds may have bent in the right direc tion, but their 
legs would be unable to bend at all, the knees having a tendency to develop arthritis 
when exposed to dampness. So, to avoid the dampness the ku¿a  was recommended, on 
top of which was placed a furred skin, like a deerskin, to make the ¡sana warm. Finally, 
to avoid irritation from the skin, a piece of soft cloth was placed on the top of it. 

This does not mean that you must find a deer in order to arrange your ¡sana  for 
meditation. This was simply what was done at that particular time. The skin of a deer 
was often chosen because the deer is one animal that is considered to be very clean since 
it will not touch anything that any other tongue has touched. In the Indian religious 
culture also, this is a very common custom. No one takes a bite of something and then 
shares it with another person. Only in certain instances will people eat what has already 
been touched by the tongue of another. 

Food that has been offered to the Lord can be eaten, which is not a problem 
anyway because the Lord has not actually touched it with His tongue. Similarly, food 
offered to one's forefathers through the br¡hma¸as who perform the ritual, called 
¿r¡dddha , is also eaten. The forefathers are invoked in the br¡hma¸as and then the 
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food is eaten by the br¡hma¸as who repr esent the forefathers. Again, the forefathers 
have not actually touched on the food. Finally, a wife will eat from the same plate as her 
husband after he has eaten and a ¿iÀya  will do the same after the guru has eaten. These, 
then, are the exceptions to eating food that has been touched by others. 

 I actually tested this trait in deer when I was in a deer park one day. I gave the 
deer some bananas and they ate them. Then, I put my tongue on another banana and gave 
it to one of the deer. It sniffed at the banana and walked away. Whether an American 
deer would be so careful about what it eats, I do not know! It seems to be the nature of 
the deer. Besides being clean, the deer has enough fur for the skin to be very soft.  

There was also a rule about the skin that was to be used for one's ¡sana . It was not 
to be one that someone gave you or one that had been taken from a deer that had been 
killed. Some hunters would sometimes kill a deer and try to give the skin to a s¡dhu. 
Therefore, the s¡dhu  had to hunt for a dead dear and ensure that it had died naturally.  

Having arranged one's seat of meditation, what is one to do? The verb here is 
yuµjy¡t, meaning ‘May one practice.’ And what is one to practice? Meditation, yoga . 
Why? For steadiness and purification of the mind alone — ¡tma-vi¿uddhaye — not for 
anything else. Gaining knowledge of ¡tm¡ is accomplished only by inquiry, vic¡ra , 
which requires ¡tma -vi¿uddhi. The obstructions in the mind that prevent this 
knowledge from taking place have to be removed. This removal of the obstructions in 
the mind, antaÅ-kara¸a-pratibandhaka -niv¤tti, is done through dhy¡na, meditation. 
Therefore, K¤À¸a says here, ‘May one practice meditation for purification of the mind, 
yuµjy¡t yogam ¡tma-vi¿uddhaye.’ 

Sitting on the ¡sana describe d earlier, may there be absorption, sam¡dh¡na , into 
the object of meditation. How is this to be done? By making the mind single -pointed, 
ek¡graÆ manaÅk¤tv¡ . Agra means what is in front and refers here to what is to be 
meditated on, that being one thing alone, eka. Thus, K¤À¸a is saying to bring the mind to 
the object of meditation and let it be absorbed there.  

The person who does meditation is described once again as 
yata-citta -indriya -kriya, one who has  mastery over the mind, senses, and their various 
activities. Because we tend to take this qualification lightly, it is repeated over and over 
again. And, since it has been repeated so often, we should take it seriously. This means 
that the senses, which are usually directed outward, are withdrawn, along wit h all other 
activities of the mind. And the person who does this is called yata -citta-indriya-kriya . 
Being such a person, may he or she meditate — yogaÆ  yuµjy¡t. 

THE PURPOSE OF MEDITATION 

Why should the person meditate? For the purification of the mind — ¡tma-
vi¿uddhaye. In this context, the word ¡tm¡ refers to the antaÅ -kara¸a, the mind, and 
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not sat-cit-¡nanda-¡tm¡ , as sat-cit-ananda-¡tm¡  is already vi¿uddha and needs no 
purification.  

The word vi¿uddhi can also be taken in a different sense. To be free from the hold 
of r¡ga -dveÀas is ¿uddhi. Vi¿uddhi can also be in terms of old memories, kaÀ¡yas, that 
come up unexpectedly in contemplation when the mind is quiet. These memories lie 
under the surface and are like the decaying organic matter that lies under the water, 
producing certain gases that bubble up to the surface. A pond can be quiet and clean one 
minute, but then, if you keep watching, you will suddenly see something coming up — 
blub... blub... blub. Why do the bubbles come up? Because there is something 
underneath. 

Similarly, the mind is quietened by meditation, which can be either contemplative 
meditation or purely prayerful meditation. Prayerful meditation is on Brahman  with 
qualities, sagu¸a-brahma, whereas contemplative meditation is on Brahman  w ithout 
qualities, nirgu¸a-brahma. Here, the words are such that you can take them to mean 
both sagu¸a-brahma meditation and nirgu¸a-brahma meditation, as you will see later 
when the object of meditation, dhyeya, is discussed. In fact, meditation includes both 
because you start with a prayerful meditation and end with contemplative meditation.  

YOUR THOUGHTS NEED NOT DISTURB YOU 

When a certain peace, ¿¡nti, is gained, the mind is composed, tranquil, and in that 
tranquil mind, various thoughts may occur. These thoughts are to be understood as 
kaÀ¡yas, memories that may pop up in a quiet mind at any time without any seeming 
connection or relevancy. When you understand meditation properly, your thoughts will 
not frighten you. You need not think you are disturbed; you just let the thoughts bubble 
up and remain a witness.  

Generally, when these thoughts come, we take them as ourselves. But here, in the 
seat of meditation, because you have a certain composure, it is possible for you to 
discover a distance between yourself and these bubbles of thoughts. So, you are neither 
disturbed by them, nor do you need to try to avoid them. Just be an observer, a s¡kÀ¢; 
understand the thoughts as they are and do not be afraid of them. Let them rise and 
watch them go away, like so m any bubbles on the surface of a quiet pond. This is what 
K¤À¸a means here when he said that for purifying the mind, may one practice meditation 
— ¡tma-vi¿uddhaye yogaÆ yuµjy¡t.  

HOW PRAYER PURIFIES THE MIND  

Prayer can bring about ¡tma-vi¿uddhi because it brings about a certain change on 
your part — a glad acceptance of what has gone before, or what has happened in your 
life. Usually we spend our lives fighting against this! This glad acceptance of the past 
requires a certain intimate acceptance on your part, a prayerful acceptance of what has 
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already happened. Therefore, prayerful meditation takes care of your r¡ga -dveÀas in 
terms of the past — what I would have liked to have happened, what I should have done, 
what should not have happened to me, etc., — all the things that usually bother a person. 
This, too, is called ¡tma-vi¿uddhi. And again, the release of various kaÀ¡yas — 
saÆsk¡ras or impressions, that are deep within the person, those unassimilated, 
undigested, hurtful experiences that are stored in the form of memories — is called 
¡tma -vi¿uddhi. 

Identifying oneself with one's thoughts or the physical body, thinking that anything 
that happens to the body happens to me, is an obstruction, pratibandhaka , a great 
impurity, a¿uddhi, for the one who desires liberation. This identification has to be 
removed. Anything that has to be removed, anything that is unclean, is called a¿uddhi. 
To eliminate a¿uddhi, contemplation is helpful. Contemplation is not for ¡tma-jµ¡na ; it 
is for ¡tma-vi¿uddhi alone.  

MEDITATION FACILITATES INQUIRY  

Since ¡tma-jµ¡na is v¤tti-jµ¡na, it can only take place by the operation of a 
pram¡¸a. Pram¡¸a -vic¡ra  alone produces v¤tti-jµ¡na and destroys self- ignorance. 
And, for this v¤tti-jµ¡na to take place, the various pratibandhakas that are there, due to 
r¡ga -dveÀas, kaÀ¡yas, or vipar¢ta-bh¡vanas, have to be removed, and this removal is 
taken care of by dhy¡na, meditation.  

Saying that pram¡¸a -vic¡ra alone produces knowledge does not mean that you 
give meditation or prayer a lesser place. There is no lesser place, in fact. Because 
meditation is for ¡tma-vi¿uddhi, it occupies an important position in the life of a seeker. 
Thus, K¤À¸a  says, ‘May one do meditation — yogaÆ yuµjy¡t.’  

This is an important point to note because it is commonly thought that Ved¡nta  is 
only a theory and it is dhy¡na , the practice of meditation, that produces the knowledge. 
This is not true. Dhy¡na is for ¡tma-vi¿uddhi, not for ¡tma-jµ¡na, even though 
ultimately it enables ¡tma-jµ¡na to take place. The knowledge itself depends entirely 
upon antaÅ-kara¸a -vi¿uddhi, because it depends on a mind that is fit for the 
knowledge. In making the mind fit for knowledge, dhy¡na  is important. Although there 
is a certain order involved here in terms of dhy¡na  being necessary for the first step of 
preparing the mind, dhy¡na  itself does not produce knowledge. The v¤tti-jµ¡na 
produced by pram¡¸a -vic¡ra alone produces knowledge. 

Having described the ¡sana  and what is to take place while in the seat of 
meditation, K¤À¸a  then talks about how one is to sit: 

∫…®…∆ EÚ…™… ∂…Æ˙…‰O…“¥…∆ v……Æ˙™…z…S…ô∆Ù Œ∫l…Æ˙&* 
∫…®|…‰‰I™… x…… ∫…EÚ…O…∆ ∫¥…∆  n˘∂…ù……x…¥…ôÙ…‰EÚ™…x…¬** 13 ** 
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samaÆ k¡ya¿irogr¢vaÆ dh¡rayannacalaÆ sthiraÅ  
samprekÀya n¡sik¡graÆ svaÆ di¿a¿c¡navalokayan Verse 13 

|…∂……xi……i®……  ¥…M…i…¶…“•…«¿S…… Æ̇µ…i…‰ Œ∫l…i…&* 
®…x…& ∫…∆™…®™… ®… c…i……‰ ™…÷HÚ +…∫…“i… ®…i{…Æ˙&** 14 ** 
pra¿¡nt¡tm¡ vigatabh¢rbrahmac¡rivrate sthitaÅ 
manaÅ saÆyamya maccito yukta ¡s¢ta matparaÅ Verse 14 

EÚ…™…-  ∂…Æ˙…‰-O…“¥…®…¬ k¡ya -¿iro-gr¢vam  — body, head, and neck; ∫…®…®…¬ samam — in one 
straight line; +S…ôÙ®…¬ acalam — without moving; v……Æ˙™…x…¬ dh¡rayan  — holding; Œ∫l…Æ˙& 
(∫…x…¬) sthiraÅ (san) — (being) firm; ∫¥…®…¬ x…… ∫…EÚ…O…®…¬ svam n¡sik¡gram — the tip of 
one's nose; ∫…®|…‰I™… samprekÀya — (as though) looking at;  n˘∂…& S… di¿aÅ ca — and 
directions; +x…¥…ôÙ…‰EÚ™…x…¬ anavalokayan  — not looking; |…∂……xi…-+…i®…… pra¿¡nta-¡tm¡  — 
one whose mind is tranquil;  ¥…M…i…¶…“& vigata-bh¢Å — one who is free from fear; 
•…¿S…… Æ˙µ…i…‰ Œ∫l…i…& (∫…x…¬) brahmac¡rivrate sthitaÅ (san) — (being) established in one's 
commitment to the life of a brahmic¡r¢; ®…x…& manaÅ — mind; ∫…∆™…®™… saÆyamya  — 
controlling; ®…i…¬- S…k…& mat-cittaÅ — thinking of Me; ®…i…¬-{…Æ˙& mat-paraÅ — having Me 
as the ultimate goal; ™…÷HÚ& yuktaÅ  — yog¢ (meditator); +…∫…“i… ¡s¢ta — may he (or she) 
sit 

Holding oneself firm without moving, holding the body, head, and neck 
in one straight line, (as though) looking at the tip of one's nose and not 
looking in all directions, being the one whose mind is tranquil, who is 
free from fear, established in one's commitment to the life of a 
brahmac¡r¢, may (that) yog¢  (meditator) sit thinking of Me, having Me 
as the ultimate goal. 

To hold the body, head, and neck in one straight line means not to bend them in 
any way — in other words, one should sit erect for meditation. But, even though the 
body, head, and neck are vertical, you may sway or rock a little; therefore, K¤À¸a  adds 
the word acalam, meaning that the body is to be kept still, and also sthira, meaning that 
one should be very firm in one's seat. This means that, prior to meditation, the legs and 
feet are placed in such a way that they do not require any kind of change. Thus, there is 
both stillness and firmness in one's seat of meditation.  

DOES ONE REALLY MEDITATE ON THE TIP OF ONE'S NOSE? 

The posture described in this verse brings out a certain attitude or disposition in 
the person that is conducive to meditation. This posture includes one's gaze also. The 
expression, ‘looking at the tip of one's nose — samprekÀya  n¡sik¡gram,’ is sometimes 
misunderstood to mean that one should meditate on the tip of the nose! There are even 
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two schools of thought on this, one saying you should meditate on the spot between the 
eyebrows and the other saying that you should meditate on the tip of the nose itself. 
Because it could be literally taken and therefore, misunderstood, áa´kara explains what 
K¤À¸a means by this expression in his commentary of this verse.  

In explaining the gaze, K¤À¸a  says, one ‘samprekÀya n¡sik¡gram — looking  at 
the tip of one's nose.’ This does not mean that one must sit cross-eyed. Rather, given the 
position of the eyes as they look out, they naturally fall or converge upon a particular 
point and that is where they are to remain. This means you neither look up nor down; 
you look ‘as though’ at the tip of your nose. Therefore, looking at one's nose is not what 
is being enjoined here by the expression — samprekÀya n¡sik¡gram; it simply 
addresses where the gaze should fall. This is explained by áa´kara  as follows. áa´kara 
says that there is the word, iva , understood here. The word, samprekÀya, looking , 
should be understood as ‘as though looking’ — dar¿anaÆ k¤tv¡ iva . The eyes are not 
even closed in fact; they just look out in such a way that they do not look directly at any 
particular object, which is another way of avoiding distractions. 

áa´kara  questions what would happen if the person were asked to look at the tip 
of the nose. Looking at the tip of the nose, where would the person's absorption be? At 
the tip of the nose, of course — which is not what is desired here at all. In contemplation, 
the mind is to be absorbed in ¡tm¡ alone and, for this, your mind must be available. If 
you are busy looking at the tip of the nose, how are you going to make use of the mind to 
contemplate upon ¡tm¡? Therefore, the object of meditation, dhyeya, is not the tip of 
the nose but something entirely different, as we shall see.  

áa´kara  also clarifies K¤À¸a's words, di¿aÅ anavalokayan , as meaning ‘not 
looking in any particular direction.’ When you are sitting in meditation, it is possible to 
look to the left, to the right, to the front, and to the back, as well as up or down. K¤À¸a 
already covered the possibility of looking up and down here by saying, ‘samaÆ 
k¡ya -¿iro-gr¢vaÆ dh¡rayan  — keeping the body, head, and neck in one straight line.’ 
Since one can also look to the left and right, why not meditate that way? Because you 
will develop a pain in the neck. Thus, to avoid such discomforts, the position for 
meditation was established. 

Sitting outwardly in meditation is one thing, but there is also another sitting 
involved, an inside sitting. This inner sitting is what is meant by the word ‘meditation’ 
and is what is referred to by the words mat-cittaÅ and mat-paraÅ.  

Having already talked about the place of meditation, the seat itself, and the sitting 
posture, K¤À¸a points out the object of meditation and also the nature of the meditator 
here. In fact, there are not many verses in the G¢t¡  that talk about meditation as such, 
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whereas the meditator is talked about a lot. If you look at the entire G¢t¡, you will find 
only one or two other sentences on meditation itself.1  

The emphasis throughout the G¢t¡ is on the meditator. Who it is that meditates is 
what makes the difference between a successful meditation and an unsuccessful one — a 
mere act of meditation. The present verse also talks a lot about the meditator, referring to 
the person as pra¿¡nta -¡tm¡, one for whom the ¡tm¡ , the mind, the antaÅ -kara¸a, has 
gained certain degree of tranquillity.  

 K¤À¸a talks about the real ¿¡nti later, the ¿¡nti that is gained as a result of 
meditation and knowledge. In  this verse, however, because the person being discussed 
is a mumukÀu, a seeker, the ¿¡nti talked about is relative, and refers to the degree of 
tranquillity one has gained by living a life of karma-yoga. We know this by the context 
since, in the previous verses, K¤À¸a had been talking about the meditator and what he or 
she had accomplished thus far, all of which is conveyed here by describing the person as 
pra¿¡nta-¡tm¡ . The pra¿¡nta -¡tm¡ is one who has lived a life of karma-yoga , who 
has taken care of his or her r¡ga-dveÀas and is therefore, no longer pressurised by them.  

Such a person is free from fear, vigata-bh¢. There are many varieties of fear. The 
fear of death, for example, is said to be a very common fear for some people in the seat 
of meditation. When the body is as relaxed as it is in meditation, we generally go to sleep 
and there is no fear because there is nobody to be afraid of. But when the body is relaxed 
and you do not go to sleep, there may be a feeling of going out of the body, which may 
give rise to the fear of death if what is happening is not properly understood. The 
physical relaxation itself is as though you are going out of this body. Then, the entire 
internal defence system sends out an alarm and the person experiences fear. 

DISSOLUTION OF THE DOER IS REALLY RESOLUTION 

No matter how old you are, there is a fear in giving up the body even though you 
know you have to give it up one day. However, what is involved here is the dissolution 
of the doer, the kart¡. This means the very subject, the meditator, is resolved, which is a 
kind of suicide. And because the person does not want to dissolve himself or herself, 
there is fear. In fact, there is no dissolution; there is only resolution. The resolving of the 
aha´k¡ra is also false because the aha´k¡ra  is ¡tm¡, but ¡tm¡ is not aha´k¡ra . In 
contemplation the aha´k¡ra , the meditator, naturally resolves into ¡tm¡ . 

THE SOURCE OF FEAR  

The meditator is ¡tm¡ , the meditated is ¡tm¡ , and the attempt is called meditation. 
If the attempt is successful, the meditator is gone, having resolved into ¡tm¡. Therefore, 
the means and the end become one and the same. The meditator resolves into the very 
                                                                 

1 G¢t¡ – 6-25 
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object of meditation as he or she attempts meditation. This is the situation that some 
people are afraid of because they feel as though they are being decimated or destroyed. 
Thus, some people see fear where there is no fear at all. They feel as though something is 
going to disappear and they retain it. In fact, the retention of the aha´k¡ra is the only 
source of fear there is, the aha´k¡ra  itself being the source of fear. 

If the aha´k¡ra  does not want to quit, naturally there will be some fear. This fear, 
then, is due to avic¡ra , a lack of inquiry alone. A person who inquires is free from fear 
and is called vigatabh¢ here. 

FEAR OF TOMORROW  

Vigatabh¢ can also be taken as a person who is not afraid of tomorrow, a very 
common fear. People often ask, ‘If I keep on meditating, what will happen to me? 
Suppose I go into sam¡dhi and I don't come out. What will happen then? Or, suppose I 
get enlightened, then what will happen to me? How will I behave? How will I hold a 
job?’ Because the person being described in this verse is a sanny¡s¢, this fear of 
tomorrow is not possible. But a meditator need not always be a sanny¡s¢; therefore, he 
or she may have all these fears. 

I read once that a woman approached Swami Vivekananda after a talk he had 
given and asked, ‘Did you say that the ego is to be destroyed?’ ‘Yes,’ he replied. ‘But if 
my ego is destroyed, who will run the house?’ she asked. ‘Who will do the dishes?’ This 
kind of problem arises because of the use of the word ‘destruction.’ Destruction of the 
ego has to be properly understood. The ego is not really destroyed. It remains even for 
the person who is qualified to talk about it. But it is an enlightened ego. The ‘I’ is 
independent of the I-thought, whereas the I-thought is not independent of ‘I.’ Thus, the 
I-thought is already nullified. It is only a shadow ‘I.’ It is not the ‘I’ itself.  

The problem is only in the ‘I.’ If the I-thought is taken at one time as ‘I,’ and at 
other times as I-thought, then ‘I’ become a yo-yo — now up, now down, now sukh¢, 
now duÅkh¢. Because the person identifies with the conditions of one's mind, the person 
is subject to saÆs¡ra . To be free of this identification is often described as the 
destruction of the ego, but if it is not explained in this way, all kinds of problems and 
fears are possible. However, for the person discussed here, vigatabh¢ , there is no fear of 
tomorrow or of anything else. 

THE LIFE OF A BRAHMACËRÌ 

The vigatabh¢ can also be called brahmac¡ri-vrate sthitaÅ, one who remains 
with the vows or the commitment of a brahmac¡r¢. And what is that commitment that 
implies living the life of a brahmac¡r¢? áa´kara  defines it in terms of service to the 
teacher, guru-¿u¿r£À¡, eating happily whatever food comes one's way as alms, etc. 
bhikÀ¡-anna -bhukty¡di. A person with this kind of commitment does not bother about 
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tomorrow and is called a brahmac¡r¢. Since K¤À¸a  is talking about meditation, the 
context in which the word brahmac¡r¢ is used here also implies an emphasis on the 
study of the ¿¡stra; therefore, it is assumed that the meditator has done a lot of ¿rava¸a 
and manana . 

How to live a life of a brahmac¡r¢ is also mentioned in this verse. One must 
withdraw from the various forms of thinking that takes place in the mind, manaÅ 
saÆyamya. And, because you cannot withdraw from them unless you apply the mind to 
the dhyeya, the object of meditation, K¤À¸a says here, ‘Thinking of Me, may the 
meditator sit — mat-citto yukta ¡s¢ta.’ 

THE IDENTITY BETWEEN THE INDIVIDUAL AND THE LORD 

Mat-citta  means one whose mind is in Me, Parame¿vara  — mayi parame¿vare 
cittaÆ yasya . The ‘Me,’ of course, is K¤À¸a  as Parame¿vara. Parame¿vara has two 
meanings and is a common expression throughout the ¿¡stra. It can mean either the Lord 
as the cause of the world, jagat-k¡ra¸a , or the Lord in his essential form, Brahman, 
param¡tm¡. 

The word, param¡tm¡ is used because the j¢va , the self, the individual who 
thinks, ‘I am the j¢va,’ is equated to Parame¿vara, even though there seems to be a 
difference between the two. In reality, there is no difference. 

THE NEED FOR TWO TYPES OF VËKYAS 

The resolution of the seeming difference is K¤À¸a's upade¿a and the teaching of 
Ved¡nta. Thus, the j¢va's predication as Parame¿vara , the Lord, is the upade¿a, for 
which there are two types of statements, v¡kyas, in the ved¡nta -¿¡stra. One kind of 
v¡kya reveals the nature of ¡tm¡, Parame¿vara, and the other reveals the non-
difference between the j¢va and Parame¿vara. 

The nature of ¡tm¡ is revealed either by saying that satya -jµ¡na -ananta  is 
Brahman  or by saying that sat-cit-¡nanda is ¡tm¡ . It is the same revelation in that both 
are one and the same. The words that reveal the nature of the self or the param¡tm¡  by 
implication are always the same. But there is also the equation between the j¢va and 
Ì¿vara, the equation itself being the upade¿a , the teaching. Thus, there are thes e two 
types of v¡kyas — vastu-svar£pa -para-v¡kya , a statement revealing the nature of 
¡tm¡, and ekatva -para -v¡kya , a statement revealing the identity between the individual 
and the Lord, such as, ‘You are that Brahman — tat tvam asi,’ or I am Brahman  — 
ahaÆ brahma asmi. 

How is an identity between the j¢va and Ì¿vara  possible? It is because the j¢va is 
sat-cit-¡nanda and Parame¿vara  is sat-cit-¡nanda. The svar£pa of ¡tm¡ being 
sat-cit-¡nanda, this j¢va -¢¿vara -aikya-v¡kya , the equation stating that the j¢va and 
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Ì¿vara are one and the same, is valid. If the svar£pa of ¡tm¡  were not sat-cit-¡nanda, 
the equation would have no validity at all. Therefore, both types of v¡kyas are 
important. The j¢va -¢¿vara -aikya-v¡kya  can be understood only when the v¡kyas 
revealing the nature of ¡tm¡ are available. If such v¡kyas were not there, the equation 
v¡kya would be meaningless. The j¢va would be a j¢va  and Ì¿vara would be Ì¿vara .  

When we say that the wave is ocean, the water itself must be understood. Then 
only is the v¡kya  talking about the identity of wave and ocean will be meaningful. If 
someone says to a wave that thinks it is a wave, ‘Hey, you are the ocean!’ the statement 
will only be understood by the wave if it has the knowledge that satya  is water. Because 
of the seeming difference, up¡dhi, one is called ‘wave’ and the other is called ‘ocean.’ 
In fact, there is no ‘one’ or the ‘other.’ There is only one, water. Therefore, together, 
both types of v¡kyas do the job. 

KÎâÛA AS ÌáVARA, THE LORD  

Here, K¤À¸a  uses the first person singular, ‘Me,’ in the sense of Parame¿vara , the 
Lord. Whether or not the historical K¤À¸a  is the Lord is not our concern. We are talking 
about K¤À¸a  who is the Lord because he talks as Ì¿vara. Because the word K¤À¸a 
indicates Parame¿vara  alone,  whenever K¤À¸a  uses the word aham, the first person 
singular, Parame¿vara  is to be understood. Whether there was such a person as K¤À¸a 
who danced and played beautiful music on the flute is besides the point. These accounts 
are all stories designed to create a certain appreciation of the historical person who 
walked along the banks of the Yamuna  as an avat¡ra. 

Any wise person can use the word aham in the same way. There are such v¡kyas 
in the ¿¡stra  in fact — ‘I was Manu – ahaÆ manuÅ abhavam,’ ‘I am the Sun,’ ‘I am 
everything’ — all of which are statements that any wise person can make. What 
happened before, what is here and now, and what is going to come later are all puruÀa, 
¡tm¡, alone, there being nothing separate from this puruÀa. And who is the puruÀa ? 
The one who knows the puruÀa as oneself, as ‘That I am – so'ham ,’ becomes free from 
all mortality — sa  iha am¤to bhavati. He or she is ¡tm¡ . 

There is only one puruÀa and that is ¡tm¡; thus the puruÀa  is the one who is 
everywhere, but available only in the heart. ‘That which is within my heart is ¡tm¡’ is an 
expression that anyone can say; K¤À¸a is not the only one who can say it. The point 
being made here is that K¤À¸a always presents himself either in the sense of 
Parame¿vara, the cause of the world, or pure param¡tm¡ . Either way it is one and the 
same. 

The word Parame¿vara  here can be taken as sagu¸a-brahma, meaning Ì¿vara , 
the Lord, the one who creates, s¤À¶i-kart¡ , the one who sustains the creation, sthiti-
kart¡, and the one who resolves creation into himself, laya-kart¡. In this way, 
Parame¿vara is the kart¡  and performs these three jobs simultaneously. All three 
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activities are going on at the same time. At this second, an object is born; as it is born, it 
is; and as it is, it is gone. It is cyclical and therefore, we do not know which is first, 
second, or third — is/born/gone; gone/born/is; gone/is/born, or born/is/gone. Nor does it 
matter because all three occur simultaneously.  

Since the whole creation is in time, it is called mithy¡ , time itself being mithy¡ . Is 
this present second, this micro-second, picosecond, etc., born or is it gone? It is born and, 
as it is born, it is going. Going, it is born, which means there is no ‘birth.’ This, then, is 
the nature of time and everything is in time, which is mithy¡. 

MEDITATION ON PARAMEáVARA 

The nature of time is nothing but the trick of the m¡y¡v¢, another name for the 
great magician, Ì¿vara, who is the agent, kart¡, of s¤À¶i, sthiti, and laya. If you absorb 
your mind in this Parame¿vara, it is called sagu¸a-brahma -dhy¡na. To do this, you 
meditate on the virtues of Parame¿vara. Thus, for you, Parame¿vara is one who is all 
compassion, all mercy, all ¡nanda. Or, Parame¿vara is the one who is the creator, 
sustainer, and resolver of everything — s¤À¶i-sthiti-laya-kart¡. In this way, any one 
virtue can be taken in its absolute sense and meditated upon. Or, the meditation can be in 
the form of a simple prayer — ‘Unto that Lord, my salutations – parame¿var¡ya 
namaÅ.’ 

The word ‘mat’ in the compound, mat-citta can also mean Parame¿vara, the 
cause of everything — paraÆ brahma. And that Brahman  is satya -jµ¡na -
ananta -brahma, ¡tm¡ . Here, the one whose mind is contemplating upon the svar£pa  of 
the ¡tm¡, pure consciousness, is called mat-citta . With reference to this caitanya -¡tm¡ 
there are other revealing words also, words that reveal the svar£pa  of ¡tm¡  upon which 
you contemplate. With the help of these words, you contemplate upon the meaning and 
this contemplation is called meditation. 

MEDITATION IS NOT A TECHNIQUE 

The person being discussed in this verse is also called mat-para, another word 
that describes the person in terms of the object of meditation. The person who meditates 
in order to lower his or her blood pressure may be a blood-pressure-para  but he or she is 
definitely not mat-para . People meditate for many reasons — for one hundred percent 
spiritual success or one hundred percent material success. This only proves that nothing 
is sacred. This also proves that meditation is not properly understood. Meditation is not a 
technique; meditation is life. Therefore, K¤À¸a  refers to the meditator as mat-para, one 
for whom the Lord, Parame¿vara, is everything. The mind of such a person will stay 
with the object of meditation because there is nothing other than Parame¿vara , 
param¡tm¡, to be gained. And this is everything. The one for whom what is to be 
accomplished is that param¡tm¡  alone is called mat-para, K¤À¸a says. 
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áa´kara  adds here that such a person is very careful in terms of the objects that he 
or she desires. For example, the person does not think of a particular woman or man as 
the ultimate end, para; instead, this person has another para  in that his or her mind is 
committed to Ì¿vara, the Lord, as the ultimate end. The svar£pa  of Ì¿vara, the 
param¡tm¡, as the ultimate end, para  is called parama-pada and the person who has 
this as the only pursuit is called mat-para . 

THE ULTIMATE END  

The expression ‘ultimate end’ can give rise to another problem if its meaning is 
not properly understood. ‘ultimate end’ does not mean, ‘Ultimately, I will reach that; in 
the meantime, I have other ends to reach.’ Thus, ‘ultimate end’ is not to be interpreted 
here as an end to be gained later in time, like after retirement. The ultimate end is the 
predominant end, meaning there is no other  end. All other ‘so-called’ ends subserve this 
ultimate end. Everything one does is for the ultimate end alone; one even eats to gain this 
end alone as K¤À¸a says later. 

The study of Sanskrit also serves the same purpose. The study of Sanskrit is not so 
that you may become a Sanskrit scholar! I study whatever is to be studied as a discipline, 
as a means to gain access into what is being taught in the Ved¡nta-¿¡stra. The ‘ultimate 
end’ here is not to champion the cause of Ì¿vara  in any way, although there ar e 
self-appointed champions who say they want to propagate Ì¿vara . Surely, Ì¿vara  does 
not need any such help! By the very definition of Ì¿vara, he should be able to achieve 
whatever he wants to accomplish. He does not want you to champion him at all. If he 
wants to accomplish something, he can accomplish it without you! Your commitment is 
only to understand what Ì¿vara  is. 

Ì¿vara , param¡tm¡, is the only end for the meditator, the dhy¡na -yoga . His or 
her mind is lost in Me; he is mat-citta, K¤À¸a says here, speaking as Ì¿vara , the Lord. In 
the mind of this person who is mat-citta, the predominant object is Ì¿vara . Also, by 
calling the person, mat-para, K¤À¸a conveys the fact that Ì¿vara is something to be 
accomplished; in fact, Ì¿vara is the only end to be accomplished for this person. Both 
these words, mat-citta  and mat-para indicate the person's exact understanding of what 
he or she wants to accomplish, to know. 

Further, K¤À¸a  says: 

™…÷â…z…‰¥…∆ ∫…n˘…i®……x…∆ ™……‰M…“  x…™…i…®……x…∫…&* 
∂……œxi…  x…¥……«h…{…Æ˙®……∆ ®…i∫…∆∫l……®… v…M…SUÙ i…** 15 ** 
yuµjannevaÆ sad¡tm¡naÆ yog¢ niyatam¡nasaÅ 
¿¡ntiÆ nirv¡¸aparam¡Æ matsaÆsth¡madhigacchati Verse 15 
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B¥…®…¬ evam — in this manner; ∫…n˘… sad¡  — always; +…i®……x…®…¬ ¡tm¡nam — the mind; 
™…÷â…x…¬ yuµjan  — connecting;  x…™…i…®……x…∫… & niyatam¡nasaÅ  — the one whose mind is 
mastered; ™……‰M…“ yog¢ — the meditator;  x…¥……«h…-{…Æ˙®……®…¬ nirv¡¸a-param¡m — that, which is 
the ultimate liberation; ®…i∫…∆∫l……®…¬ matsaÆsth¡m — that, which is centred on Me; ∂……Œxi…®…¬ 
¿¡ntim — peace; + v…M…SUÙ i… adhigacchati — gains  

Always connecting the mind in this manner, the meditator, the one whose 
mind is mastered, gains the peace, which is centred on Me (which is in 
the form of an absorption in Me), which is the ultimate liberation.  

In this verse, K¤À¸a  mentions the ultimate end to be gained as a result of dhy¡na-
yoga, meditation.  

Here, the word sad¡, ‘always,’ may raise the question, when does the meditator 
have time for other activities such as eating, bathing, and sleeping? Sad¡ here simply 
indicates that the person does not waste time, using whatever time is available for this 
particular pursuit. Ëtm¡ here, refers to the mind, which is always connected in this 
manner — yuµjan  evaÆ sad¡ ¡tm¡nam  — meaning in all the ways already described, 
starting from finding the place and preparing the seat, etc. — ¿ucau  de¿e … caila-ajina-
ku¿ottaram.1 The mind is connected, absorbed, in Brahman, which is Parame¿vara , 
param¡tm¡, the svar£pa of ¡tm¡. 

And how does one connect the mind to the svar£pa of ¡tm¡ ? Through 
contemplative words, ¿abda , which is why words are so important. Through a word you 
can connect yourself to ¡tm¡ . And what kind of words? In contemplation we make use 
of revealing words, words that reveal the svar£pa  of ¡tm¡ and thereby connect the mind 
to ¡tm¡. Yuµjan means ‘meditating’ or ‘connecting’ — connecting the mind, the antaÅ-
kara¸a , to the object of meditation, which in fact is the act of meditating. 

In this verse, the person is again described as one who has mastered the mind, one 
whose mind is tranquil, whose mind is absorbed, niyatam¡nasa . And what does this 
niyatam¡nasa-yog¢  gain? Meditating, the person comes to understand properly what is 
being said. All that is taught becomes clear because there are no obstructions for the 
person. Therefore, the teaching becomes real and he or she gains ¿¡nti — ¿¡ntim  
adhigacchati. 

THE MEANING OF áËNTI  

á¡nti usually means peace. Does this mean that after doing meditation, all you 
will get out of it is the same peace that can be gained from a tranquilliser or a shot of 
something? No, this ¿¡nti is not that kind of peace; it is mat-saÆsth¡ and nirv¡¸a - 

                                                                 
1 G¢t¡ – 6-11 
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param¡ . In his commentary, áa´kara  defined ¿¡nti as uparati, uparati meaning 
resolution or sarva-karma-sanny¡sa, wherein doership and enjoyership are renounced 
as discussed at length previously. Nirv¡¸a means mokÀa. Therefore, this is a ¿¡nti that 
has its basis in mokÀa. It is mokÀa -¿¡nti itself. 

And what is this mokÀa-¿¡nti? There are three types of ¿¡nti. One ¿¡nti is where 
there is no thinking whatsoever, which can be induced so that the frequency of thinking 
is cut down. Another ¿¡nti is when you enjoy a ¿¡nti along with a certain capacity to 
manage an active mind. This is important because you need the mind in order to think. 

The first ¿¡nti, which is freedom from thinking, can only be temporary and 
requires a lot of inducements. This ¿¡nti is that which is there between two thoughts or 
between two spells of agitation. Whereas the second ¿¡nti is there when there is a certain 
distance between yourself and the mind, whatever be the situation. And because of this 
you are able to manage your affairs with a certain amount of composure.  

And the third ¿¡nti is mokÀa, wherein the mind becomes a privilege. Whatever the 
mind is, it is me, but I am not the mind. This knowledge is the freedom, total freedom. 
You do not control the mind. You do not take the mind somewhere. Rather, wherever the 
mind goes, the person always has this knowledge. Then, the person is truly a devotee 
because, wherever the mind is, there the Lord is for this person.  

KNOWLEDGE-BASED DEVOTION  

To express this knowledge-based devotion, there are many stories. One such story 
is about a great devotee of Lord áiva . One day he came and found a s¡dhu sleeping 
with his feet placed on a li´ga . For anyone to do such a thing, let alone a s¡dhu, is a 
desecration. Therefore, the devotee shouted angrily at the s¡dhu, ‘Wake up! How can 
you dare to put your feet on the li´ga!’ To this, the s¡dhu replied, ‘I am very old. I am 
tired and sleepy. I have no strength to move my feet. Therefore, please put my feet 
wherever you want. I cannot lift them.’ Then the devotee picked up the s¡dhu's feet and 
moved them away from the li´ga . But to his surprise, another li´ga appeared under the 
s¡dhu's feet. Confused, he moved the s¡dhu's feet again. But wherever he placed them, 
yet another li´ga appeared in that very place! Then he understood that there is no place 
where the Lord is not. In other words, there is no place to put one's feet that is not the 
Lord. 

Similarly, wherever the mind goes, it remains in the Lord's presence. There is no 
question of getting the mind out of or into anything here. To make this point, a seeker in 
the B¤had¡ra¸yakopaniÀad said, ‘It is as though the mind has gone away and, 
therefore, I am as though meditating.’1 For the ‘as though’ gone away mind, ‘as though’ 
meditation is good enough. And, when the ‘as though’ becomes clear to you, then the 
                                                                 
1??? ??? ???????????????? ??????????(B¤had¡ra¸yakopaniÀad 4.3.7)?
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mind does not go away and therefore, does not require any meditation. This is the ¿¡nti 
called nirv¡¸a-param¡ ¿¡nti, mokÀa, the ¿¡nti that is one's svar£pa , in which there is 
no coming and going, no degrees or variations, and for which no comparison to anything 
is possible. 

THE áËNTI THAT IS ONESELF  

Because this ¿¡nti is identical with oneself, K¤À¸a describes it as mat-saÆsth¡ , 
meaning mat-adh¢n¡ , that which always obtains in the param¡tm¡  because 
param¡tm¡ does not move at anytime; it is k£¶astha, immutable; it does not get 
involved with anything, and does not stand opposed to anything either. If there is 
opposition, there is some rub or resistance, which is a¿¡nti. á¡nti is identical with 
param¡tm¡ in that it is not opposed to thought, it is not opposed to the world, it is not 
opposed to knowledge, it is not opposed to ignorance, it is not opposed to anything. At 
the same time, it lends itself to everything. Thus, the meditator gains this ¿¡nti, this 
freedom or liberation — mat-adh¢n¡Æ  ¿¡ntim  adhigacchati. 

Nirv¡¸a-param¡-¿¡nti does not depend upon the condition of the mind, whereas 
the ¿¡nti that depends on one's mental state is always subject to becoming disturbed. 
Here, ¡tm¡ is called ¿¡nta because it is a description, a lakÀa¸a , revealing the nature of 
¡tm¡. This must be clearly understood. This ¿¡nti is not something that sticks to ¡tm¡ 
as an attribute, like the ‘blue’ of a blue pot. 

An attribute, vi¿eÀa¸a, distinguishes an object from all other objects belonging to 
the same species. Otherwise, attributes are not required. For example, if all pots were 
blue, you would not need to use the word ‘blue.’ Attributes by definition can be 
perceived. When we say ¡tm¡ is ¿¡nta , the ¿¡nti in ¡tm¡  is not something that is 
perceivable but the word itself points out the nature of ¡tm¡. Therefore, it is a lakÀa¸a, 
not an attribute of ¡tm¡ . 

SUPERIMPOSITION AND ITS NEGATION  

The conditions of the mind, like agitation, are superimpositions on ¡tm¡, which is 
caitanya, consciousness, that which obtains in all conditions and is independent of all 
conditions, free of all conditions. Words like ¿¡nta negate the superimposition, revealing 
the svar£pa of ¡tm¡  as something independent of the a¿¡nti that is superimposed upon 
¡tm¡, when we say ¡tm¡  is a¿¡nta. 

Therefore, this ¿¡nti is not a conditional ¿¡nti; it is svar£pa-¿¡nti. Because it is 
not conditional, it is called svar£pa . Ëtm¡ is free from any form of v¤tti, thought, even 
though v¤ttis are not free from ¡tm¡. When the v¤ttis happen and there is an 
appreciation of ¡tm¡  as ‘ahaÆ ¿¡ntaÅ,’ the v¤ttis do not disturb the ¿¡nta-¡tm¡. This 
is what is meant by nirv¡¸a -param¡-¿¡nti, a ¿¡nti that is purely in the form of 
knowledge, recognition.  
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The one who recognises oneself as the param¡tm¡, and understands the svar£pa -
¿¡nti of param¡tm¡  is said to have gained this ¿¡nti because he or she has gained the 
knowledge. Such a person is called yog¢ here — not in terms of the eight fold yoga  
called aÀ¶¡´ga-yoga , but purely in terms of the knowledge alone. 

In the next verse, K¤À¸a  points out certain other conditions that make a life of 
contemplation possible: 

x……i™…∂x…i…∫i…÷ ™……‰M……‰%Œ∫i… x… S…ËEÚ…xi…®…x…∂x…i…&* 
x… S…… i…∫¥…{…Ó∂…“ôÙ∫™… V……O…i……‰ x…Ë¥… S……V…÷«x…** 16 ** 
n¡tya¿natastu yogo'sti na caik¡ntamana¿nataÅ 
na c¡tisvapna¿¢lasya j¡grato naiva c¡rjuna Verse 16 

+V…÷«x… arjuna  — O Arjuna!; +i™…∂x…i…& atya¿nataÅ — for one who eats too much; i…÷ tu  
— indeed; ™……‰M…& x… +Œ∫i… yogaÅ na asti — meditation is not; S… ca — and; x… BEÚ…xi…®…¬ 
+x…∂x…i…& na ek¡ntam ana¿nataÅ  — not for one who does not eat adequately at all; S… ca  
— and; x… + i…∫¥…{…Ó∂…“ôÙ∫™… na atisvapna¿¢lasya — not for one who sleeps too much;  

S… ca  — and; B¥… eva — indeed; x… V……O…i…& na  j¡grataÅ  — not for one who is always 
awake  

Meditation is not for one who eats too much or for one who does not eat 
at all adequately; nor indeed, O Arjuna, (it is) for one who sleeps too 
much or who is always awake.  

Here, K¤À¸a mentions the discipline with reference to eating required for 
meditation. He does not go into details but simply makes the point that the extremes in 
terms of the quantity of food eaten were not conducive to meditation. Later, he also talks 
in a general way about what one should and should not eat from the standpoint of the 
s¡ttvika , r¡jasika , and t¡masika  aspects of food. 

There is a certain quantity of food that is acceptable to a person and beyond that 
one should not eat if one wants to be able to meditate. Thus, K¤À¸a  says here that for the 
overeater or the poor eater, there will be no meditation, no yoga, even though there may 
be bhoga, enjoyment, at least for the time being. And, if there is too much bhoga, roga , 
disease, may follow just as it may for the one who eats too little. Yoga  is the opposite of 
bhoga and roga. For the one who is a bhog¢  or rog¢, a life of meditation and 
contemplation is not possible — yogaÅ  n¡sti. Here ‘meditation’ refers to 
sagu¸a -brahma-dhy¡na  and ‘contemplation’ ref ers to nirgu¸a-brahma-dhy¡na, as 
discussed earlier.  
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In his commentary of this verse, áa´kara  quotes from the Veda,1 ‘yadu ha  v¡ 
¡tma -sammitam annaÆ tadavati tanna  hinasti yad  bh£yo hinasti tad yat kan¢yo na 
tadavati — indeed the food that is acceptable to oneself (in quantity and quality) will 
protect, nourish; it will not destroy (the person). The food that is more destroys; that 
which is less does not protect.’ Food eaten in the proper quantities will not bring about 
the diseases that destroy a person who habitually overeats. No specific amount of food is 
prescribed; you eat only to your own known limit.  

Similarly, if one does not take enough food, the food eaten will not nourish the 
person. It will not destroy the person, but it will not provide the necessary nourishment 
either. Thus one who over eats, atya¿nat, and one who under eats, ana¿nat, will not be 
fit for meditation. The yog¢  discussed here is a person who neither over eats nor under 
eats. He or she eats only what the stomach allows. 

áa´kara  quotes a v¡kya  concerning the quantity of food to be taken, 2 ‘ardham 
a¿anasya savyaµjanasya  t¤t¢yam udakasya ca v¡yoÅ saµcara¸¡rthaÆ tu caturtham 
ava¿eÀayet — half the stomach is for solid food, the third quarter is for water or other 
liquids, and the fourth quarter is to be left empty so that there is enough space for the 
churning that takes place during the digestive process.’ For those who cross these 
boundaries, there will be no meditation. 

Naturally, a person who does not eat enough will be tired and will not be able to sit 
for meditation and a person who eats too much will be sleepy, which is also a problem. 
Thus, there has to be a certain measure applied to the food that one eats. But please do 
not ask, ‘Swamiji, how do I know when I have filled half the stomach?’ When you feel 
like having another helping, don't; just stop eating, that's all!  

THE DISCIPLINE OF SLEEP  

Equally important to the discipline required in terms of the amount of food one 
eats is the discipline in terms of the amount of sleep one gets. There are people who 
sleep so much that, even when they are awake, they are sleepy. This oversleeping goes 
along with overeating and a lack of exercise. For one who oversleeps, atisvapna¿¢lasya, 
there is no meditation, yogaÅ n¡sti. Nor is there meditation for the person who deprives 
himself or herself of sleep because he or she wants to meditate. Having heard that 4:00 
AM in the morning is the best time to meditate, if a person goes to bed at midnight, and 
gets up at 4:00 AM to meditate, the meditation becomes sleep in no time! 

                                                                 
1?? ?????????????????????????????? ?????????????????????????????? ????????? ?????????????????????????? ?????????????????????????
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In the past, when there was no electricity and people went to bed as soon as it was 
dark, getting up at 4:00 AM was natural. But now, the situation is quite different. In fact, 
there are people who wake up, go to work, and live their lives after dark! So, for the one 
who does not get adequate sleep, who is awake all the time, j¡grat, there is no yoga  
because, having so little sleep, the person will be sleepy all the time. 

The unfortunate thing here is that both types of people, th ose who sleep too much 
and those who sleep too little, end up sleeping. Thus, K¤À¸a says here, there is no yoga , 
no contemplative life, for either of them. How, then, is this yoga to take place and for 
whom? The answer is given in the next verse. 

™…÷HÚ…Ω˛…Æ˙ ¥…Ω˛…Æ˙∫™… ™…÷HÚS…‰üı∫™… EÚ®…«∫…÷* 
™…÷HÚ∫¥…{…Ó…¥…§……‰v…∫™… ™……‰M……‰ ¶…¥… i… n÷˘&J…Ω˛…** 17** 
yukt¡h¡ravih¡rasya yuktaceÀ¶asya karmasu 
yuktasvapn¡vabodhasya yogo bhavati duÅkhah¡ Verse 17 

™…÷HÚ-+…Ω˛…Æ˙- ¥…Ω˛…Æ˙∫™… yukta-¡h¡ra-vih¡rasya  — for one who is moderate in eating and 
other activities; EÚ®…«∫…÷ karmasu — with reference to one's duties; ™…÷HÚ-S…‰üı∫™… yukta -
ceÀ¶asya — for one who is moderate in effort; ™…÷HÚ-∫¥…{…Ó-+¥…§……‰v…∫™… yukta-svapna -
avabodhasya — for one who is moderate in terms of sleeping and waking hours; n÷˘&J…Ω˛… 
duÅkhah¡  — the destroyer of sorrow; ™……‰M…& yogaÅ — meditation; ¶…¥… i… bhavati — 
becomes  

For one who is moderate in eating and other activities, who is moderate 
in effort with reference to one's duties, (and) to one's sleeping and waking 
hours, (for such a person) meditation becomes the destroyer of sorrow. 

Again, this verse names the person and describes the qualifications required for 
meditation in the same compound. Yukta  here means ‘proper’ in terms of having a sense 
of proportion in all of one's activities. 

The person is described here as yukta-¡h¡ra -vih¡ra , one whose eating and other 
activities are proper; yukta-ceÀ¶a , one whose activities are proper; and 
yukta-svapna-avabodha, one whose sleeping and waking hours are properly 
apportioned. In other words, this person follows a certain life of discipline, which in 
itself is a yoga, a yoga that destroys the sorrow of saÆs¡ra — yogo bhavati duÅkhah¡. 

In his commentary to this verse, áa´kara explains the compound 
yukta-¡h¡ra -vih¡ra . He says, anything taken in by you is called ¡h¡ra  — ¡hriyate iti 
¡h¡raÅ, which in the present context means food, anna. Vih¡ra refers to the moving 
around that you do in terms of activities, like walking, running, etc. Therefore, the 
person for whom both of these, ¡h¡ra and vih¡ra, are proper, meaning that they are 
done with the proper sense of proportion, is called a yukta-¡h¡ra-vih¡ra. In other 
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words, they are not allowed to become obsessions, which is always possible — 
especially in terms of food. 

'SPIRITUAL' OBSESSIONS 

Spending all one's time planning meals, for example, is definitely an obsession. 
Ëh¡ra, food, can take up your entire life; it even becomes a religion for many people. 
Whereas, for others, some form of exercise becomes a religion. You may eat only junk 
food and be obsessed with getting it out of your system by doing aerobics for hours 
every day. In this way, aerobics too becomes a religion. Whole lifetimes are spent 
exercising. For what? There are people who exercise so much and are so tired afterwards 
that all they do is eat and go to sleep, only to repeat the same cycle again the next day. 
No activity should be given this kind of time. Therefore, K¤À¸a  says here, whatever the 
activity, it should be yukta; there should be a sense of proportion. Otherwise, ¡h¡ra  can 
get you and vih¡ra can also get you. 

What you eat and how much you eat can become an obsession and, for a spiritual 
seeker, eating can become a ‘spiritual’ obsession! Such a person thinks that eating 
properly is being spirit ual, whereas, in fact, eating properly is a matter of health, nothing 
else. A demon can eat properly and still accomplish all his demonic activities in a 
disciplined way. A thief may follow a proper diet and exercise daily, but still he 
continues to commit crimes. Therefore, yukta , is a very important word here, meaning 
the one who has a sense of proportion in all things. 

One who is yukta-ceÀ¶a, with reference to all activities, karmasu, is one who does 
not waste his or her time fuming and fretting because there is a lot to be done. This 
person performs each activity deliberately, consciously, one by one. In this way, 
everything gets done efficiently and in the proper order. CeÀ¶¡ refers to any movement, 
including those of the hands and legs. The yukta-ceÀ¶a, therefore, is also a person who 
does not waste the movements of his or her limbs while performing various activities. 

WHY ONE NEEDS A SENSE OF PROPORTION IN ONE'S ACTIVITIES 

We all know what happens if we want to do too many things at the same time. The 
end result is that nothing gets done. You want to do a certain thing and suddenly you 
remember something else. So, you leave what you are doing and go to the other activity. 
Then you remember something else and off you go again. Some people cannot even take 
a bath, without becoming distracted by other things they want to do at the same time! 
These people are ayukta -ceÀ¶as, whereas a yukta -ceÀ¶a does each thing that is to be 
done deliberately and consciously. Even the hand movements of the person are done 
consciously. In fact, this is what the life of a Zen master is all about. Watching his or her 
every movement, watching what the hands are doing and where they go becomes a form 
of meditation for the person.  
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However, one need not go that far, the point being that a sense of proportion in all 
activities is necessary so that nothing becomes an obsession. There is nothing to be 
gained from an obsession, but there is something to be gained from being conscious 
about what you do. What is gained is a sense of alertness. Thus, the word yukta means 
that you are conscious about what you do and you do what is to be done. In this way, 
there is an inner leisure that enables you to gain knowledge.  

YOU MUST DECIDE FOR YOURSELF WHAT IS PROPER  

The person discussed in this ver se is also called yukta-svapna-avabodha , one for 
whom there is a sense of proportion with reference to sleep, svapna, and waking hours, 
avabodha. Again, please do not ask me how many hours you should sleep. What is 
proper for one person is not proper for another because the amount of sleep required 
depends on several factors such as how many hours you slept as a child and your 
constitution. Sleep for as many hours as you require. The amount of time you sleep can 
be altered a little, perhaps by half an hour or forty-five minutes. But changing the time 
you sleep by any more than this is likely to affect your whole day. You will walk around 
like a zombie and be completely useless! Therefore, follow what your constitution tells 
you. It knows what it needs and it tells you. And, if it does not get enough sleep, it tells 
you that also. If, for example, you find yourself always feeling drowsy, this may indicate 
that you require more sleep.  

We must understand that the word yukta  is used very cautiously here because 
there is no set rule that applies to everyone all the time. Each person must decide for 
himself or herself. It is not correct to assume that everyone should sleep a certain number 
of hours. There are people who require only five hours sleep and others who require six, 
seven, or eight hours. It all depends on the individual's constitution.  

THE KNOWLEDGE THAT DESTROYS SORROW  

Therefore, for the person who has a sense of proportion with reference to waking 
and sleep, yukta-svapna-avabodhasya , there is yoga — yogaÅ bhavati. And what kind 
of yoga  is it? Knowledge alone, the knowledge that destroys sorrow, duÅkhah¡. This 
knowledge destroys sorrow by shifting the entire vision of the person who is subject to 
sorrow. This shift in vision is in terms of self -understanding, self-knowledge, seeing 
one's svar£pa as free from sorrow. By negating the doership, the sorrow is taken care of. 
Thus, the destruction of sorrow is purely in terms of knowledge, jµ¡na , and this 
knowledge is called yoga here.  

In his commentary to this verse, áa´kara emphasises that the word duÅkha refers 
to all kinds of sorrow, sarva-saÆs¡ra -duÅkha. You may say, ‘Swamiji, my life is all 
right, but the people around me are a problem!’ This means that your life is not all right. 
Therefore, commit your life to the pursuit of the knowledge that will destroy all sorrow. 
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Do not commit yourself to anything else — not to overeating or under eating, sleeping 
too much or too little, or to exercising a lot or not at all. 

EVERYTHING IN MODERATION 

We must have discipline in our lives but in the proper proportions. Yog¡sanas and 
pr¡¸¡y¡ma, for example, are useful because they are disciplines. But this does not mean 
that you should commit your life solely to the practice of yog¡sanas or pr¡¸¡y¡ma. Nor 
does it mean that you should neglect such disciplines. In fact, a meditative life includes 
yog¡sanas and pr¡¸¡y¡ma . Every seeker follows a certain discipline based on 
aÀ¶¡´ga -yoga. The point being made here is that whatever discipline is followed must be 
kept in proper proportion, meaning that there is neither neglect nor over enthusiasm. 
Everything is to be in moderation and one should not become a faddist, a very common 
tendency in some people, whatever they take up becomes a religion for them. Because 
there is something to know, rather than to do, one should not become a faddist, K¤À¸a is 
saying here. 

A person who is not too inactive, karmasu yukta -ceÀ¶a, one who is moderate in 
terms of what is eaten and who does not sleep too much or too little, one who looks after 
the body properly without becoming obsessive about it, usually enjoys the necessary 
health to enable him or her to gain self-knowledge. 

The human body, ¿ar¢ra , was defined by K¡lid¡sa as the basic means, s¡dhana , 
for gaining mokÀa , health being a basic requirement. 1 Therefore, whatever one must do 
to maintain proper health, one does, which implies eating, sleeping, and exercising 
properly. In other words, one should not be negligent about these basic requirements. 

HOW LONG WILL IT TAKE?  

Two questions may now arise: What is to be gained by all this and how long will it 
take? Living a life of discipline, coupled with meditation and contemplation, when can it 
be said that the person is accomplished? SaÆs¡r¢s  always ask this question of ‘when?’ 
Before they make a commitment, naturally they want to know if such a lengthy, 
seemingly arduous pursuit is really worth the time and trouble! But here, we say, having 
gained yourself, you do not gain anything because you are what you are — knowing 
which is the greatest freedom there is. 

All right, you may say, this freedom that implies total self-acceptance and the 
vision that I am the whole seems to be very desirable. But when will I gain this vision? 
How long will it take? I want to do it quickly so that I can pick up the threads of my life 
and continue. Again, we say, this is life. There is no when or anything; there is just life. 
There is no life other than this; everything subserves this. Whether you do one thing or 
                                                                 

1????????????????????????????????????????
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the other, a pursuit like this does not go away from you; it is always right there with you. 
You have enough material with you — where ever you are, whatever you are doing — to 
be with yourself. There is a growing clarity about this knowledge, which takes its own 
time; but it doesn't matter because it is pleas ant all the way.  

Only when something is unpleasant does the question, ‘How long do I have to do 
this?’ come up. The pursuit of self-knowledge is not a prison sentence! It is pleasant all 
the way because it is ¡tma-vidy¡ , knowledge of oneself, a knowledge that tells you how 
wonderful you are. No religion does this; religions usually tell you how terrible you are 
and that you have to be saved. Whereas, this knowledge tells you that you are already 
saved. Because there is no problem here, the question of ‘when’ does not arise. What 
must be addressed, however, is the condition of the person who has this knowledge, as 
we shall see in the next verse. 

™…n˘…  ¥… x…™…i…∆  S…k…®……i®…x™…‰¥……¥… i…¢ˆi…‰* 
 x…&∫{…fiΩ˛& ∫…¥…«EÚ…®…‰¶™……‰ ™…÷HÚ <i™…÷S™…i…‰ i…n˘…** 18 ** 
yad¡ viniyataÆ cittam¡tmanyev¡vatiÀ¶hate 
niÅsp¤haÅ sarvak¡mebhyo yukta ityucyate tad¡ Verse 18 

™…n˘… yad¡ — when;  ¥… x…™…i…®…¬  S…k…®…¬ viniyatam  cittam — the mind, which has gained a 
certain composure; +…i®… x… B¥… ¡tmani eva — in the self alone; +¥… i…¢ˆi…‰ avatiÀ¶hate — 
remains; i…n˘… tad¡  — then; ∫…¥…«-EÚ…®…‰¶™…& sarva-k¡mebhyaÅ — from all the objects (of 
desire);  x…&∫{…fiΩ˛& nisp¤haÅ  — one who is free of longing; ™…÷HÚ& < i… yuktaÅ iti — as one 
who is accomplished; =S™…i…‰ ucyate — the person is said (to be) 

When the mind has gained a certain composure (and) remains in the self 
alone, when one is free of longing from the objects (of desire), then (the 
person) is said (to be) one who is accomplished.  

The word viniyata  is defined by áa´kara here as ek¡grat¡ ,  meaning that the 
mind, citta, has the capacity to remain single-pointedly on the object of contemplation 
alone without getting distracted. In such a mind, both the object of contemplation and the 
meditator, the contemplator, become one and the same, there being no separation 
whatsoever between the two. The mind has gained a certain mastery, a certain 
contemplative disposition, a composure by itself, in itself, through the disciplines that 
have already been mentioned as qualifications for gaining such a mind.  And this mind 
abides in ¡tm¡  alone — tasmin ¡tmani eva avatiÀ¶hate, which means that there is no 
separation between the mind and ¡tm¡ . 

Thus, for the person discussed here, there is no ¡tm¡  to be contemplated upon 
because both the contemplator and the cont emplated are ¡tm¡. Previously, there was ‘as 
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though’ contemplation, whereas now, there is no necessity for the ‘as though’ 
contemplation because the self remains in the self alone. 

THE MIND ABIDES IN KNOWLEDGE ALONE 

And how does this contemplator's mind abide in sat-cit-¡nanda-¡tm¡? How is it 
located there? Is it like two objects, one sitting upon the other? No, the mind abides in 
¡tm¡ purely in the form of knowledge, clarity. In other words, the meaning of the word 
‘I’ is no more a matter for conjecture and mistaken notions for the person. It is not 
something that one has to contemplate upon in order to understand it further. This 
capacity of the mind to remain in ¡tm¡ is the meaning of the expression, ¡tmani eva 
avatiÀ¶hate, here.  

Having given up all one's concerns and anxieties about the various things that are 
external to oneself, the person is awake to ¡tm¡, meaning that the mind always remains 
or abides in ¡tm¡  and therefore, is never separated from ¡tm¡. For one who has gained 
this clarity of knowledge about ¡tm¡, there is freedom from the longing for all objects of 
desire; he is nisp¤haÅ sarva-k¡mebhyaÅ. This freedom is not something that must be 
gained separately but is a natural condition of having gained the knowledge itself. 

THE RESULT OF KNOWLEDGE IS FREEDOM FROM BINDING DESIRES  

We have already seen that the word k¡ma  has two meanings — the desire itself 
and the object of desire. The thought process wherein you want to gain an object is 
called k¡ma  and that which you desire is also called k¡ma . Because the word k¡ma is 
used throughout the G¢t¡ in this two-fold sense, we have to see the context in which it is 
used to understand its meaning. Here, it means object of desire. 

And what are these objects of desire? They can be both seen, d¤À¶a , and unseen, 
ad¤À¶a. D¤À¶a is whatever you can accomplish now and is seen by you, whereas ad¤À¶a 
is something that is not seen by you, like pu¸ya . Pu¸ya is desirable to you because it 
brings you something desirable later. In this way, pu¸ya is like currency. You cannot 
enjoy it in and of itself, but it has a buying power; it can buy objects that you can enjoy. 
Thus, pu¸ya is an intermediary goal, achieving which you are qualifying yourself, 
empowering yourself, to accomplish various ends such as comfortable situations, wealth, 
and power. Because these ends are not seen now, they are called unseen, ad¤À¶a. 

K¡ma, then can be for either d¤À¶a, seen objects, or ad¤À¶a , that which is the result 
of pu¸ya, pu¸ya itself being ad¤À¶a . Suppose a man performs a particular fire ritual for 
the purpose of gaining something here in this world. The ritual itself does not produce 
the object since what he wants out of the ritual is not the fire! Rather, by performing the 
ritual, he gains a certain grace of pu¸ya, which removes all the obstacles to his effort to 
gain what he wants. This is what is called ad¤À¶a. Naturally, then, there is a desire, 
k¡ma, for ad¤À¶a as well as d¤À¶a . 
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THE DEFINITION OF AN ACCOMPLISHED PERSON 

The person discussed here is free from the longing for all objects of desire, both 
d¤À¶a  and ad¤À¶a  — nisp¤haÅ  sarva -k¡mebhyaÅ. The longing for all objects, known 
and unknown, visible and invisible, has gone away. Therefore, the person is said to be 
one who is accomplished — yuktaÅ ityucyate — meaning that the person's 
contemplation has become successful. 

Calling someone accomplished means what? How can being with oneself cause all 
the longings to go away? The reason one longs for objects is due to not knowing oneself. 
Therefore, when this self-knowledge has been gained, when the mind abides in the self 
alone, the person is fulfilled and happy. He or she knows that ¡tm¡  does not require any 
improvement for one's security or perfection. Because there is no lack in ¡tm¡, the sense 
of lack is not there for the person. The nature of ¡tm¡ being p£r¸a, full, the whole, there 
is nothing to improve it; therefore, the person has no longings whatsoever. 

ALL DESIRES COME FROM A SENSE OF LACK 

Whatever desires that may exist in the person's mind are simple desires and are 
fulfilled. In fact, the desires of such a person are privileges in that he or she has a mind 
that is privileged to desire, a mind that has this great capacity to desire, and therefore, 
there is desire. The desire of such a person is born of fullness, not out of a sense of lack. 
Whereas, for the ajµ¡n¢, one who does not have knowledge of the self, there is a sense 
of want centred on ‘I.’ It is not that the mind is lacking in something or that anything else 
is lacking in anything. For example, when you say the body lacks, the lack is centred on 
‘I,’ which you identify with the body. The body naturally has its limitations and in that 
sense it can be said to lack. But, that the body lacks in this way is not the problem; that I 
lack is the problem, born out of the non -recognition of the svar£pa, the nature, of ‘I.’ 

All desires stem from this sense of lack centred on ‘I’ alone. These are the desires 
that are binding in nature because their fulfilment is the basis upon which I think I am 
going to discover some sense of security in myself, some kind of satisfaction from 
myself. This is why fulfilling one's desires become one's main purpose in life. But, 
sooner or later, you discover that desires have a knack of breeding like rabbits and you 
either give up and become a hobo or go crazy. The point here is that desires born of one's 
sense of lack are endless and, having discovered this fact, your inquiry begins. 
Therefore, we ask, ‘Who am I? ‘Am I really seeking something?’ ‘Why I am seeking?’ 
‘Am I seeking something other than myself or am I seeking myself?’  

In fact I am seeking myself, the problem being that I have a sense of lack centred 
on myself and I want to be free from this lack, This is all I want. If I am a person whose 
nature is stuck with a sense of lack, then I can never get rid of it. But now and then I see 
myself free from this sense of lack. Whenever I open my eyes and see something so 
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beautiful that I also open my mouth and say, ‘Ah!’ I find myself free from any sense of 
lack. There is a heaven inside me. Whenever I laugh, it is all heaven. Because I have 
these two versions of myself — one with the sense of lack and one without it — a very 
valid doubt arises in me. I begin to think that, perhaps I am confused about myself, 
perhaps my conclusions are wrong. This doubt marks the beginning of one's inquiry. 

The person discussed in this verse has come to know the self by means of such an 
inquiry, accompanied by whatever disciplines that were necessary to prepare the mind so 
that the knowledge could take place. The mind of this person has no more doubts and is 
totally awake with reference to ¡tm¡. There is no more guesswork or vagueness and the 
person is naturally free from all longing and attachments. In the next verse, K¤À¸a uses 
an oft-quoted illustration to describe the mind of such a person. 

™…l…… n˘“{……‰  x…¥……i…∫l……‰ x…‰ÉÛi…‰ ∫……‰{…®…… ∫®…fii……* 
™……‰ M…x……‰ ™…i… S…k…∫™… ™…÷â…i……‰ ™……‰M…®……i®…x…&** 19 ** 
yath¡ d¢po niv¡tastho ne´gate sopam¡ sm¤t¡ 
yogino yatacittasya yuµjato yogam¡tmanaÅ Verse 19 

™…l…… yath¡  — just as;  x…¥……i…∫l…& niv¡tasthaÅ — protected from the wind; n˘“{…& dipaÅ — 
lamp; x… <ÉÛi…‰ na i´gate — does not flicker; +…i®…x…& ™……‰M…®…¬ ¡tmanaÅ yogam — 
contemplation of the self; ™…÷â…i…& yuµjataÅ  — of one who practices; ™……‰ M…x…& yoginaÅ  — of 
the meditator; ™…i… S…k…∫™… yatacittasya — for the composed mind; ∫…… s¡ — this; ={…®…… 
upam¡ — illustration; ∫®…fii…… sm¤t¡ — is cited 

Just as a lamp, protected from the wind, does not flicker — for the 
composed mind of the meditator who practices contemplation of the self, 
this illustration is cited. 

An illustration cannot give you the knowledge of the object for which it is an 
illustration, but it can bring one's understanding of it a little closer. To say, ‘A water 
buffalo is like a water buffalo,’ is not an illustration because one's understanding of 
‘water buffalo’ is not brought any closer to the object ‘water buffalo’ than it was before 
the statement was made. Whereas the statement, ‘A water buffalo is like a huge cow,’ 
gives one a somewhat clearer understanding of what a water buffalo is; it belongs to the 
cow family and it is huge. When you actually see a water buffalo, you will then know 
exactly how it differs from a cow. This statement, then, is an illustration, upam¡ . 

Similarly, here, the people who have contemplated upon ¡tm¡, who know ¡tm¡ , 
have likened the mind of a wise person to a flame that is protected from the wind. This 
mind, they say, does not tremble. This does not mean that it awakens in any way, but, 
like the flame, there is a continuous flow of light. In fact, a flame is not really a flame; if 
you could reduce the speed at which the flame rises, you would find that it is moving all 
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the time. The point being made here is that, in spite of this movement, the flame does not 
shake at all. Similarly, the well-mastered mind of the yog¢, the wise person, has a 
continuous flow of v¤ttis , thoughts, but it does not tremble for any reason. It does not 
tremble out of fear, agitation or anything else, meaning that it is never swayed by the 
situations that confront the person, whatever these may be. And only those who know 
the mind of a yog¢  can cite such an illustration, upam¡ . 

WHY IS AN ILLUSTRATION NEEDED HERE?  

An illustration must be known to both the person citing it and the person to whom 
it is being cited. And it should be close to that which is to be conveyed. Why was an 
illustration cited here by those who know the mind of a wise person? Because the one 
being addressed cannot, at this point in time, envision the mind of such a person, just as 
a child cannot possibly envision the problems of an adult not yet understanding the adult 
aspects of life. Suppose a child hears his father saying, ‘Oh, no! The stocks have gone 
down.’ He sees that his father is unhappy, his mother is unhappy, and everyone around is 
unhappy, but the child does not understand why the adults are crying. All he wants is one 
more toy. This is because there are two different minds here altogether. Only when the 
child becomes an adult will he understand. 

An adult mind can be stifled by the child's mind that he or she has carried over into 
adult mind, but, until a child becomes an adult, his or her mind will have only a child's 
problems. Even if a person who is twenty-five years old still wants balloons, dolls, and 
marbles, the person has no real problem, although the other people around may naturally 
think otherwise! The problem only comes when you are an adult with a child inside 
craving for all kinds of security and attention. Such a person cannot relate well to 
another adult who is an adult all the way, meaning a person with a mature mind, a mind 
that does not pose a problem for the person, for whom the mind is only an instrument. 
This mature mind is the one that is likened here to a flame for those who cannot envision 
such a mind.  

Something that can be seen or envisioned does not require an illustration. If it is 
available, it can be shown to the person. For example, I can say, ‘This is a crystal.’ Since 
I am showing it to you, I need not tell you that crystal is like glass. Because the crystal is 
available, an illustration is not required. Whereas, if you do not know what a bison is, 
but you know what a buffalo is, I can tell you that a bison is like a buffalo. Because there 
is an approximation between the two, your understanding of a bison is a little closer than 
it was. Similarly, the flame is an illustration to help you understand what the mind of a 
wise person is like, cited by people who know what it is all about. 

In this verse, the words, yogaÆ yuµjataÅ, can be taken to refer either to a person 
who is following Pataµjali's eight-fold yoga called aÀ¶¡´ga -yoga or a person who 
contemplates upon ¡tm¡ . Yoga  itself is the practice, which means that the person 
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attempts to unite his or her mind with the desirable ¡tm¡  — yuµjataÅ yogam ¡tmanaÅ . 
áa´kara defined yuµjat here as one who practices this yoga, this contemplation, uniting 
the mind with ¡tm¡, which K¤À¸a  discusses further in the next four verses: 

™…j……‰{…Æ˙®…i…‰  S…k…∆  x…Ø˚r∆˘ ™……‰M…∫…‰¥…™……* 
™…j… S…Ë¥……i®…x……i®……x…∆ {…∂™…z……i®… x… i…÷π™… i…** 20 ** 
yatroparamate cittaÆ niruddhaÆ yogasevay¡   
yatra caiv¡tman¡tm¡naÆ pa¿yann¡tmani tuÀyati Verse 20 

™…j… yatra — when; ™……‰M…∫…‰¥…™…… yoga -sevay¡  — by the practice of meditation;  x…Ø˚r˘®…¬ 
niruddham — mastered;  S…k…®…¬ cittam — mind; ={…Æ˙®…i…‰ uparamate — abides (in 
¡tm¡ ); ™…j… yatra  — when; S… ca — and; +…i®…x…… ¡tman¡  — by oneself; +…i®……x…®…¬ 
¡tm¡nam — oneself; {…∂™…x…¬ pa¿yan  — seeing; +…i®… x… ¡tmani — in oneself; B¥… eva  — 
alone; i…÷π™… i… tuÀyati — one rejoices  

When the mind, mastered by the prac tice of meditation, abides (in ¡tm¡) 
and when, seeing oneself by oneself alone, one rejoices in oneself … 

Here the word, ¡tm¡ , in the word  ¡tm¡nam refers to sat-cit-¡nanda-¡tm¡  — 
meaning that one sees oneself as Brahman. And with what does one see ¡tm¡  as 
Brahman ? By the mind, ¡tman¡ , by the v¤tti, the thought. And, recognising oneself as 
Brahman , one rejoices in ¡tm¡, oneself — ¡tmani tuÀyati. Thus, there are four case 
endings here for ¡tm¡; the second case or accusative, ¡tm¡nam, meaning ‘oneself’; the 
third case or instrumental, ¡tman¡, meaning ‘by oneself’; and the seventh case or 
locative, ¡tmani, meaning ‘in oneself.’ And who rejoices? The yog¢, the self, ¡tm¡ , the 
first case or nominative, the agent of rejoicing. Thus, seeing oneself by oneself, one 
rejoices in oneself — ¡tman¡ ¡tm¡naÆ pa¿yan  ¡tmani tuÀyati. We will see the 
implications of this verse in the discussion of the next verse. 

The person rejoices in the ¡tm¡, the nature of ¡tm¡ being ¡nanda, free from any 
sense of lack. Further, K¤À¸a  says: 

∫…÷J…®……i™…Œxi…E∆Ú ™…k…n¬˘ §…÷ r˘O……¡˛®…i…“Œxp˘™…®…¬* 
¥…‰ k… ™…j… x… S…Ë¥……™…∆ Œ∫l…i…ù…ôÙ i… i…k¥…i…&** 21 ** 
sukham¡tyantikaÆ yattad buddhigr¡hyamat¢ndriyam 
vetti yatra na caiv¡yaÆ sthita¿calati tattvataÅ Verse 21 

™…i…¬ i…i…¬ yat tat — that which (is); +…i™…Œxi…EÚ®…¬ ¡tyantikam — absolute; §…÷ r˘-O……¡®…¬ 
buddhi-gr¡hyam — recognised by the intellect; +i…“Œxp˘™…®…¬ at¢ndriyam — beyond sense 
perception; ∫…÷J…®…¬ sukham — happiness; ™…j… yatra  — when; +™…®…¬ ¥…‰ k… ayam vetti — 
one recognises; S… ca — and; Œ∫l…i…& sthitaÅ — being well-rooted (therein); i…k¥…i…& 
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tattvataÅ — from the truth of oneself; x… B¥… S…ôÙ i… na eva calati — one never moves 
away 

(And when) one recognises this absolute happiness, which is recognised 
by the intellect, which is beyond sense perception and when, being rooted 
(therein) one never moves away from the truth of oneself… 

The v¤tti, thought, by which one recognises an object, and the object of the v¤tti 
are identical. That is, in order to recognise the object, the v¤tti must necessarily have the 
object in itself. If I have to recognise a pot, gha¶a, the v¤tti must assume the very form 
of the pot. Therefore, the v¤tti is called gha¶a-v¤tti. By the gha¶a-v¤tti alone, one 
recognises the object gha¶a, pot. 

For the recognition of ¡tm¡  also, there must be a v¤tti. This v¤tti is created by the 
¿¡stra and it destroys self-ignorance. And this v¤tti is brought back by the contemplator 
in nididhy¡sana. In the recognition of the svar£pa of the self, the v¤tti assumes the 
very svar£pa  of ¡tm¡, without objectifying it. This is not similar to knowing an object 
such as the pot. In the recognition of the svar£pa  of the ¡tm¡ there is only one operation 
involved; whereas in the objectification of a pot, there are two operations.  

One operation is the v¤tti assuming the form of the pot and the second operation is 
the recognition of that v¤tti, thereby recognising the pot. One is the objectification of the 
object (by the v¤tti) and the other is the recognition of the v¤tti. The objectifying v¤tti is 
recognised by another v¤tti, which is the draÀ¶¡, the seer. I become the seer, the knower 
of the pot. Therefore, this I-thought, the ahaÆ v¤tti, assuming the status of the knower, 
recognises an object through a v¤tti, the gha¶a-v¤tti, and says, ‘This is a pot — ayaÆ 
gha¶aÅ.’ 

Any piece of knowledge — where there is this peculiar connection, ¡tma -
an¡tma-sambandha , between the self, the knower, you, and the object that is 
objectified by that knower — takes place by these two operations. That is, the object is 
objectified by the v¤tti and you cognise the v¤tti. This is why you can say, ‘This is a 
pot.’ But, you cannot say, ‘This is ¡tm¡.’ Who is there to say it? I am the one who has to 
say it and, if it were to be so, then, the self, ¡tm¡, would become an object of the self 
who is objectifying it. Therefore, it would become an¡tm¡, not ¡tm¡ , just like any other 
object of your knowledge. 

SEEING ËTMË IS DIFFERENT THAN SEEING AN OBJECT 

Naturally, then, when K¤À¸a said, ‘seeing ¡tm¡,’ in the last verse, some difference 
was definitely implied. The difference is that in the number of operations involved. 
Seeing ¡tm¡  implies only one operation; there is no second operation at all as there is 
when one sees an object. Only the first operation is there, the v¤tti that objectifies ¡tm¡, 
that assumes the very form of ¡tm¡. If I say ¡tm¡  is pure consciousness, 
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kevala-caitanya, ¿uddha -caitanya , and the recognition of this fact takes place, that 
recognition implies that the v¤tti assumes the very form of consciousness and there is no 
other object involved. That particular form destroys the ignorance with reference to the 
svar£pa of the ¡tm¡ and then disappears. This, then, is the only operation that takes 
place, meaning that there is no second operation in the form of the recognition, ‘This is 
¡tm¡ ,’ as there is in the cognition of other objects. 

The one operation that does take place is only with reference to one's confusion 
about oneself, the self- ignorance that was there; that ignorance is destroyed by the v¤tti. 
This is what happens in self -knowledge, in knowing the self, more of which we shall see 
later. 

WHAT DOES A WISE PERSON HAVE TO REJOICE OVER?  

Generally, a person rejoices only when he or she has something over which to 
rejoice something other than knowing ¡tm¡ . Some revelling situation is usually there for 
any rejoicing to take place. But what is there for the person being discus sed in this verse 
to rejoice over? It is the recognition of the absolute happiness that is one's own nature, a 
recognition by the intellect that is beyond sense perception — sukham  ¡tyantikaÆ 
yattad buddhi-gr¡hyam at¢ndriyam. 

Ëtyantika-sukha, áa´kara  explained in his commentary, is a sukha , a happiness, 
which is absolute — a happiness that is the nature of oneself, svar£pa -sukha. This 
means that it has nothing to do with the v¤tti, in reality. It is a particular v¤tti, no doubt, 
but it is not born out of a particular condition external to oneself. The word, ¡tm¡nam, 
mentioned in the previous verse is converted here into ¡tyantika -sukha. Seeing the self 
is recognising the self as sukha-svarupa , one whose nature is absolute happiness, 
¡tyantika -sukha. And this recognition takes place in the intellect, in the buddhi alone. 
At the same time, this sukha  is beyond sense perception — at¢ndriya . 

THE DIFFERENCE BETWEEN ABSOLUTE SUKHA AND RELATIVE SUKHA 

This ¡tyantika-sukha or ¡tma-sukha is something quite different from the 
pleasure you pick up because of a sense object or a situation, viÀaya -sukha. Both 
¡tma -sukha  and viÀaya-sukha are recognised by the buddhi. There is no nasal sukha 
or other sukha  that is not recognised by the buddhi. A sukha  born out of hearing 
something pleasant, for example, is always inside, not outside. There is also a sukha 
born of having solved a problem or a riddle for yourself, the kind of happiness that 
causes you to say, ‘Eureka!’ born of some recognition or a piece of knowledge. This is 
called vidy¡ -sukha. There is a clarity there, which, to use the language of the G¢t¡ , 
increases your sattva  disposition. This heightened sattva  makes the mind more 
composed — gives rise to a ¿¡nta -antaÅ-kara¸a. Because knowledge and sattva  go 
together, there is sukha. Thus, whenever you pick up a piece of knowledge, no matter 
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how simple or complex, there is some sukha, which we call vidy¡-sukha. But the 
sukha that one picks up by a piece of knowledge is still a relative sukha because it is  
subject to change. A challenge is met successfully, sukha is discovered, and then it is 
gone. If the sukha was the result of having unravelled a few knots in a tangled ball of 
wool, you pick up the yarn again and begin unravelling some more to gain some more 
sukha.  

There is also viÀaya -sukha, a sukha born out of fulfilling a desire for a particular 
object and the experience thereof. An object of desire brings about sukha in different 
degrees. Just the sight of it brings about certain sukha and owning it or experiencing it 
brings about some more sukha. Thus, there are levels or degrees of viÀaya -sukha. 
Everyone has this kind of sukha — even a cat or a dog — whereas vidy¡-sukha is only 
for human beings. Vidy¡-sukha includes any accomplishment and viÀaya-sukha  implies 
a certain situational gain in terms of a desire fulfilled. 

There is also the sukha born of yoga. Yoga includes prayer and meditation in 
which there is a certain sukha. Pr¡¸¡y¡ma, etc., can also bring about some sukha. 
Thus, there are these three kinds of sukha — viÀaya-sukha , vidy¡ -sukha, and 
yoga-sukha. Vidy¡-sukha and viÀaya-sukha are experienced by everyone, whereas 
yoga-sukha is experienced by a disciplined person, a karmayog¢, a prayerful person, a 
devotee. Because of the person's maturity, a certain sukha is there. In the seat of 
meditation there is a sukha. Discipline, health, and so on bring about a certain sukha, a 
satisfaction, all of which is implied by yoga-sukha. 

Then there is the fourth sukha , called tur¢ya-sukha which does not depend on any 
gain, accomplishment, or anything. It is not born out of any particular piece of 
knowledge that you discover nor any object that you gain; it is just the recognition of 
yourself alone, because of which there is a sukha. This sukha is the sukha  mentioned 
by K¤À¸a in this verse, ¡tyantika-sukha, absolute sukha — this is also recognised by 
the intellect, buddhi-gr¡hya , and is beyond sense perception, at¢ndriya. 

THE SUKHA THAT IS YOURSELF  

This is where people sometimes commit mistakes. At¢ndriya-sukha, means that 
the sukha  is not due to sense perception. At the same time, every sukha is 
buddhi-gr¡hya , recognised by the intellect. ViÀaya -sukha, vidy¡ -sukha, and 
yoga-sukha are also buddhi-gr¡hya but not at¢ndriya, whereas this absolute sukha is 
buddhi-gr¡hya  and also at¢ndriya, meaning that it is not due to any external situation 
or internal condition. Yoga-sukha also is not born of an external situation, but it is born 
of an internal situation, while viÀaya -sukha is born of external situations. But the sukha 
that K¤À¸a  is ta lking about here is not born of anything. It is yourself. 

People naturally want to know what this sukha is born of, how can it be brought 
into being. But this concept of sukha being ‘born’ is due to ignorance; it is a saÆs¡r¢'s 
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approach — an approach of the ignorant, the non-discriminating person. Therefore, we 
have to be very careful here. Absolute sukha is buddhi-gr¡hya  and, at the same time, 
at¢ndriya, which means it has nothing to do with sense perception or anything. It is 
oneself. 

When the person, the meditator, the seeker, comes to recognise the ¡tma-svar£pa , 
yatra  vetti, what happens? He or she does not slip away from the truth, the truth of ¡tm¡ 
as absolute happiness, ¡tyantikaÆ sukham — tattvataÅ na calati. Here tattva means 
the svar£pa, the essent ial nature of a thing — as expressed by the suffix ‘ness.’ There is 
no appropriate word in English for svar£pa . Here, tattva is the truth or svar£pa of the 
¡tm¡, which is ¡tyantika-sukha-svar£pa, which is free from any form of limitation, 
p£r¸a-svar£pa . From this, the person never moves away — na eva  calati.  

THE DIFFERENCE BETWEEN RECOGNITION AND EXPERIENCE 

This recognition marks the difference between ordinary yoga , meaning 
aÀ¶¡´ga -yoga, and what we are talking about here. You must know this well and not 
confuse this recognition with the sam¡dhi of aÀ¶¡´ga -yoga. AÀ¶¡´ga-yoga  is a 
discipline which has its own place in preparing the mind for the knowledge to take place. 
For this reason, you should not think of it as useless or anything. AÀ¶¡´ga-yoga is a great 
discipline, but if it is not understood as such, there can naturally be confusion between it 
and the knowledge of oneself, ¡tma -jµ¡na , which is the ultimate end, the freedom that 
everyone seeks. 

The sam¡dhi that aÀ¶¡´ga -yoga  talks about is in terms of experience. In fact, if, 
as a saÆs¡r¢, you have to accomplish anything in this world, that is in the world of 
saÆs¡ra, sam¡dhi is the greatest accomplishment experientially; in this sense, 
aÀ¶¡´ga -yoga has the last word in terms of nirvikalpa-sam¡dhi, a state of absorption 
wherein there is no second thing at all. The knower, known, and the instrument of 
knowledge — all three of them — coalesce into one experience lasting for a length of 
time. Although it does not take away the saÆs¡ra , it is definitely the last word in 
saÆs¡ra. 

Nirvikalpa-sam¡dhi is the opposite of deep sleep. In deep sleep there is 
nirvikalpa alright, meaning that the knower -known-knowledge division is not there. 
But, in the nirvikalpa-sam¡dhi the mind is awake, unlike in deep sleep where the mind 
is sleeping. In both cases, there is ajµ¡na, the difference being that when the mind is 
asleep there is no v¤tti, whereas in nirvikalpa-sam¡dhi, the mind is awake, meaning 
there is v¤tti. Therefore, the greatest thing you can have in life is nirvikalpa-sam¡dhi, 
which is why it is the greatest hooker also. It baits people because it is the last thing that 
you can think of accomplishing in saÆs¡ra, in your life here in this world.  



Bhagavadg¢t¡ 336 

EXPERIENCE ALWAYS HAS AN END  

But nirvikalpa-sam¡dhi has an end; it is something you come out of. All that is 
needed is for someone to drop something in front of you or to start a vacuum -cleaner in 
the next house. As soon as you become aware of the sound, you are not only out of 
nirvikalpa-sam¡dhi, you may be into anger as well! Why? This is because, 
nirvikalpa-sam¡dhi is something that does not last forever; you will come out of it in 
time. And, once you are out of it, it becomes a past experience that you then talk to 
others about — ‘Swamiji, yesterday I had the most wonderful thing happen to me!’ Even 
the language used to describe the experience is different! But as soon as the thoughts 
come, or someone begins hammering, or a child begins to cry, or a bug creeps up your 
leg, real or imagined, it is gone; you have come out of nirvikalpa-sam¡dhi. 

There are those who will tell you that once you experience nirvikalpa-sam¡dhi 
and you come out of that experience, the world will be different. They also say that you 
experience the ¡tm¡  in nirvikalpa-sam¡dhi. How can this be? All that happened was 
that the knower-known-knowledge difference coalesced. All differences disappeared — 
a desirable experience, no doubt. It is recognised by the intellect, it is buddhi-gr¡hya , 
and is also beyond sense perception, at¢ndriya . But how has this experience changed the 
state of your vision? In fact, you may become very sad. Before you knew ¡tm¡ , you 
were only sad if you lost some money, some power, some hair, or a relationship. Now, 
having known the ¡tm¡, you have a new item which can be lost and be a cause for 
sadness — yourself. Previously, you lost certain things but retained yourself, but now 
you have experienced a much greater loss — the loss of yourself. 

Therefore, practitioners of sam¡dhi may have a certain sadness — sadness if 
sam¡dhi does not come, sadness even when it comes, because, it does not last. And 
even if it lasts for some time, there is sadness because it ends. All that can be said is that 
I was eternal for half an hour! For that period of time, the division between the knower, 
known,  and knowledge that is usually there went away; time itself went away. For half 
an hour you were free from time, which means you were timeless, eternal. And, after 
half an hour, you become what? Non-eternal. Even if you have sam¡dhi for two days, 
you becom e non-eternal. In this way, it is no different than being in a coma for two days 
and then coming out of it. While in the coma, there was no division whatsoever and the 
person also did not know what was happening. Therefore, the length of time that one is 
in nirvikalpa-sam¡dhi has no meaning. 

DISCIPLINE IMPLIES A CERTAIN MASTERY OF THE MIND  

As a discipline, however, nirvikalpa-sam¡dhi is great because, when you gather 
such an experience, it indicates that you have a certain mastery. Otherwise, you would 
not have been able to have the experience of nirvikalpa-sam¡dhi. Because a certain 
mastery is involved, nirvikalpa-sam¡dhi is considered to be the height of experience 



Chapter 6 337 

that one can gain; it is like a prize, the end for those who want to gain experience. To say 
that it indicates a certain s¡ttvika-v¤tti on one's part is fine, but to say that after you 
come out of nirvikalpa-sam¡dhi, you will see the world entirely differently is not 
correct because how you see the world depends purely on your vision of reality. Having 
experienced nirvikalpa-sam¡dhi, you have to interpret that experience. And to interpret 
the experience, you must have a pram¡¸a , a means of knowledge. 

Again, then, we come back to pram¡¸a because you do not interpret an 
experience in any other way than by what you know. All interpretations depend entirely 
upon your knowledge, which is dependent on the pram¡¸a  available to you. And all the 
pram¡¸as that one has, perception, inference, etc., operate by maintaining a duality — 
duality of kart¡ – the doer, karma – the object of doing, kriy¡ – the act of doing itself, 
kara¸a  – the instrument of doing, etc. All these are collectively called as k¡rakas. 
Retaining the duality alone, one's pram¡¸as, the various means of knowledge, operate. 

Perception, pratyakÀa , and inference, anum¡na, do not swallow the k¡rakas. 
Only the ¡gama, the teaching, swallows them. It says that you are not the knower, 
pram¡t¡; you are the very essence of the knower, the knowledge, and the object of 
knowledge, all three of them being one and the same. In this way, the ¡gama resolves 
the division, which is exactly what this verse is saying. Knowing ¡tm¡, not moving from 
the truth of ¡tm¡  there is no knower-known-knowledge division for the person. Nor is 
there any question about when you are going to get out of yourself — because both 
thought and the object of thought are you, ¡tm¡. 

THOUGHT IS YOU  

There is no way of getting out of yourself because, with thought, you are and 
without thought, you are. Whether you are with the world or without the world, it is you 
all the time. This we shall see clearly later. Because the statement ‘tattvataÅ na  calati,’ 
in the verse under study, implies jµ¡na, knowledge, the word yoga  is not to be taken in 
its usual sense. It is more viyoga than yoga , as K¤À¸a  explains a little later. Previously, 
due to ignorance, there was an association, saÆyoga with duÅkha , sorrow, taking it to 
be oneself, which was the problem. Yoga  means joining, association, and viyoga means 
dissociation from the association. Previously, the person was in association with the 
body, mind, and senses, which was not a simple association because the person actually 
took the body-mind-sense-complex to be himself or herself. Then, the person dissociated 
himself or herself from sorrow by knowledge, which does not imply aÀ¶¡´ga -yoga. 

In order to remove any confusion here, K¤À¸a first says, tattvataÅ na calati, and 
then redefines the word yoga  in one sentence later in keeping with what he is teaching. 

™…∆ ôÙ§v¥…… S……{…Æ∆˙ ôÙ…¶…∆ ®…x™…i…‰ x…… v…E∆Ú i…i…&* 
™…Œ∫®…x…¬ Œ∫l…i……‰ x… n÷˘&J…‰x… M…÷Ø˚h…… {…  ¥…S……±™…i…‰** 22** 
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yaÆ labdhv¡ c¡paraÆ l¡bhaÆ manyate n¡dhikaÆ tataÅ 
yasmin sthito na duÅkhena guru¸¡pi vic¡lyate Verse 22 

i…∆  ¥…t…n¬˘ n÷˘&J…∫…∆™……‰M… ¥…™……‰M…∆ ™……‰M…∫…Œ\Y…i…®…¬* 
∫…  x…ù…™…‰x… ™……‰HÚ¥™……‰ ™……‰M……‰% x…Ã¥…hh…S…‰i…∫……** 23 ** 
taÆ vidy¡d duÅkhasaÆyogaviyogaÆ yogasaµjµitam 
sa ni¿cayena yoktavyo yogo'nirvi¸¸acetas¡ Verse 23 

S… ca  — and; ™…®…¬ ôÙ§v¥…… yam labdhv¡ — having gained which; i…i…& + v…EÚ®…¬ tataÅ 
adhikam — better than that; +{…Æ˙®…¬ aparam — other; ôÙ…¶…®…¬ l¡bham — gain; x… ®…x™…i…‰ 
na manyate — does not think; ™…Œ∫®…x…¬ yasmin — in which; Œ∫l…i…& sthitaÅ — 
established; M…÷Ø˚h…… + {… n÷˘&J…‰x… guru¸¡ api duÅkhena  — even by a great sorrow;  
x…  ¥…S……±™…i…‰ na vic¡lyate — is not affected; i…®…¬ tam — that; n÷˘&J…-∫…∆™……‰M…- ¥…™……‰M…®…¬ duÅkha-
saÆyoga-viyogam — dissociation from association with sorrow; ™……‰M…-∫…Œ\Y…i…®…¬ yoga -
saµjµitam  — called by the name of yoga;  ¥…t…i…¬ vidy¡t — may one know; + x…Ã¥…hh…-
S…‰i…∫…… anirvi¸¸a-cetas¡ — with the mind that is not discouraged; ∫…& ™……‰M…& saÅ yogaÅ — 
that yoga;  x…ù…™…‰x… ni¿cayena  — with clarity of purpose; ™……‰HÚ¥™…& yoktavyaÅ  — should be 
pursued  

And, having gained which, one does not think there is any other better 
gain than that, established in which, one is not affected even by a great 
sorrow (sorrowful event), may one know that dissociation from 
association with sorrow, to be what is called as yoga. That yoga  should 
be pursued with clarity of purpose with a mind that is not discouraged. 

The person being discussed here does not slip away from the truth of himself or 
herself, ¡tma -tattva , because ¡tm¡  is not some place he or she went to and can return 
from. When it is said that you go to the abode of ¡tm¡  and rejoice there, some location 
comes to mind and the question then becomes, for how long? All kinds of imaginations 
are therefore, possible. You may think it is like going somewhe re as a guest, staying as 
long as you are entertained, and then, afterwards, coming back. However, when it is 
clear that remaining with ¡tm¡ is in terms of knowledge of the svar£pa  of ¡tm¡, 
conveyed here by the expression, tattvataÅ  na calati, then there is no question of ever 
being away from it because remaining does not depend even on memory.  

People sometimes ask, ‘Swamiji, suppose I forget the ¡tm¡?’ You can forget the 
words I use to point out the ¡tm¡, but you cannot forget the meaning of those words 
once you have understood it. The meaning of the words is ¡tm¡. You can forget 
sat-cit-¡nanda, but if sat is understood by you, cit  is understood by you, and ¡nanda is 
understood by you, how can you forget? The words themselves are only the lakÀa¸a  of 
¡tm¡, for revealing the nature of ¡tm¡; therefore, they can be forgotten. But the 
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meaning is you. How can you forget you? You cannot because knowing yourself is not 
something that is memory-based. Even if you lose your memory in an accident or 
whatever, it is the same. 

DOES LOSS OF MEMORY NOT AFFECT ONE'S KNOWLEDGE?  

People often pose this question also, ‘Swamiji, suppose a jµ¡n¢ , a man who 
already has self-knowledge, has a car accident and loses the use of all his brain cells. His 
head is so smashed up, he remembers nothing, not even his own name. Isn't his 
knowledge of ¡tm¡ also gone?’ No, his knowledge is not gone because there was no 
‘his’ knowledge. There was only ‘This self is Brahman — ayam ¡tm¡ brahma.’ 
Recognising this fact, he was already liberated. There is only one mokÀa and that takes 
place while living — j¢vanmukti. MokÀa is a matter of understanding, not of memory. 
And once you gain this understanding, this knowledge, there is no moving away.  

Then, the question may come, ‘Swamiji, suppose I do gain ¡tm¡. Then what 
should I do?’ Previously, you had many adventures and now you are thinking about 
having an ¡tm¡ adventure. Naturally, then, you want to know what your next adventure 
will be after ¡tm¡ has been gained. You have been to the Caribbean, to Hawaii, you 
have scaled mountains, skied the slopes, and you have learned how to roller-skate. All 
these adventures being over, you say, ‘Let me do some ¡tm¡ adventure; let me see what 
it is all about,’ because there are people who keep talking about it. Wanting to cover 
everything, you come to ¡tm¡. 

This wanting to cover everything is a different attitude than that of a mumukÀu , of 
course. Unlike the mumukÀu, this person does not want anyone to know more about 
anything than he or she knows. Perhaps the person had heard the word ¡tm¡  or 
Brahman  at some dinner party and he or she wants to know what it is all about so as not 
to appear ignorant in this particular area. Suppose, in the process of finding out, this 
person gets caught in this particular pursuit and gets this ¡tma-jµ¡na , ¡tm¡  now being 
covered, what would the person do next, is the question. 

Some people really think like this. They say they have tried this and that and they 
have tried Ved¡nta also! This verse is for such people. The word ‘gain’ is used here with 
just this kind of person in view, the one who always wants to cover all areas. The word, 
‘gaining,’ labdhv¡, means ‘knowing,’ jµ¡tva. The jµ¡na itself is the gain here because 
it is sukha. This gain is in terms of human ends, puruÀ¡rthas, what people go after. 
Gaining ¡tm¡, the person does not think, na manyate, that there is anything other, 
apara, that is better than ¡tm¡ , tataÅ adhikaÅ, to gain. 

IS THERE A BETTER GAIN THAN SELF-KNOWLEDGE? 

Why is there no better gain, l¡bha? Because a gain is something that should make 
you better. If you gain something that makes you worse, it is not a gain; it is a problem. 
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You thought you bought a gain, but instead you bought a problem, just like when you 
buy a property, the property itself is a great gain, but the litigation against it is the 
problem. And because you do not know how to get out of the problems, the property is 
not really a gain; it is only a problem gained. 

Gain, then, means that you must feel that you are better off than you were before. 
If you gain ¡tm¡ , its svar£pa  being ¡tyantika -sukha, a sukha that is not dependent 
upon anything because ¡tm¡ is everything, it is p£r¸a, what gain is greater than that? 
How are you going to better it? By what are you going to better it? Therefore, the person 
discussed in this verse does not even think there can be another gain. He or she does not 
say, ‘Okay, I have seen ¡tm¡ . Now let me look for something else.’ There is no 
something else; something else is also ¡tm¡ . 

Even if this is accepted, the question may then be asked. Suppose the person does 
not come out of this gain and go after something else, there being nothing else, what 
happens if some great tragedy occurs to him or her? Will the person's ¡nanda not be 
disturbed? No, remaining in that, yasmin sthitaÅ, meaning knowledge of ¡tm¡, the 
person is not affected even by some colossal tragedy — duÅkhe¸a guru¸¡  api na 
vic¡lyate. The word guru  has many meanings; here it means ‘big’ or ‘heavy’ and is the 
opposite of laghu, meaning ‘easy,’ ‘simple,’ ‘lightweight.’ 

One may be able to endure a great deal of pain or sorrow without being affected, 
but suppose a great tragedy happens? Will this person not come out of that ¡tm¡  in 
which he or she remains and go somewhere else? No. The person remains in ¡tm¡. To 
come out of ¡tm¡  and go somewhere else is not possible because somewhere else is also 
¡tm¡. Therefore, whatever the duÅkha, the person remains in ¡tm¡ , confirming what 
K¤À¸a had said previously when he said tattvataÅ na eva  calati, the person never 
moves away. Here, he says that this person is not shaken, not affected, by any situation 
because, for this person, all situations are also not other than ¡tm¡ . 

This yoga  K¤À¸a  is talking about here, is a yoga that is more a dissociation than 
association. In verse 20, the word yoga referred to the practice of contemplation, the 
object of which is ¡tm¡  seeing which one rejoices in oneself — yatra uparamate 
cittaÆ niruddhaÆ yoga -sevay¡ ; yatra  ca eva ¡tman¡  ¡tm¡naÆ pa¿yan ¡tmani 
tuÀyati. This yoga  is called jµ¡na-yoga  because ¡tm¡ is seen with the mind with the 
help of knowledge. And, in the wake of this self-knowledge, naturally there is 
self-rejoicing because self-seeking is no longer there. There is freedom from seeking.  

In verse 21, the nature of ¡tm¡ was said to be absolute happiness, recognised by 
the intellect and yet beyond sense perception — sukham ¡tyantikaÆ yat tad 
buddhi-gr¡hyam at¢ndriyam, knowing which one remains in oneself, never moving 
away from the truth of oneself — vetti yatra na  ca eva ayaÆ sthitaÅ calati tattvataÅ. 
The truth of oneself is absolute happiness, ¡nanda , whereas all other happiness always 
depends upon a mental condition. Ordinary enjoyments, bhogas depend upon our 
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external condition plus our mental condition. Some external object must be available in a 
certain situation and in a form that is desirable.  

Even if the external situation is available, you may not be in the mood for it. 
Therefore, it has to wait for you to be in a better mood. You may have bought a 
particular tape of music that you gener ally love — but not today. The music has to wait 
for you to enjoy it until you are in the mood for it. This is because the sukha that is born 
of an external condition depends upon two situations — the external condition itself and 
a conducive internal, men tal, condition. Whereas the svar£pa -sukha that we are talking 
about does not depend upon either. Rather, it is born out of the recognition of the self 
being free from any sense of limitation. 

K¤À¸a  then points out that the person who recognises this svar£pa -sukha never 
comes out of it because there is nothing better to be gained — yaÆ labdhv¡ ca aparaÆ 
l¡bhaÆ manyate na adhikaÆ tataÅ. This gain in the form of self -knowledge is also 
called yoga. It is not a challenge that, once achieved and no longer holding your interest, 
has to be followed by another challenge. Looking for greater and greater challenges is 
based on the desire to prove oneself, to prove that one exists, for which one has to do 
something adventurous, something different, something new, something challenging. 
Only then does one feel alive and not like an old piece of furniture. This feeling is what 
keeps people going, in fact. Because they have to live within themselves, a challenge can 
become so important that they sacrifice everything for it. If a person does not feel that he 
or she is a ‘somebody,’ naturally the person has to create some challenge or other in 
order to feel, ‘I exist,’ ‘I am somebody,’ etc. 

THE RESOLUTION OF ALL SEEKING 

Having gained, ¡tm¡, then, would I still have to create new challenges for myself? 
No, because gaining ¡tm¡ is a gain, gaining which there is no better gain. The person 
does not move from the truth of oneself — tattvataÅ na calati, meaning that the seeking 
after challenges is resolved. This resolution is the gain in fact. 

All seeking can be reduced to self -confusion. Therefore, the resolving of the 
self-confusion is the resolving of the very seeking itself. In this resolution, the seeker and 
the sought become one and the same, which was what K¤À¸a meant in verse 22, when he 
said, ‘And, having gained that ¡tm¡ , one does not think that there is any other better 
gain — yaÆ labdhv¡ ca aparaÆ l¡bhaÆ manyate na adhikaÆ tataÅ.’ 

And if a big tragedy should occur, what happens to the person? K¤À¸a covers that 
also. He says , ‘Firmly established in that ¡tm¡, he (or she) is not disturbed even by great 
sorrow — yasmin sthitaÅ duÅkhena guru¸¡  api na  vic¡lyate.’ Therefore, there is no 
question of getting out of ¡tm¡. No external situation is going to affect the person, nor 
will the person become tired of himself or herself and get out. Moving away from 
something can take place either by slipping away from it, or by withdrawing from it, or 
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by something else coming and disturbing you. But fullness cannot be disturbed in any 
way. Neither the world nor anything else can disturb fullness. Fullness accommodates 
every event that can take place in one's life. Also, fullness is not something that one can 
get out of because it is oneself.  

Therefore, knowing all that has been discussed in the previous three verses, there 
is no coming back from the sukha that is ¡tm¡. The gain of it, the joy of it, the fullness 
of it, the freedom of it — all that has been pointed out — is called ‘yoga.’ ‘Yoga -
saµjµitam ,’ K¤À¸a says. Thus, he gave us a new way of looking at the word ‘yoga.’ 

ANOTHER DEFINITION FOR YOGA 

The root yuj, from which the word ‘yoga ’ is derived, has two meanings — yojana 
and nirodha . Yojana means connecting or uniting two things. Thus, when two things are 
put together it is yoga. Whereas, nirodha means control, stopping, mastering, which is 
how Pataµjali defined yoga  in the second s£tra  of the yoga-¿¡stra — yogaÅ 
citta-v¤tti-nirodhaÅ , meaning ‘yoga  is the mastery of one's thinking processes,’ 
indicating that yoga is a discipline by itself. Since both meanings for the word ‘yoga’ are 
used in the G¢t¡, we have to see from the context whether the word is used in the sense 
of union or control. 

Here, originally there seems to be union of the mind with ¡tm¡ . The mind 
contemplates upon ¡tm¡; therefore, ¡tm¡  becomes the dhyeya, the object of 
contemplation. The mind is the one that becomes united with the object of 
contemplation, ¡tm¡ , and the attempt to unite the two is called yoga, which is the sense 
we generally get from the word ‘yoga.’ It implies two different things coming together, 
just as two people come together in marriage, a connection, sambandha, of some kind, 
whatever the nature of the connection may be.  

WHAT IS JOINED TOGETHER CAN ALSO FALL APART  

Now, whenever two things come together, there is a tendency for them to fall apart 
also. Therefore, they have to be kept together somehow. If two people are involved, the 
tendency is for them to move away from each other, each one going off in opposite 
directions. Similarly, two pieces of mater ial tied together will stay together only as long 
as that which binds them lasts. Once the binding factor wears out, the two pieces of 
material will fall apart. 

Here, too, the mind can move away from ¡tm¡  if it is attracted by some external 
object. It can be disturbed by a v¤tti, a thought, for which there is an object, for which 
you are given senses, etc. And if your senses do not operate, your memory is always 
there. Your memory is good enough to provide you with the whole world! Because of 
memory, the mind will never find itself wanting in terms of objects to think about. 
Therefore, the sense of connection between the mind and ¡tm¡ , conveyed by the word 
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‘yoga ,’ makes it seem that the mind, contemplating on ¡tm¡ , will come away from 
¡tm¡. Because the word ‘yoga ’ has this intrinsic problem, K¤À¸a redefines it here in an 
opposite sense. This redefinition is called vipar¢ta -lakÀa¸a, meaning that the word is 
used in its limited sense and then the limitations are knocked off by redefining it. In fact, 
because words have to be used, the whole teaching is like this. A particular word is used 
and then its limitations are knocked off to reveal its absolute sense which is ¡tm¡. 

YOGA: DISSOCIATION FROM ASSOCIATION 

Until now, K¤À¸a  uses the word yoga in its limited sens e. And, here, he knocks off 
the limitations. In fact, he knocks off the very word itself by presenting yoga  in a 
different way. He defines yoga  as saÆyoga -viyoga . SaÆyoga  has the same meaning as 
yoga, union, the prefix ‘sam’ conveying the sense of being very well united. When the 
prefix ‘sam’ is replaced with the prefix ‘vi,’ the resultant word is viyoga  which conveys 
exactly the opposite meaning — that of dissociation. SaÆyoga  means ‘association,’ and 
wherever there is association, there can be dissociation, which is the meaning of viyoga . 
In either case, the word yoga remains, one prefix being replaced by the other to create 
the opposite meaning.  

For this reason, prefixes, upasargas, are very important in Sanskrit. In English 
also, prefixes can be used in  this way, as in ‘declinable’ and ‘indeclinable,’ for example, 
where a negative prefix is used to arrive at the opposite meaning of the word. Similarly, 
the prefix ‘vi’ added to ‘yoga’ points out the negative aspect or the absence of yoga . In 
this way, K¤À¸a  is saying that the yoga  we are talking about here is more a dissociation 
than an association. 

All that was said before in terms of yoga  — how to sit, how to live one's life, etc. 
— all the disciplines that were advised earlier, are for the sake of which yoga? For the 
yoga being discussed here in the previous three verses. May one know that, taÆ  vidy¡t. 
May one know that yoga as what? As duÅkha-saÆyoga-viyoga, as the dissociation from 
the association with sorrow. This is what K¤À¸a  calls ‘yoga’ here and this is the yoga  
that is to be known — yoga-saÆjµitaÆ taÆ vidy¡t. 

Association with duÅkha means association with pain, with sorrow. Anything 
undesirable is connected with duÅkha  — there is duÅkhena saÆyogaÅ. And this union 
or association with duÅkha  is no ordinary association; it is a very well-entrenched 
association. Because this association with sorrow is not ordinary, K¤À¸a uses the word 
saÆyoga here. No one wants to have duÅkha , but the yoga  with it, the union with it, is 
so complete that, although you want to get out of it, you cannot. Even though no one 
wants sorrow, everyone is subject to it. Since we do not want to be sad, why do we 
become sad? It is not that one wants to get into a state of sadness, but then there is yoga  
with sadness and that yoga seems to be saÆyoga, a connection that is very difficult to 
pull out of. In fact, you cannot pull out; there is no way of pulling out. 
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WHY IS SORROW SO WELL ENTRENCHED?  

People have been trying to pull out of duÅkha-saÆyoga but are not able to. Why 
not? Because it is the duÅkh¢, the sad person, who wants to pull out of duÅkha . The 
very person who wants to pullout of duÅkha has created the duÅkh¢ by taking himself 
or herself to be limited and therefore, there is association with sorrow. Being associated 
with duÅkha , how can he or she pull out? 

‘I am a human being, I am a mortal, I am a man, I am a br¡hma¸a  or a kÀatriya, I 
am young, I am old, I am only this much,’ — for the duÅkha, the one associated with 
sorrow, this is exactly what ‘I’ is. The person thinks  of himself or herself as limited, 
small, a saÆs¡r¢, one who is subject to pain and sorrow. That very aham , ‘I,’ the ego, 
by its very standing, is doomed. Its very standing is on duÅkha, on a sense of limitation. 
In fact, it is nothing but the sense of limitation. Therefore, all you have to do to be sad is 
to remember yourself! 

You just need to remind yourself of how limited you are. What happens sometimes 
is that you forget yourself because the saÆs¡ra has so many fascinating objects that can 
take your attention away from yourself for the time being. That is when you forget 
yourself, when you laugh and pick up those gleaming moments of joy. Then, afterwards, 
you come back to remember yourself. And that is enough to make you sad! 

Whenever I forget myself I am fine and, whenever I remember myself, I feel sad 
because of the ‘I’ that I am. Therefore, duÅkha-saÆyoga is my self- identity. Because I 
identify with the body-mind-sense-complex, which is limited, I take myself to be limited 
and I say, ‘This is me.’ If this is me, then of course I am duÅkh¢. Fortunately, however, 
this is not me. 

When I say ‘This is me,’ then I want to get rid of myself. But how can you get rid 
of yourself? Wherever you go, you are there very much. This is why, wherever you go, 
you carry your duÅkha with you. You do not even need a situation to cause you 
duÅkha ; you just go and it will be there with you. Furthermore, you will contribute your 
duÅkha  to others, even if you go to a place where everyone is laughing. Sitting in a 
corner, you will create duÅkha in that place because you have brought duÅkha  with 
you. This, then, is the nature of a saÆs¡r¢. It is not something unique to a given person. 
Every saÆs¡r¢, wherever he or she goes, is going to create duÅkha in that place, 
because he or she is a duÅkh¢. Then this is saÆyoga  — the union between ¡tm¡ and 
an¡tm¡  — ¡tma-an¡tma -saÆyoga .  

The word, duÅkh¢ reveals an ‘I,’ a person. And that person is separate from what 
causes the person sorrow, duÅkha . The person is what we call ¡tm¡ and what causes the 
person duÅkha is an¡tm¡. And between this person, this ¡tm¡, and an¡tm¡, there is 
saÆyoga. How did the person get this saÆyoga ? Ëtm¡, as we have seen, is pure 
caitanya, consciousness. Its nature is consciousness. It does not have any kind of 
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attribut e. If ¡tm¡  had any attribute, it would stick there always and you would not be 
able to know anything new. The nature of ¡tm¡, consciousness, then, does not have any 
particular attribute. This being so, how is it that, this consciousness has saÆyoga? How 
is that, between ¡tm¡ and an¡tm¡ there is saÆyoga ? 

IGNORANCE MAKES THE IMPOSSIBLE POSSIBLE  

Consciousness has no saÆyoga, in fact. SaÆyoga  is possible because of 
ignorance, avidy¡. By definition, ignorance is capable of making the impossible 
possible. Avidy¡ is capable of doing anything; it can even make a snake out of a rope 
and mirage water out of a desert. Ignorance can do all these things because, there is a 
lack of knowledge. This means that the connection between ¡tm¡  and an¡tm¡ , ¡tma -
an¡tma -sambandha ,  is brought about purely by aviveka , the lack of discriminative 
knowledge. Therefore, that there is duÅkha-saÆyoga is established. 

When duÅkha-saÆyoga  is established, and I understand this saÆyoga, then, the 
next step is to find the way to withdraw from this duÅkha. But, because the connection 
itself is born of avidy¡ , there is no physical withdrawal possible. The association with 
duÅkha  being born of a lack of discrimination, dissociation from the association that 
K¤À¸a refers to here as duÅkha-saÆyoga-viyoga can only be by knowledge. 
Association with duÅkha  is due to a self - loss, a self-confusion, and therefore, a self-not-
self identity. That is resolved by discriminative knowledge. In other words, I have to 
know that ¡tm¡ is ¡tm¡ and an¡tm¡  is an¡tm¡ , but that ¡tm¡ is not an¡tm¡ . 
Therefore, there is nothing separate from me. 

If ¡tm¡  and an¡tm¡ were two separate entities enjoying the same reality, then 
there could be no mokÀa . Any inquiry would just bring in one more item because of 
which one would feel separate. Ëtm¡  would be one entity sitting somewhere and the 
many an¡tm¡s would be something different. Again, you would have the same problem, 
but you would be extending it to include the separate entity called ¡tm¡.  

THERE IS ONLY ËTMË 

Unfortunately, or fortunately, an¡tm¡ is never separate from ¡tm¡  at any time. 
No thought can exist apart from consciousness that is ¡tm¡. While one depends upon the 
other, the other does not depend upon it. Viyoga means seeing ¡tm¡ as distinct from 
¡tm¡. Now you have a situation wherein duÅkha-saÆyoga  itself is not there — unless 
you take the thought or any other an¡tm¡ as ‘I.’ This is because an¡tm¡ is not distinct 
from ¡tm¡. This, then, is the yoga of duÅkha-saÆyoga-viyoga, which is more a 
dissociation than an association, the binding material could go away, but since it is a 
dissociation, there is no possibility of the mind coming away from ¡tm¡. 

Whatever you are bound to can go away, which is what happens with any 
happiness that depends on time and various other conditions. When the conditions 
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change, any experience, whatever it is, is gone. Therefore, anything experiential is 
definitely dependent upon or associated with conditions, and it will go away. But if it is 
not experiential, if it is more a dissociation from your false association, it will not go 
away. This dissociation is what is called dissociation by knowledge — jµ¡nena viyogaÅ. 
There is nothing physical about it. Because an¡tm¡  is ¡tm¡. You cannot pull ¡tm¡ 
away from an¡tm¡. Nor is there any necessity to do so because ¡tm¡ is in no way 
involved with an¡tm¡ . This recognition, this knowledge, which is more a dissociation 
than an association, is what K¤À¸a  calls yoga here. ‘May one know that dissociation 
from the association with sorrow is yoga — taÆ duÅkha-saÆyoga-viyogaÆ  yogaÆ 
vidy¡t,’ he says. 

THE BINDING FACTOR IS IGNORANCE  

If an association with someone or something is a legal association, then you can 
only become dissociated from it legally. And if the association is physical, the 
dissociation will also be physic al. If two physical objects are brought together, they can 
be separated by removing whatever binding factor that closed the physical distance 
between them in the first place. Here, the binding factor between ¡tm¡  and an¡tm¡ is 
avidy¡, ignorance. The binding factor being avidy¡, what removes the association is 
vidy¡ , knowledge. 

That yoga , that duÅkha-saÆyoga-viyoga, from which there is no question of loss, 
beyond which there is nothing greater, which is an end in itself, which is yourself, is not 
an association. It is more a withdrawal from duÅkha; and therefore, it is easy, just as it is 
easier to drop something than to lift it. The only problem here is that the dropping 
happens to be the dropping of ignorance, dropping all one's false notions about oneself, 
which is not easy to do. It is not just a matter of surrendering them unto the Lord, as 
some would have us think. 

ERRONEOUS NOTIONS CANNOT BE SURRENDERED  

It has been said that in the present age, Kali Yuga, devotion is the easiest path. 
You simply surrender to the Lord and He will take care of everything. But what do you 
surrender? Whom do you surrender? Since everything belongs to the Lord, who are you 
to surrender anything? This is like my taking your coat and then telling you that I am 
surrendering it to you. There is no surrendering here. Then what are you going to 
surrender? And where does it go? Whatever is surrendered does not go anywhere. It all 
just remains there as it is. 

If you surrender something to the Lord and he says, ‘Thank you,’ picks it up, and 
goes away, then you may have surrendered something. But he does not pick up anything; 
therefore, you do not surrender anything. And who is it that surrenders? ‘Myself,’ you 
say. But how are you going to surrender yourself? This only means that you want to 
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surrender, perhaps because you think your ego is a little bloated and needs to be kept in 
check by performing acts of surrender. But who is this ‘I’ that has to surrender? I cannot 
surrender the ‘I.’ There has to be another ‘I’ to surrender this ‘I.’  

The ‘I’ that wants to surrender is the aha´k¡ra , the ego. It is a false entity; it is 
not aham, ‘I,’ ¡tm¡ . The aha´k¡ra  is a notion and it cannot go away unless you falsify 
it. This falsification of the ego is what is called jµ¡na, knowledge, and surrender as well. 
The yoga discussed here is also the same. That is the yoga  that has to be undertaken — 
sa yogaÅ ni¿cayena yoktavyaÅ  — meaning that it definitely has to be practised by you.  

Dropping notions about oneself is difficult because ignorance is involved. At the 
same time, it is easy because all you have to do is destroy the ignorance. The destruction 
of ignorance is only difficult if your mind is not prepared. Trying to make a two-year-old 
child understand that one plus one is two does not work because the child's mind is not 
yet prepared, whereas once the child has undergone the necessary preparation, it is very 
easy.  

LIVING INTELLIGENTLY PREPARES THE MIND  

Similarly, if you are already cheerful, it is easy for you to understand that you are 
Brahman , that you are the whole. SaÆs¡ra can give you this preparation; it can make 
you a fairly cheerful person — if you live very intelligently. But, saÆs¡ra  also gives 
you duÅkha  and, if you come to Ved¡nta  to remove this duÅkha, Ved¡nta will just 
become another pain in your neck. Ved¡nta is meant for a cheerful person because, to 
understand you are ¡nanda, you have to be fairly cheerful. Thus, Ved¡nta is not an 
answer for the ordinary sorrows of saÆs¡ra, which is why there is karma-yoga , which 
includes aÀ¶¡´ga-yoga and other such disciplines. 

SELF-KNOWLEDGE IS THE ONLY PURSUIT THAT SOLVES THE PROBLEM  

Nor does one have to have all the qualifications — viveka, vair¡gya, ¿ama-dama , 
etc., and mumukÀutva in full measure. Such people exist only on paper. Living a life of  
karma-yoga  means living a religious life, not a secular life. A prayerful life prepares the 
mind for the knowledge that is Ved¡nta. In the wake of this knowledge, all the notions 
about oneself get dropped. Therefore, it is easy and it is difficult. And it has to be done 
— yoktavyaÅ. If it is difficult, you had better go for it because there is nothing more 
appealing, more inspiring. And, if it is easy, where is the difficulty? Go for it also. There 
is nothing more attractive or more purposeful because the whole pursuit is for me and is 
the only one that solves the problem. 

And how is this knowledge to be pursued? Ni¿cayena  — by understanding what is 
real and what is unreal, by knowing with certainty that this clarity is to be gained by me 
by viveka , discrimination. Further, K¤À¸a says, ‘anirvi¸¸a-cetas¡ — by a mind 
(cetas¡) that is not dejected, frustrated, tired (anirvi¸¸a), by a mind that is not 
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indifferent, afflicted, or discouraged.’ Can you understand all this without becoming 
discouraged? Of course you can because it is more a dissociation, viyoga, from sorrow. 
Therefore, there is nothing to discourage you on any score. There is nothing greater 
either, so, what is there to be discouraged about? Even if it were discouraging, there is 
nothing else available, so, what are you going to do? Thus, without being discouraged, 
anirvi¸¸a-cetas¡ , and with a singleness of purpose, ni¿cayena, this yoga  should be 
undertaken by you, yogaÅ  yoktavyaÅ.  

In fact, we are always trying to get rid of sorrow, to drop duÅkha-saÆyoga . We 
are constantly searching for duÅkha-saÆyoga -viyoga . This, then, is the yoga that gets 
rid of the sorrow. Thus, Bhagav¡n uses the word ‘yoga’ here in the sense of viyoga , 
about which he talks further in the verses to come. 

∫…?Û±{…|…¶…¥……x…¬ EÚ…®……∆∫i™…Ci¥…… ∫…¥……«x…∂…‰π…i…&* 
®…x…∫…Ë¥…‰Œxp˘™…O……®…∆  ¥… x…™…®™… ∫…®…xi…i…&** 24 ** 
sa´kalpaprabhav¡n k¡m¡Æstyaktv¡ sarv¡na¿eÀataÅ  
manasaivendriyagr¡maÆ viniyamya samantataÅ Verse 24 

∂…x…Ë& ∂…x…ËØ˚{…Æ˙®…‰n¬˘ §…÷˘r˘¨… v…fi i…M…fiΩ˛“i…™……* 
+…i®…∫…∆∫l…∆ ®…x…& EfiÚi¥…… x…  EÚ à…n˘ {…  S…xi…™…‰i…¬** 25** 
¿anaiÅ ¿anairuparamed buddhy¡ dh¤tig¤h¢tay¡  
¡tmasaÆsthaÆ manaÅ k¤tv¡ na kiµcidapi cintayet Verse 25 

∫…?Û±{…-|…¶…¥……x…¬ sa´kalpa-prabhav¡n  — born of thought; ∫…¥……«x…¬ sarv¡n — all; EÚ…®……x…¬ 
k¡m¡n — desires; +∂…‰π…i…& a¿eÀataÅ  — totally; i™…Ci¥…… tyaktv¡  — giving up; ®…x…∫…… 
manas¡  — by the mind; B¥… eva  — alone; ∫…®…xi…i…& samantataÅ — completely; <Œxp˘™…-
O……®…®…¬ indriya-gr¡mam  — the group of sense organs and organs of action;  ¥… x…™…®™… 
viniyamya  — withdrawing; v…fi i…-M…fiΩ˛“i…™…… dh¤ti-g¤h¢tay¡ — endowed with perseverance; 
§…÷r˘¨… buddhy¡  — with the intellect; ∂…x…Ë& ∂…x…Ë& ¿anaiÅ  ¿anaiÅ  — slowly, slowly; ={…Æ˙®…‰i…¬ 
uparamet — may one resolve (the mind); +…i®…∫…∆∫l…®…¬ ®…x…& EfiÚi¥…… ¡tma-saÆstham 
manaÅ k¤tv¡ — making the mind abide in the self;  EÚ à…i…¬ +˘ {… kiµcit  api — anything 
else; x…  S…xi…™…‰i…¬ na  cintayet — may one not think of 

Giving up totally all desires, which are born of thought, completely 
withdrawing the group of sense organs and organs of action by the mind 
alone, with the intellect endowed with perseverance, may one resolve the 
mind (in ¡tm¡). Making the mind abide in the self, may one not think of 
anything else.  
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In verse 23, we saw that yoga , which means ‘union,’ was defined as dissociation, 
viyoga, from one's association saÆyoga  with duÅkha. In other words, in the present 
context, the union is more a dissociation than an association — dissociation from 
duÅkha , meaning dissociation from one's identification with the body-mind-sense-
complex — k¡rya-kara¸a-sa´gh¡ta. Dissociation from this identification, which takes 
place by knowledge alone, is called yoga — yoga -saÆjµitam. This, then, is the yoga  
that has to be pursued, sa yogaÅ yoktavyaÅ, K¤À¸a says. 

K¤À¸a  also says that this yoga  can be pursued w ithout the mind being afflicted by 
any sense of despair or discouragement, anirvi¸¸a-cetas¡ . This is because it is more a 
dissociation than association. The pursuit of knowledge is not like climbing Mount 
Everest; it is more like dropping a rock that you are holding in your hand. Because it is 
more dropping than climbing, it is not as difficult as one might think. It is simply a 
question of dissociating oneself from one's own identity of being only so much. Thus, 
there is no cause for despair.  

Having summarised what he had said before in this way, K¤À¸a begins to discuss 
the same topic again. Why? Because this yoga  is something that has to be pursued, 
certain problems tend to arise; therefore, K¤À¸a emphasises certain points again and 
again. In the verse under study, he presents the same topic in a slightly different form, 
repeating two statements made several times before. 

THE BASIS OF ALL DESIRES 

First, there is the complete giving up of that from which all desires are born — he 
says, ‘sa´kalpa-prabhav¡n sarv¡n k¡m¡n a¿eÀataÅ tyaktv¡ .’ We have seen how 
k¡ma can refer to either a desire itself or to the object of desire. Here, k¡ma  means the 
desire for objects, the source of which is sa´kalpa. From sa´kalpa  alone, desire is born. 
Sa´kalpa  is a thought such as, ‘May this be for me,’ ‘May this come to me,’ etc., which 
immediately turns into a desire. This source of all desire, sa´kalpa is what is given up 
totally a¿eÀataÅ. Therefore, renunciation here is in terms of the sa´kalpa , the basis of 
the desire, and not for the desire itself. 

Sa´kalpa is one simple thought and because that thought is capable of becoming a 
desire, sa´kalpa is said to be the root of all desire. Desire is that which the mind returns 
to over and over again. Sa´kalpa comes and then goes away, but once it becomes a 
desire, the desire has to be fulfilled. Therefore, sa´kalpa is what has to be dealt with.  

Sa´kalpa is dealt with by analysing the thought itself. For instance, the thought, 
‘May this come to me,’ is analysed. By this particular inquiry, vic¡ra , sa´kalpa  is dealt 
with.  

The desires themselves need not be dealt with. Sa´kalpa alone is the problem and 
therefore, it is the only thing that has to be dealt with. If you deal with the sa´kalpa, 



Bhagavadg¢t¡ 350 

‘May I have this or that,’ desires are not a problem at all. They become only fancies 
because they are not backed up by sa´kalpas. The backing up of a desire is only from 
your sa´kalpa, ‘May I have this,’ which slowly becomes, ‘I should have this.’ Once this 
sa´kalpa has turned into ‘I should have this,’ then you have had it! Therefore, the 
sa´kalpa is to be analysed. 

WITHDRAWING THE SENSE ORGANS  

K¤À¸a  also repeats here that the group of senses are to be completely withdrawn 
by the mind alone, manas¡  eva, meaning by a mind endowed with discrimination. The 
common meaning for gr¡ma  is village, which does not work here. Therefore, we go for 
its other meaning, j¡ta , group, meaning the group of sense organs and organs of action, 
indriy¡¸i. Indriya-gr¡maÆ viniyamya , means putting these indriy¡s in their place, 
which is to withdraw them from their respective fields of activity. Again, then, we have 
here a piece of advice, to be followed, with reference to the mind while sitting in 
meditation. And that is, seated in meditation, let the mind be brought back to the object 
of meditation. K¤À¸a  talks about this later. 

Withdrawing the sense organs or putting them in their places means that they do 
not go towards their various sense objects because the sa´klpas have been taken care of. 
Because they are withdrawn from all activity, this withdrawal is described here as total, 
samantataÅ . 

What is said in verse 24, is intended to cover all that was said before about how to 
sit in meditation — the posture, the gaze, etc. — and is completed in verse 25.  

Dh¤ti means firmness and also dhairya, courage, which imply care and wisdom as 
well. Dh¤ti-g¤h¢ta, here, means that the buddhi is endowed with courage, firmness, and 
wisdom, meaning discrimination, viveka . With this kind of buddhi, then, the mind is 
made to abide in ¡tm¡, which we shall come back to later. 

The use of repetition in this verse, ‘¿anaiÅ  ¿anaiÅ,’ meaning ‘slowly, slowly,’ is 
typical of Sanskrit. And what does one do slowly, slowly? May one resolve, uparamet, 
the mind, meaning oneself, in this particular way — by making the mind abide in ¡tm¡, 
without thinking of anything else — ¡tma-saÆsthaÆ  manaÅ k¤tv¡  na kiµcit api 
cintayet, thinking only of ¡tm¡ , the object of meditation.  

In this verse, two things have to be understood — what are this courage and 
discrimination that are required and what does it mean to place the mind in ¡tm¡, the 
object of meditation, dhyeya -viÀaya . What kind of placing is involved here? Is the mind 
to be placed in ¡tm¡ like one places an orange in a basket? Or is the mind to be placed 
on top of ¡tm¡  perhaps? If ‘¡tma-saÆsthaÆ manaÅ k¤tv¡ ’ is not properly understood, 
making the mind abide in ¡tm¡  becomes a very big problem. But once 
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‘¡tma-saÆsthaÆ manaÅ k¤tv¡’ is clearly understood, there is no problem and dh¤ti 
also becomes clear. 

DEFINITION OF ËTMË 

In the expression, ¡tma -saÆsthaÆ manaÅ k¤tv¡ , what does ¡tm¡ mean? It is 
that wherein another thing is not heard, yatra anyat na ¿¤u¸oti, as the Ch¡ndogya -¿ruti 
points out. It is that wherein another thing is not seen, yatra anyat na pa¿yati, wherein 
another thing is not known, yatra na anyat vij¡n¡ti.1 The ¿ruti also reveals ¡tm¡  as 
one that is free from all attributes, nirvi¿eÀa , and that is purely in the form of caitanya , 
consciousness, alone — cinm¡tra -svar£pa eva. 

Then, again, ¡tm¡ is presented as one that is the seer but not the seen – draÀ¶¡ na 
tu d¤¿yam, the hearer but not the heard – ¿rot¡ na tu ¿rutam, the knower but not the 
known – vijµ¡t¡ na tu vijµeyam, the thinker but not the thought – mant¡  na  tu 
mantavyam. This is how the nature of ¡tm¡  is defined by the ¿¡stra. 

Given this definition of ¡tm¡, how can I place the mind upon ¡tm¡? How can I 
even think about ¡tm¡ ? To think of ¡tm¡ means that ¡tm¡ becomes the object of my 
thought, which contradicts what the ¿ruti says. Therefore, I cannot think of ¡tm¡ and 
that is why it is said in the Taittir¢yopaniÀad that, having not gained ¡tm¡, all the words 
come back, along with the mind — yato v¡co nivartante apr¡pya manas¡  saha . It is as 
though the mind and the words join forces and go after ¡tm¡ , only to return without it, 
having found it too tough a nut to crack! Unfortunately, this is how ¡tm¡  is sometimes 
presented.  

HOW CAN ËTMË BECOME AN OBJECT OF ONE'S MEDITATION?  

Still, how is one to place the mind upon ¡tm¡? How can ¡tm¡ become an object 
of one's meditation? There is no way of placing the mind upon ¡tm¡ because the mind is 
¡tm¡. It is not that one takes the mind to ¡tm¡ and, having had the mind sitting upon it 
for some time, ¡tm¡ eventually yields because of the mind's pressure, etc. Some 
translations have taken this verse to mean this way and therefore, can be very 
misleading. 

In the expression ¡tm¡ eva idaÆ sarvam, ¡tm¡, oneself, is defined as ‘all this is 
¡tm¡ alone.’ ‘IdaÆ sarvam ’ implies the knower, jµ¡t¡, the knowledge, jµ¡na, and the 
object of knowledge, jµeya. Sarva, meaning ‘all,’ means all three with nothing left out. 
Within this sarva  is the seer, the object seen, and seeing – draÀ¶¡ , d¤Àya and dar¿ana , 
the hearer, the object heard, and hearing – ¿rot¡ , ¿ruta and ¿rava¸a , etc., all of which 
come under jµ¡t¡ , jµ¡na and jµeya, knower, knowledge, and that which is known.  

                                                                 
1 Ch¡ndogyopaniÀad – 7.24.1 
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Any object, anything that is there, is jµeya, an object to be known alone. Even 
what is unknown is known and is therefore, included under jµeya . Thus, we deal with 
these three, jµ¡t¡ , jµ¡na , and jµeya alone. Jµ¡t¡ , the knower, is non-separate from 
¡tm¡  because jµ¡t¡  is ¡tm¡ alone. And, although we may clearly see the fact that the 
jµ¡t¡  is ¡tm¡, we still think of jµ¡na as belonging to ¡tm¡ , saying ‘This knowledge 
belongs to me. This is my knowledge.’ I have the knowledge of a particular object, a 
tree. The tree is the object of knowledge and the v¤tti, the knowledge itself, belongs to 
me. Therefore, I take myself to be different from this knowledge whose object is the tree. 

THE KNOWER, KNOWLEDGE, AND KNOWN ARE ONE 

This notion is nullified here by recasting it into an entirely different mould 
altogether. And what is this mould? Jµ¡t¡, jµ¡na, jµeya  — all three are made into one 
¡tm¡. Everything is myself alone — ¡tm¡ eva idaÆ sarvam. Jµ¡t¡ is ¡tm¡, jµ¡na is 
¡tm¡, and jµeya is also ¡tm¡. 

The example that is always used here is the dream. In dream, there is a knower of 
the dream, there is a known dream world, and there is knowledge of the dream itself. 
And these three are nothing but one light, jyotiÅ, one consciousness, caitanya . 
Consciousness alone is the knower, known, and the knowledge in dream. All three of 
them are nothing but one caitanya-¡tm¡ alone. 

In terms of the dream, this is very clear to you. Getting up, you understand that the 
dream knower, the dream known, and the dream knowledge all resolve into you again. 
Therefore, jµ¡t¡ is nothing but consciousness, knowledge, is nothing but consciousness, 
and jµeya is also nothing but consciousness. 

Defined in this way, we understand that consciousness is as though qualified or 
limited by the status of being a knower — jµ¡t¤-avacchinna-caitanya. We can refer to 
this as knower -consciousness, knowledge-consciousness, and known-consciousness, 
there being no knower, knowledge, or known apart from consciousness. Can a known 
object ever be separate from consciousness? It cannot. When the known object is, 
consciousness is. When the known object is not, consciousness still is. You can destroy 
the object, but you cannot destroy the is-ness. 

NOTHING IS SEPARATE FROM EXISTENCE 

Thus, with reference to the nature of existence, there is a two-fold argument, one 
in terms of existence itself and the other in terms of knowledge. In terms of existence, no 
object is apart from what is existent. For example, when you say, ‘The table is’ or ‘The 
chair is,’ the ‘is-ness’ that is there is qualified by the object — the name and form, 
n¡ma-r£pa, called table or chair. Further, if you analyse what a chair is, you find that 
the chair does not have any existence of its own; only the wood out of which the chair is 
made has an existence. And, if you analyse the wood, you find that it also has no 
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existence; only the pulp from which the wood is made has existence. Similarly, the 
particles that form the pulp has existenc e, whereas the pulp does not. If you keep on 
shifting in this way, you find that existence always remains. 

Only that which is self-existent can be called existence, satya , which is nothing 
but consciousness, caitanya . Consciousness alone is self-evident and everything else is 
evident to the self. Anything that you come to know, everything that you question, is all 
for the knower, the person who is using the pram¡¸as, the various means of knowledge, 
to ascertain the validity or the veracity of a particular object or statement of proof. 
Whereas, the existence of the very knower requires no proof. The knower must be a 
self-evident person. But who is this knower? 

There is a part of the knower that is known to me. I know that I am the seer of the 
pot, gha¶a-draÀ¶¡ , for which there is a thought aspect, an adjective, vi¿eÀa, for the 
consciousness that is ‘I.’ The thought aspect is an adjective and the substantive is 
nothing but ¡tm¡ , consciousness. Therefore, for the knower there is consciousness, for 
the knowledge of course consciousness is present, and for the known also consciousness, 
— the self -existent aspect of consciousness — is present. All three — knower, known, 
and knowledge — are non-separate from the presence of consciousness. Appreciation of 
this fact is  what is meant here by ¡tma -saÆsthaÆ manaÅ k¤tv¡ .  

REDIRECTING THE MIND TO THE VERY BASIS OF THOUGHTS  

This appreciation enables me to see the mind, whereas, previously, the mind was 
always engaged in thinking about this and that. The mind will still think about a variety 
of things, but now my attention is not upon what I see because I turn it away from the 
thoughts themselves and direct it to the very basis of the thoughts. This turning the 
attention is what is called dhy¡na , contemplation. You turn your attention from the 
object of thought, whatever it may be, to the basis of thought. 

The basis of thought is consciousness, whereas the object of thought can be 
anything, for example, a tree. The object of a tree-thought is the tree and the basis of the 
thought is consciousness. Therefore, the tree-thought is not separate from consciousness, 
the tree is not separate from consciousness, and the knower of the tree-thought is not 
separate from consciousness, all three being nothing but consciousness, ¡tm¡. 

This very appreciation is also a thought. And what does this thought do? It simply 
destroys the ignorance that the three are separate and then it resolves. By not thinking of 
anything else but the oneness of all three, it resolves. Therefore, K¤À¸a says here, ‘May 
one not think of anything else, na  kiµcit api cintayet.’ In fact, there is nothing else 
because everything is ¡tm¡. 

The point being made here, of course, is not to move away from the appreciation 
of ¡tm¡  as non-separate from everything else because if you think of something else, 
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this appreciation will go. One can also appreciate that a certain object is a tree and that 
he or she is someone who is looking at the tree, which is true. But, then, the tree, the 
thought of the tree, and the ¡tm¡, the one who looks at the tree, are all one and the same. 
Turning one's attention to the basis of these three is the appreciation, the contemplation, 
being referred to in this verse. 

In order not to think of anything else, you require dh¤ti, wisdom which is gained 
by exposing the buddhi to the teaching. Only with the insight gained, with the help of 
the knowledge alone, can one practice this contemplation. Dh¤ti also implies courage 
here because contemplation requires a certain steadiness, firmness, or commitment in 
order to understand that knower, known, and knowledge are one and the same, given that 
our orientation has always been that they are separate.  

SEEING THE FACT REMOVES THE OBSTACLES 

Because the orientation that they are one is against our experience, there will 
naturally be some obstruction in appreciating this fact. Until it becomes clear, we can 
assume that there is some obstacle, which will be taken care of by seeing the fact. 
Therefore, we do not worry about the obstacles; we simply keep on attempting to see, for 
which courage, firmness, and commitment are necessary.  

To emphasise this point, áa´kara defined, ¿anaiÅ ¿anaiÅ – slowly, slowly, here 
as, na sahas¡, meaning ‘not immediately.’ When he said, ¡tma-saÆsthaÆ manaÅ 
k¤tv¡ , it does not mean that you immedia tely turn your mind to some object called ¡tm¡. 
Ëtm¡  is not something you can put the mind into or on; the mind itself is ¡tm¡. There is 
no job to be done here; there is simply an appreciation. Therefore, a certain inner care is 
involved, wherein a contemplative atmosphere is created. In this atmosphere, recognition 
takes place for which no will whatsoever is involved. Slowly, slowly, during the period 
of time in which contemplation takes place, you take to ¡tm¡ .  

NO WILL IS REQUIRED IN CONTEMPLATION 

In meditation, will is only with reference to sitting and other preparations; once 
these are taken care of, the will does not do anything. In fact, will is the problem and 
therefore, has to be surrendered to the contemplation itself. The contemplation takes over  
your will, so to speak. The mind becomes as though possessed. You, as a person, the 
contemplator, are possessed by that very contemplativeness. Therefore, no will is 
required here. 

What will do you require to appreciate something beautiful? None; the very will 
gets resolved in the appreciation of that which is beautiful, that which is inspiring. What 
will is there when you have a love for something? Whatever will there is, just resolves. 
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Similarly, in contemplation, you do not push your will in order to gain ¡tm¡ . You 
do not grind your teeth, roll up your sleeves, sit in your seat of meditation, and say, 
‘Today I am going to get that ¡tm¡ .’ There is no such thing. It is not like wanting to do 
something or gain something that the world has to offer. If you want to do a particular 
job, for example, you can assert your will and get it done, but you cannot sit down, crush 
your eyelids together tightly, and say that you are going to get the ¡tm¡. All that you 
will get is a headache! A person who tries to gain ¡tm¡ by using his or her will, will not 
gain ¡tm¡  because the person is ¡tm¡. 

Therefore, first one creates contemplativeness, which is taken care of by one's 
exposure to the teaching. You must know what you are aiming at, conveyed here by 
¡tma -saÆsthaÆ manaÅ  k¤tv¡ na  kiµcit api cintayet. Let the appreciation of ¡tm¡ 
take place in the mind, either by contemplating on the non-separation of 
knower -known-knowledge or by taking a particular expression such as 
‘satya-svar£poham — I am the truth of everything,’ and meditating upon it. This is a 
contemplation that is in keeping with the teaching.  

Nothing new, no new knowledge, is created here. Rather, your mind is brought to 
focus on what is already understood, again and again. This, then, is the meaning of the 
two expressions in this verse — ¡tma -saÆsthaÆ manaÅ k¤tv¡  na kiµcit api cintayet. 
Having said this much, K¤À¸a adds a little more.  

™…i……‰ ™…i……‰  x…ù…Æ˙ i… ®…x…ù…à…ôÙ®…Œ∫l…Æ˙®…¬* 
i…i…∫i…i……‰  x…™…®™…Ëi…n˘…i®…x™…‰¥… ¥…∂…∆ x…™…‰i…¬** 26**  
yato yato ni¿carati mana¿caµcalamasthiram 
tatastato niyamyaitad¡tmanyeva va¿aÆ nayet Verse 26 

S…à…ôÙ®…¬ caµcalam — always in a state of flux; +Œ∫l…Æ˙®…¬ asthiram — unsteady; ®…x…& 
manaÅ — the mind; ™…i…& ™…i…& yataÅ yataÅ — for whatever (reason);  x…ù…Æ˙ i… ni¿carati 
— goes away; i…i…& i…i…& tataÅ  tataÅ — from that (reason); Bi…i…¬ etat — it (the mind); 
 x…™…®™… niyamya  — bringing back; +…i®… x… ¡tmani — with reference to the self; B¥… eva  
— alone; ¥…∂…®…¬ va¿am — into one's own hands; x…™…‰i…¬ nayet — may one bring  

For whatever reason the unsteady mind, always in a state of flux, goes 
away, bringing it back from that, with reference to the self alone, may 
one bring (the mind) into one's own hands.  

Here, the mind is being dealt with, because it is the mind that is to be placed in 
¡tm¡, and it is the mind that has to contemplate upon ¡tm¡ . And also it is the mind, 
manas, that goes away — ni¿carati. For the mind, K¤À¸a  uses two words — caµcala  
and asthira.  
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Caµcala  means that the mind is always in a state of flux. This is in fact the nature 
of the mind. This is how the mind is made and it is good that it is made so. Otherwise, 
you would become stuck in one thought. And, the mind being caµcala, it is also asthira , 
meaning that it is not at all steady. Always being in a state of flux, the mind is not 
steady, not firm. Thus, both words, caµcala  and asthira , qualify each other — being in 
flux, the mind is not steady — caµcalatv¡t asthiram, and being unsteady, the mind is in 
flux — asthiratv¡t caµcalam. 

THE MIND ITSELF IS NOT A PROBLEM  

K¤À¸a  further describes the mind here by saying that it goes out, ni¿carati. That it 
goes out is not a problem; it is natural. Because the mind's nature is caµcala  and asthira , 
it goes away from the chosen object of meditation for whatever reason, yataÅ yataÅ. 
You hear something, the sound of a bird perhaps, and you go along with the sound. You 
recognise it as the warble of a particular bird, and then you try to identify the kind of bird 
and so on. Or someone says something and off the mind goes. You do not even need the 
outside world for the mind to go away; there is a whole world right in your head. Is this 
not why we have gathered so many lifetime experiences — so that we can sit back and 
enjoy thinking about them? Even from inside then, all the birds warble; all the people 
you have ever known do this and that. Therefore, we have enough reasons for the mind 
to behave as it does. 

For whatever reason the mind goes away from the object of meditation, and from 
that reason, from that situation, disciplining it, niyamya, you bring it back. Here, 
áa´kara gives an excellent piece of advice on how to do this. You do not try to pull it 
back; rather, you look at the very object to which the mind went. Let that itself be your 
object of attention for the time being. And what do you find?  

Does it exist independent of consciousness, ¡tm¡? Does it continue to exist if you 
question it in this way? No, you find that it becomes mithy¡ and you get back to satya, 
the truth of it, which is yourself. 

The entire Veda talks about the subject, object, action, instruments of action, and 
so on. And then, in the last chapter, it says that all that was said so far is not true, that it 
is all mithy¡ . By looking into the very thought that took you away, the very object that 
took you away from the object of meditation, the thought itself, along with its object, is 
converted into mithy¡, simply by seeing the truth of it. Therefore, K¤À¸a says that, one 
should bring the mind back into one's own hands — va¿aÆ nayet. As it moves away 
from you, may you bring it back to the object of meditation, meaning may you return to 
the contemplation of ¡tm¡ . 

No force is used here. You just look at whatever took your mind away, thereby 
converting the object of distraction into the object of meditation. In other words, your 
attention is turned from the distraction to the very vastu itself — to consciousness. 
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Therefore, you have no problem. What object is going to distr act you? By the strength of 
this practice of meditation, dhy¡na-yoga, the mind resolves in ¡tm¡. There is no 
question of distraction or false identity for the person. The mind remains as a mind alone 
and, therefore, does not pose any problem. 

In the next verse, K¤À¸a discusses the results of such meditation: 

|…∂……xi…®…x…∫…∆ ¡‰x…∆ ™……‰ M…x…∆ ∫…÷J…®…÷k…®…®…¬* 
={…Ë i… ∂……xi…Æ˙V…∫…∆ •…¿¶…⁄i…®…EÚ±®…π…®…¬** 27 ** 
pra¿¡ntamanasaÆ hyenaÆ yoginaÆ sukhamuttamam 
upaiti ¿¡ntarajasaÆ brahmabh£tamakalmaÀam Verse 27 

|…∂……xi…-®…x…∫…®…¬ pra¿¡nta -manasam — one whose mind is tranquil; ∂……xi…- Æ˙V…∫…®…¬ ¿¡nta -
rajasam — one whose impurities have all resolved; +EÚ±®…π…®…¬ akalmaÀam — one 
whose life is free from all defects; •…¿ -¶…⁄i…®…¬ brahma-bh£tam — one who has become 
Brahman ; Bx…®…¬ enam — this; ™……‰ M…x…®…¬ yoginam  — meditator;  Ω˛ hi — indeed; =k…®…®…¬ 
uttamam — the most exalted; ∫…÷J…®…¬ sukham — happiness; ={…Ë i… upaiti — reaches 

Indeed, the most exalted happiness reaches this meditator whose mind is 
tranquil, whose impurities have all resolved, whose life is free from all 
defects, who has become Brahman (through knowledge). 

Here, K¤À¸a says that the most exalted happiness, uttama-sukha, reaches the 
person as a result of contemplation. This sukha is such that it cannot be compared with 
any happiness or joy that we know. It is a fullness, p£r¸atva, that is the very svar£pa  of 
¡tm¡. 

In any moment of joy or happiness, the seeker-sought difference is resolved, there 
being nothing but ¡tm¡  even though there is an object or situation involved. Take music, 
for example. The music is there, the person enjoying the music is there, and the 
appreciation of the music in the form of thoughts, v¤ttis, is also there. In this music 
sukha, the division between these three is resolved; the differences between knower, 
knowledge, and known experientially coalesce into one whole experience, called sukha . 
And what makes the experience whole? Ëtm¡  whose nature is oneness, consciousness, 
makes it sukha.  

Sukha is a word that we already know; therefore, it can be used as a definition, a 
lakÀa¸a, to point out the svar£pa  of ¡tm¡ as the wholeness, the limitlessness, that 
stands undivided between an object and oneself. This undivided whole that is oneself, 
¡tm¡, is pointed out here by the word sukha . Therefore, it cannot be ordinary sukha, the 
sukha we know in moments of joy. It is not comparable to anything we know because it 
is ¡tyantika-sukha, absolute sukha, uttama or ultimate sukha, a sukha  that is the very 
nature of ¡tm¡, svar£pa-sukha. 
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AND WHO QUALIFIES FOR ABSOLUTE SUKHA?  

And whom does this uttama-sukha reach? The person who meditates upon ¡tm¡ 
described here as pra¿¡nta-manas, ¿¡nta-rajas, brahma-bh£ta  and akalmaÀa . Again, 
as we have seen before, these words describe the person and, at the same time, reveal the 
results of practising dhy¡na -yoga  and the qualifications required by a person before the 
knowledge can be gained.  

A person who is pra¿¡nta-manas is one whose mind is resolved, tranquil, for 
whom the mind poses no problem. Therefore, this uttama-sukha reaches him or her. 
The person is also ¿¡nta -rajas, one for whom all the impurities, rajas, are resolved. 
áa´kara defines such impurity as the fascination for things that are totally false, 
moh¡di-kle¿a, based on one's r¡gas and dveÀas. Whereas the person being described 
here is one who is no longer in the hands of r¡gas and dveÀas, which is why he or she is 
akalmaÀa. 

KalmaÀa  means a defect in terms of adharma , p¡pa. Therefore, one whose 
pursuits in life are not improper is referred to as akalmaÀa . Such a person can become 
brahma -bh£ta, one who has the niÀcaya , the definite knowledge that Brahman  is 
everything — idaÆ sarvaÆ brahmaiva . And, because Brahman  is everything, I am 
that Brahman — tat brahma aham  asmi. Brahman  being everything, I am everything 
— aham idaÆ sarvam. Knowing this, the person is brahma -bh£ta. And this 
brahma -bh£ta, who is akalmaÀa, ¿¡nta-rajas, and pra¿¡nta -manas, gains 
uttama -sukha, ¡nanda, it being the svar£pa of ¡tm¡ . Because of the knowledge of 
¡tm¡, this sukha as though reaches the person. 

DOES SUKHA REACH THE PERSON OR DOES THE PERSON GAIN SUKHA? 

In this particular verse, uttama-sukha  is the subject of the sentence and the person 
it reaches is the object. Generally, we think of uttama -sukha, ¡nanda, as something 
that must be gained, but here it is said that it reaches you, which is a different thing 
altogether. You become the object and ¡nanda becomes the subject, the agent of the 
action of reaching. Thus the question may arise, does ¡nanda reach me or do I reach 
¡nanda ?  

In fact, either way is correct, as we shall see in the next verse: 

™…÷â…z…‰¥…∆ ∫…n˘…i®……x…∆ ™……‰M…“  ¥…M…i…EÚ±®…π…&* 
∫…÷J…‰x… •…¿∫…∆∫{…∂…«®…i™…xi…∆ ∫…÷J…®…∂x…÷i…‰** 28 ** 
yuµjannevaÆ sad¡tm¡naÆ yog¢ vigatakalmaÀaÅ 
sukhena brahmasaÆspar¿amatyantaÆ sukhama¿nute Verse 28 
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B¥…®…¬ evam — in this manner; ∫…n˘… sad¡  — always; +…i®……x…®…¬ ¡tm¡nam — the mind; 
™…÷â…x…¬ yuµjan  — connecting;  ¥…M…i…-EÚ±®…π…& vigata-kalmaÀaÅ — free from the conflicts 
born of adharma ; ™……‰M…“ yog¢ — the meditator; ∫…÷J…‰x… sukhena  — easily; •…¿-∫…∆∫{…∂…«®…¬ 
brahma -saÆspar¿am — (born of) contact with (recognition of) Brahman; +i™…xi…®…¬ 
atyantam — absolute; ∫…÷J…®…¬ sukham — happiness; +∂x…÷i…‰ a¿nute — gains  

The meditator, free from the conflicts born of adharma , always 
connecting the mind in this manner, easily gains absolute happiness (born 
of) contact with (recognition of) Brahman . 

In the previous verse, the kart¡ , the subject, was uttama-sukha  and the object, 
karma, was the yog¢ , the meditator, who receives the sukha. Whereas, in this verse, the 
kart¡ is the yog¢ and the object gained is atyanta-sukha , atyanta  being a synonym for 
uttama  to complete the metre. Why does K¤À¸a  say that this sukha reaches the yog¢ in 
one verse and that the yog¢ gains it in the next? Does this mean there is some confusion 
about who is the kart¡ , and who is the karma? No. He expresses the result of 
contemplation in both senses in order to resolve whatever confusion there may be, in 
fact. 

By saying uttama-sukha reaches the yog¢ , the yog¢ becomes an object. Now, does 
that mean that ¡nanda  comes and overwhelms the person? If so, there is a problem. It 
means that the meditator is drowned in the ¡nanda . In other words, the ¡nanda got the 
person! When one looks at it this way, the person seems to be an object, which is not so. 
The person is the only subject in the world; therefore, he or she cannot be the object. To 
make this clear, K¤À¸a  also puts it the other way, saying that the yog¢ gains ¡nanda, 
uttama -sukha, which means that the difference between kart¡ and karma is not there. 

RESOLVING THE DIFFERENCE BETWEEN THE SUBJECT AND OBJECT  

There is really no difference between kart¡ and karma, just as there is no 
difference between a river and the ocean at the point where the river reaches the ocean. 
You cannot tell whether the ocean receives the river or the river reaches the ocean. In the 
confluence of river and ocean, you will find that the river is all salt for miles. Therefore, 
it looks as though the ocean is entering the river. Who is the kart¡  then? Who is the 
karma? We do not know. Sometimes we say the river reaches the ocean and at other 
times we say the ocean reaches the river.  

Similarly, here, the kart¡, the one who gains the ¡nanda, does not see an ¡nanda 
other than himself or herself. Therefore, the object and the subject are one and the same 
— kart¡ eva  karma . This is unlike any other thing; it is the knowledge of oneself. Thus, 
these two verses are to be read together. 
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In the present verse, ¡tm¡naÆ yuµjan means connecting or uniting the mind. The 
word evam, meaning ‘in this manner,’ indicates what the mind is to be connected to, 
meaning that it is united with the knowledge that ¡tm¡ alone is indeed everything —
aham eva idaÆ sarvam. And, uniting the mind with the object of contemplation, the 
meditator gains atyanta-sukha , uttama-sukha.  

The person is called a yog¢  here to indicate that his or her contemplation is 
successful. The yog¢ , the meditator, is one who is free of all obstacles. Again, this person 
is further described as one who is free from adharma, from all pu¸ya and p¡pa , 
vigata-kalmaÀa, because how one lives one's life is very important to the success of 
one's meditation. A successful meditator is one whose daily life is free from adharma . 
Living according to ethical values renders the person free from obstacles, in the form of 
conflicts. A vigata-kalmaÀa is one whose life is free from the conflicts born of 
adharma. And that vigata-kalmaÀa , that yog¢ , gains atyanta-sukha. 

ATYANTA -SUKHA IS NOT EXPERIENTIAL 

As has already been said, atyanta-sukha is a sukha that is not comparable to the 
degrees of sukha  that you gather. This is where people make mistakes and talk about 
eternal bliss, etc. This sukha  is not eternal bliss; it is one's nature, svar£pa. 

To refer to svar£pa -sukha as bliss means that it is experiential. Then, comes the 
question, what is eternal bliss and how can I get it? If it is something that you gain and 
that only lasts for a period of time, how can you call it eternal bliss? If it is something 
experiential, there is no jµ¡na , no knowledge, ther e. Then what is this atyanta -sukha? 
The verse itself defines it as brahma-saÆspar¿a-atyanta -sukha, a sukha that is born 
out of recognising Brahman , contacting Brahman. 

Whenever you touch something pleasant, the sukha you get is called 
spar¿a-sukha. Does this mean that by contacting Brahman, by hugging Brahman , you 
will gain atyanta-sukha? No. Brahman  is not an object available for hugging. 
Brahman  is a word used by the ¿¡stra for revealing oneself as the whole. Because of 
the knowledge that ¡tm¡ is Brahman , there is sukha, called brahma-saÆspar¿a -
sukha, a sukha born of the contact of Brahman  meaning the recognition of the self as 
Brahman . This sukha  belongs to Brahman; it is the very nature of Brahman , in fact. 
Therefore, it is called svar£pa-sukha. 

Svar£pa -sukha is not a sukha that is experiential. It is the sukha that is 
recognised as the nature, svar£pa, of every form of sukha. In any form of sukha that 
you get, the sukha is because of svar£pa -sukha, the wholeness that is the nature of 
Brahman . Born out of the knowledge that the self is Brahman, the meditator is said to 
gain this svar£pa-sukha. 
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BLISS ALWAYS COMES TO AN END  

In his commentary to this verse, áa´kara  says that atyanta -sukha  is that which 
does not come to an end. If this sukha were bliss, it would come to an end because any 
experience has a limit. Therefore, bliss is a finite sukha, not atyanta-sukha that 
transcends all limits — the limits of time or degrees. Such limits do not exist for the 
sukha that is one's very nature because svar£pa-sukha can never be experiential sukha . 

For sukha to be experiential, there must be a particular condition of the mind and 
that condition will always change because it is within time. Since it is within time, 
experiential sukha is non-eternal. But, in every sukha, there is a svar£pa, a truth, and 
that truth is the nature of ¡tm¡, which is free from any form of limitation. This 
limitlessness, wholeness, p£r¸atva, implied by the non-separation of the knower from 
all that is known, the firm understanding that, ‘sarvam aham asmi,’ is the 
svar£pa-sukha , referred to in these two verses as uttama-sukha and atyanta-sukha. 
And, being the very svar£pa of ¡tm¡ , it cannot come to an end. As long as ¡tm¡  is 
there, sukha is there, and ¡tm¡, being beyond time, is eternal. 

NO EFFORT IS REQUIRED TO GAIN SVARÍPA-SUKHA  

And how is this sukha gained? We always ask this question because, generally, 
the more one does in the world, the more one gains. The more you work on something, 
the greater the result. This being a rule very well know n to us, how much should one do 
to gain infinite sukha? Infinite karma? No. The logic that we have for finite situations 
in this finite world does not work here. In fact, if karma were infinite, you could not 
even blink because blinking, like any action, is finite. Therefore, if you had to do infinite 
karma, you would do no karma at all! 

In fact, no karma is involved in gaining atyanta-sukha, as K¤À¸a indicates here 
by the word sukhena, meaning ‘easily,’ without tears, without sweat, because this sukha 
is yourself. The self is Brahman  and atyanta-sukha is born out of the recognition of 
this fact. Naturally, then, it is gained easily, sukhena. 

Generally, in order to gain sukha, we have to do something that almost always 
involves some duÅkha  also. For example,  if you see a man packing and you ask him 
where he is going, he may say, ‘I am going to Hawaii. ’ When you ask him why, he will 
say, ‘To get some sukha.’ On the way to the airport, he runs into a traffic jam and 
becomes upset — duÅkha. On arriving at the airport, there are more problems — and 
more duÅkha. At the Hawaii airport, he finds that his baggage did not come — duÅkha . 
Even at the hotel, there is duÅkha  for him because the travel agency did not book a 
room for him as arranged. All the way, then, there is duÅkha — and for what? Just to 
gain a little sukha, to get some sun. And everyday he is there, it rains! On the day the 
sky clears, he has to catch a plane; his holiday is over. 
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This, then, is what we call alpa-sukha, so much effort, so much invested, and so 
much duÅkha for a little sukha. Whereas, here, how much effort is required, how much 
duÅkha  is there, for atyanta -sukha? All the way it is pleasant. Pleasantly, sukhena, the 
person discovers. The very inquiry is pleasant because the ¿¡stra  says you are the whole. 
It does not say that you are an idiot or a sinner, etc. It says that you are everything and 
that not seeing it is idiocy. Therefore, listening to the ¿¡stra is very pleasant indeed. No 
one else tells you that you are everything, that you are the whole. Only the ¿¡stra 
accepts you totally. The prophets and great gurus do not accept you. Your father and 
mother, having their own ends to accomplish through you, certainly do not accept you. 
Parents always want their children to be something other than what they are. Thus, no 
one accepts you totally except the ¿¡stra. 

THE VISION OF THE áËSTRA  

No theology accepts you either. Every theology condemns you and then tells you 
that it will save you. Everyone wants to save you, it seems; everyone wants to be a 
saviour to others. All religions and theologies are meant only for this purpose because, in 
their eyes, you are condemned, whereas the ¿¡stra says, ‘tat tvam asi — You are That.’ 
It does not say, ‘tat tvaÆ bhavi¿yasi — You will become That.’ When the ¿¡stra  says, 
‘tat tvam asi,’ it is total, absolutely total. It is not even a matter of acceptance; it just 
points out that you are the whole. Because this is its vision, the ¿¡stra  could not 
condemn you, even if it wanted to! 

You are the only satya  that is in the creation; there is nothing else, everything else 
being an¡tm¡ , dependent upon the ¡tm¡ alone. You are the only one who is 
self-existent, svataÅ siddha, and everything else is dependent upon the self-evident 
being that you are. Therefore, you are alw ays totally accepted by the ¿¡stra — at the 
beginning and at the end also. In the beginning, ¿¡stra  says mokÀa, liberation, is 
yourself, mokÀa  being in the form of knowledge of ¡tm¡ alone. The very starting point, 
then, is that you are already free, even though you do not know it. Therefore, the subject 
matter of the ¿¡stra is something that is already established, siddha-viÀaya , and gaining 
this knowledge is a gain of something that is already gained, pr¡ptasya pr¡ptiÅ , not the 
gain of something not yet gained, na tu apr¡ptasya pr¡ptiÅ. To begin this way is very 
pleasant indeed and the journey itself is also pleasant. 

Other kinds of sukha require effort and may not always be pleasant. Even going to 
heaven requires a lot of effort, according to the ¿¡stra . You have to spend a lot of time 
performing certain rituals properly, for which a lot of tears have to be shed, literally, 
since you have to sit before a fire to perform the rituals. Suppose, after having shed all 
these tears, you go to heaven, you gain heav en sukha. How long will you enjoy this 
sukha? Heaven sukha  is also comparative sukha , heaven being just another place in 
which you cannot stay forever. There comes a time when you have to leave. Therefore, 
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sukha that one gains in heaven is anitya-sukha, non-eternal sukha , that requires a lot of 
effort to gain. 

ALL DESIRES ARE FOR ËTMË ALONE  

But, here, there is no effort; it is all sukha. This may seem a little silly or overly 
simplistic, but that is how it is. When you do a right-about-turn, your entire logic also 
reverses. Generally, all our desires are for an¡tm¡, not for ¡tm¡. Even heaven, svarga , 
is an¡tm¡ , not oneself, not I. Whenever you say, I am going to reach somewhere or gain 
something, the object to be gained or reached is an¡tm¡ , like heaven, money, or 
anything that you want. 

All the an¡tm¡s, are for ¡tm¡ alone. To gain sukha  is for ¡tm¡, for my 
happiness, for my welfare, for my experience of something, I want this or that, I want to 
go here or there — all of which are an¡tm¡ for the sake of ¡tm¡. Thus, there is always 
this connection between ¡tm¡ and an¡tm¡ , and as long as the connection is a desirable 
one, there is some kind of sukha, but it is always anitya, non-eternal. 

It is this an¡tma -icch¡, desire for an¡tm¡, that you give up and, in its place, you 
choose ¡tma -icch¡. An¡tm¡ -icch¡ and ¡tm¡-icch¡ are opposites and are, therefore, two 
different things. Ëtma-icch¡ is the right-about-turn, wherein you have a desire for the 
very ¡tm¡  itself. Being a right-about-turn, the logic that was applicable to an¡tma -icch¡ 
is not applicable at all to ¡tma-icch¡, ¡tm¡ being accomplished already. Ëtm¡  is; you 
are not going to create a new ¡tm¡. 

ËTMË IS ETERNALLY PRESENT  

Nor are you going to polish the ¡tm¡. It is not that ¡tm¡ is covered and needs to 
be cleaned up so that its original colour will shine through. Ëtm¡ is never coloured; it is 
always self-shining, nitya -prasiddha. Because it is eternally present, it is never covered 
by anything. The only covering possible, if the word is to be used at all, is igno rance. 
And ignorance is not something that is scraped off; ignorance just goes in the wake of 
knowledge, which is why K¤À¸a says that, without effort, the meditator gains the sukha 
that is his or her nature. 

A sukha that is born out of contact with an¡tm¡ is anitya, non-eternal, whereas 
the sukha born out of the knowledge of Brahman is nitya , eternal. Ëtm¡  contacting 
Brahman  means yourself contacting Brahman in terms of recognising Brahman. Thus, 
saÆspar¿a is used here only to point out that this is not like any other spar¿a, meaning 
‘contact’ the context here being that the recognition that ¡tm¡ is Brahman takes place, 
because of which one gains nitya-sukha without any effort. 

In this verse, it is said that the j¢va recognises and gains the sukha and in the 
previous verse it was said that the sukha  reaches the j¢va. K¤À¸a explains it in this way 
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because the j¢va  is sukha-svar£pa. There is no kart¤-karma difference because there is 
no kart¡ and no karma ; there is only ¡tm¡ . Nor is there any reaching. There is  only the 
dropping of ignorance and error, which is why it can be explained either as sukha 
reaching the person or the person reaching sukha. Ënanda  approaching the yog¢ and the 
yog¢ gaining ¡nanda  are one and the same.  

THERE IS ONLY ONE TRACK — JØËNA  

In all of this, one must be very clear that yoga  is not something independent of 
knowledge. There is no yoga  track by which you come to gain this sukha. Nor is there a 
karma track, bhakti track, or any other track, each track leading to the goal. There is 
only the track of jµ¡na. Here in this chapter, yoga  is dhy¡na, the track of jµ¡na, 
consists of knowledge, alone. To pursue knowledge, you can follow all kinds of yoga  — 
aÀ¶¡´ga -yoga, karma-yoga, etc. These disciplines will definitely be useful because you 
have to become a vigata-kalmaÀa. Therefore, you have to live a life of dharma, which 
implies a certain attitude called karma-yoga . This attitude includes bhakti, prayer, 
devotion, etc., all of which are useful for gaining jµ¡na. 

In this pursuit one uses whatever is required, but the track is one and the same. 
There is no other track. Since this is how it is, what else can you do? Ëtm¡  is Brahman 
and the problem is one of ignorance. Thus, the only track open to us is knowledge. The 
knowledge of the oneness of Brahman  is the end result of the practice of contemplation. 
Therefore, let there be no confusion about there being any other track. The yoga  
discussed in the G¢t¡  has its results in jµ¡na alone. It begins with jµ¡na and ends with 
jµ¡na. 

Before contemplation, nididhy¡sana , there is ¿rava¸a , listening to the vision of 
the ¿¡stra  that says ¡tm¡  and Brahman  are one. Therefore, nididhy¡sana is to make 
this vision clear of any obstacle.  

Further, K¤À¸a  says: 

∫…¥…«¶…⁄i…∫l…®……i®……x…∆ ∫…¥…«¶…⁄i…… x… S……i®… x…* 
<«I…i…‰ ™……‰M…™…÷HÚ…i®…… ∫…¥…«j… ∫…®…n˘∂…«x…&** 29 ** 
sarvabh£tastham¡tm¡naÆ sarvabh£t¡ni c¡tmani 
¢kÀate yogayukt¡tm¡ sarvatra samadar¿anaÅ Verse 29 

™……‰M…-™…÷HÚ…i®…… yoga-yukta-¡tm¡ — one whose mind is resolved by this contemplation; 
∫…¥…«j… sarvatra —everywhere; ∫…®…n˘∂…«x…& sama-dar¿anaÅ  — one who has the vision of 
sameness; +…i®……x…®…¬ ¡tm¡nam — the self; ∫…¥…«-¶…⁄i…∫l…®…¬ sarva-bh£tastham — abiding in 
all beings; ∫…¥…«¶…⁄i…… x… sarva -bh£t¡ni — all beings; S… ca  — and; +…i®… x… ¡tmani — in the 
self; <«I…i…‰ ¢kÀate — sees  
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One whose mind is resolved by this contemplation, who has the vision of 
sameness everywhere, sees the self abiding in all beings and all beings in 
the self. 

Here, K¤À¸a says that the yog¢ , the meditator, sees the self, ¡tm¡nam  ¢kÀate, 
mean ing that he or she knows the self. And what self does this person see? Everyone 
knows oneself as a person having a history, a biography, which is identical with the 
physical body and the experiences one has had. 

This body is connected to some other bodies and therefore, there is a brother, 
sister, son, daughter, or someone else. Generally, then, this self that is known is 
connected to a given physical body, as a person who abides in that body.  

Whereas the yog¢  being discussed in this verse recognises himself or herself as the 
self that abides in all beings — sarva-bh£tastham ¡tm¡naÆ pa¿yati. And it is not just 
that; all the beings have their being in himself or herself alone — sarva-bh£t¡ni ca 
¡tmani. Thus, ¡tm¡  runs through everything and, at the same time, everything is in 
¡tm¡. And who is it that sees this? Yoga-yukta -¡tm¡, one whose mind is resolved by 
contemplation, who has achieved success in this contemplation. 

THE SAMENESS THAT IS IN EVERYTHING  

Such a person is also sarvatra  sama -dar¿anaÅ , one who sees the sameness, 
sama  that is ¡tm¡, in everything. In other words, there is an appreciation, a vision, of 
that which is always the same in all beings. In all beings, in everything, there is 
something without any special attribute, nirvi¿eÀa , and there is something peculiar to 
each, vi¿eÀa. We see this nirvi¿eÀa and vi¿eÀa  in different types of golden ornaments — 
chains, bangles, rings, and so on. In all of them there is one thing that is nirvi¿eÀa – 
gold; while the particular form such as chain, etc., is vi¿eÀa. 

Although gold is also an attribute, this example illustrates the point being made 
here. With reference to all these chains, bangles, and rings, there is something common 
in all of them, something nirvi¿eÀa, something that is the truth, satya, of all of them — 
gold. There are many vi¿eÀas — all the various names and forms, n¡ma -r£pa . The 
attributes, chain, bangle, ring, etc., have their existence in the satya , gold. 

Similarly, all n¡ma -r£pas have their basis, their truth, their existence, satya , in 
¡tm¡, i.e., Brahman  and that ¡tm¡ , Brahman I am. The one who knows the nirvi¿eÀa , 
that is free from attributes, the satya in everything, sarvatra , that, which lends its 
existence to all names and forms, is called sarvatra sama -dar¿anaÅ. Wherever the 
person looks, he or she sees Brahman. 
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CONTEMPLATION IS THE APPRECIATION OF WHAT IS BEING SAID HERE 

There is no real looking implied here. What is meant is that, for this person, there 
is no ignorance about the self. The vision of the person is that the self is in all beings and 
all beings are in the self. This vision, the vision of Ved¡nta, described in its entirety in 
this verse and the next two verses, is what is referred to as the knowledge. In fact, these 
three verses lend themselves to contemplation because cont emplation is primarily the 
appreciation of what is being said here. 

The meaning of the word ‘I,’ is not exactly as we understand it to be. It is not this 
physical body-mind-sense-complex. When you say, ‘This is my body, my mind, my 
senses,’ you become som eone who abides in the body-mind-sense-complex. For this, 
you require no special knowledge; in fact, it is very common for people to take 
themselves in this way. And, not only do you take yourself to be someone who abides in 
the body-mind-sense-complex, you also take the body, mind, and senses to be yours, 
which is why you say, ‘This is my body, my mind, my senses.’ 

Similarly, when you say, ‘I am fat,’ the body itself becomes the ‘I.’ When you say, 
‘I am restless,’ the mind becomes the ‘I,’ and when you say, ‘I am tired,’ the pr¡¸a  
becomes the ‘I.’ This makes it possible for us to have two situations here — either the 
physical body itself is ¡tm¡  or ¡tm¡ abides in the body. Both are being negated here. 
This ¡tm¡ that you talk about is the ¡tm¡ that abides in all beings — sarva bh£tastha, 
not just in one bh£ta , in one body. 

HOW CAN I RECOGNISE ËTMË WHEN IT IS NEVER AN OBJECT?  

And how do you appreciate this sarva -bh£tastha-¡tm¡? Since ¡tm¡ never 
becomes an object, you cannot see it like you can see the string that runs through 
different beads, thereby holding them together. Because you can see both the beads and 
the string, you can say that the string is sarva-bh£tastha , the beads being all the bh£tas. 
The string is not just in one bead; it runs through all the beads. Even if the beads are of 
different shapes, colours, and value, all of them are run through by one string. Here, both 
the beads and the string are objects. Both of them are an¡tm¡. 

Although this illustration is used to explain sarva-bh£tastha-¡tm¡ , like any 
illustration, it is subject to defect. The defect here is that both the beads and the string are 
an¡tm¡ . As an object perceived by you, the string is an¡tm¡, and so are the beads. Even 
if the string is not seen by you because the beads are strung so closely together, you can 
infer that the string is there. Thus, the string is an object inferred by you. Whether an 
object is perceived or inferred, either way it is an object known by you and is, therefore, 
an¡tm¡ . 

But, here, how does the one who recognises the ¡tm¡  in all beings, recognise it? I 
recognise the various beings, but if I recognise in all of them one ¡tm¡ , ¡tm¡ becomes 
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an object of recognition. Ëtm¡  can never be recognised as an object. How, then, is this 
statement, sarva-bh£tastham ¡tm¡nam ¢kÀate, to be understood? 

Ëtm¡ is only one and that is ‘I.’ There is no other ¡tm¡  because everything else is 
an¡tm¡ . If we define ¡tm¡ as one thing referred to as the first person ‘I,’ then 
everything that is evident to this ¡tm¡ becomes an¡tm¡. Therefore, is there not some 
difficulty here? How am I to recognise ¡tm¡  in all these an¡tm¡s? 

This problem arises because this ¡tm¡ that I recognise as myself is not only in my 
physical body. It is not in any one physical body alone. When you associate it with one 
body, it becomes aha´k¡ra, the ‘I’ notion. It becomes the j¢va , the individual. Then you 
go one step further and recognise the j¢va as pure caitanya, pure consciousness, alone. 
Then everything else in the world, all the beings, all the minds, etc., have their being in 
that consciousness, which has no particular location. 

CONSCIOUSNESS, ËTMË, IS NOT LOCATED ANYWHERE 

If consciousness had a location, then it would be located only in living beings. In 
other words, consciousness would be here in one living being and at another place in 
another living being. Then how would we recognise the one that is present in all these 
beings? Between two beads we can see or infer there is string; this is how we know that 
the string obtains in space also. But if consciousnes s had a particular location, how could 
we recognise it? There is no way to recognise consciousness, ¡tm¡, except by 
understanding that it has no location. It is not located anywhere. 

Location itself is always in terms of spatial inquiry. The very concept of location is 
based upon the various forms that you see abiding in a space context. You see one object 
existing in one place, ‘place P,’ another object existing in ‘place P1,’ and between them 
there is space. Therefore, you say, ‘This object is located her e and that object is located 
there.’ The location for two objects not being the same, you ask where particular objects 
are located or from where a certain person comes, etc. 

A physical body definitely has a location; it has to be located. Even concepts have 
their own location. And, if you analyse the location of all these, you will find that they 
exist within the framework of time and space alone. All concepts, time-space concepts 
and objects within time-space concepts, exist where? That in which they are located is 
¡tm¡, consciousness, called sarva -bh£tastha-¡tm¡ , the self or the truth of all beings. 

TIME AND SPACE ALSO HAVE THEIR EXISTENCE IN ËTMË  

Why? Because ¡tm¡  is not located in any one particular place. To understand this 
is to have an appreciation of nirvi¿eÀa -caitanya , attribute-free consciousness, which is 
the svar£pa, the nature, of ¡tm¡. NirviÀeÀa-caitanya is not located in time or space 
because time and space are not absolutes existing parallel to ¡tm¡. Time and space have 
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their existence in the being that is caitanya. Consciousness, cit, is the being, the 
existence, sat — sat is cit , cit is sat. And in this sat-cit-¡tm¡, all beings have their 
existence.  

Consciousness has no particular location in living beings because, wherever there 
is a mind, consciousness is manifest there and where there is no mind, consciousness is 
not manifest. There is nothing more to it than that. Therefore, manifest consciousness is 
seen as though it is a conscious being. A thought, a certain response on the part of the 
person, is manifest and from this you may say that the person has consciousness. In fact, 
this is not the way to look at it. The object of such an inference is an¡tm¡ . Whatever 
you infer is an¡tm¡ alone. 

The caitanya has no location whatsoever; in caitanya everything is located. If this 
is understood, then wherever there is a being, the being has its being in the self. The self 
is the basis, adhiÀ¶h¡na, for all beings. All beings have their adhiÀ¶h¡na, their basis, in 
the self alone. Therefore, the self runs  through any being that you think about and that 
being is sustained, vivified, by this same self alone. In this way, ¡tm¡ becomes the 
adhiÀ¶h¡na, the basis, for any bh£ta . Being limitless, ¡tm¡  is not bound by time or 
space. And, in this limitless consciousness alone, all beings have their being, their 
existence. Each one of them has its adhiÀ¶h¡na, its basis, in ¡tm¡  and therefore, in ‘I,’ 
aham. Aham, ¡tm¡ , is not the self of any one being; it is the self that abides in all 
beings — sarva -bh£tastha-¡tm¡ . 

THE RESOLUTION OF ALL BEINGS INTO THE SELF BY KNOWLEDGE 

The other statement in this verse, ‘sarva-bh£t¡ni ca ¡tmani ¢kÀate,’ is also 
important. It means ‘and (the meditator) sees all beings in the self.’ How? This is what is 
meant by resolution. To understand this, let us look at the different types of resolution or 
dissolution, called laya  or pralaya. 

One type of laya  is called nitya -laya , the resolution that takes place daily when 
you go to sleep. Everything is resolved into yourself — all your projections , your 
experiences, the world and all its beings — all of them resolve into yourself alone in 
sleep. This is called nitya-laya , daily dissolution.  

Then there is mah¡-pralaya , cosmic dissolution, referred to by the expression 
s¤À¶i-sthiti-pralaya , the creation, sustenance, and dissolution of the world itself. This 
type of laya is like deep sleep but with reference to the total, the cosmos, rather than to a 
given individual. Nothing is really lost in these two types of dissolution since everything 
is merely in its unmanifest condition and when it manifests again it is just as it was 
before. When you come back from sleep, you are as you were before and everything else 
comes back in the same form also. Similarly, after mah¡-pralaya , the creation also 
comes back exactly as it was before and can therefore, be considered an extension of the 
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deep sleep condition alone. Because these manifest and unmanifest conditions form a 
cycle, nothing is really lost. 

From a manifest condition to an unmanifest condition is called pralaya , 
dissolution or resolution; and from the unmanifest condition to a manifest condition is 
called s¤À¶i, creation. And the continual change that the manifest form undergoes is 
called sthiti, sustenance, wherein the same manifestation seems to appear but with 
certain changes. Sthiti is not a stationary condition; it is time-bound and always 
changing. Everything is always in a state of flux, but still recognisable. 

Even though constantly changing, the same mountain is recognised by you, the 
same sun, the same moon. Meeting an old friend after ten years, you recognise the 
person in spite of the changes that have taken place in each of you. If, moment to 
moment, things were to change in such a drastic way that you could not recognise them 
at all, there would be continuous dissolution, pralaya , and no sthiti at all. Continuous 
dissolution and continuous creation is meaningless. There is, then, a recognisable sthiti, 
sustenance, in spite of the changes taking place. 

The sun itself is imploding all the time and thus is not exactly the same sun that 
you just saw a minute before. It may run out, too. In the same way, nothing remains the 
same; everything is constantly changing. There is creation, s¤À¶i, constant change within 
itself, sthiti, and dissolution, pralaya. This s¤À¶i-sthiti-pralaya  cycle is nothing but the 
manifestation and unmanifestation of consciousness, ¡tm¡ . 

MOKâA IS ALSO DISSOLUTION 

A third type of pralaya  is called atyanta -pralaya, total dissolution, and is what 
we call mokÀa. Atyanta-pralaya  or mokÀa does not involve any kind of disappearance. 
You look at the same object and resolve it in the appreciation of its cause, the truth of the 
object, satya -vastu. For example, when you see a thousand pots all born of clay, you 
resolve all of these objects by appreciating clay as the satya of every pot. Then there is 
mah¡-atyanta-pralaya . 

When all names and forms, with their various distinct features, go into a state of 
unmanifest condition, it is called either laya  or pralaya . This means that it is either  
nitya -laya  or mah¡-pralaya. Whereas, here, without changing any object, things are as 
they are, but at the same time, they are envisioned by you as non-separate from the 
cause, brahma -¡tm¡. This particular vision is unfolded in this verse by the words — 
sarva -bh£t¡ni ca  ¡tmani ¢kÀate. 

Ved¡nta reveals the cause, k¡ra¸a , of everything as satya and the effect, k¡rya , 
as mithy¡ . This particular analysis is therefore, called k¡ra¸a -k¡rya-v¡da , cause-effect 
analysis. In fact, there is no real k¡ra¸a or k¡rya  because one of them becomes mithy¡ . 
This means that the status of being a k¡ra¸a is also incidental. Everything that is here is 
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satya -brahma alone. Knowing this, you look at the world, the same world, with a 
different buddhi. You look at it as the puruÀa, ‘I,’ the cause. Therefore, the entire 
creation is only in terms of subtle and gross bodies — s£kÀma-sth£la -¿ar¢ras. These 
alone are created, whereas ¡tm¡, being timeless, is not created. Uncreated, ¡tm¡ is the 
truth of everything, satya-vastu, the basis, adhiÀ¶h¡na, of any creation that may be 
there. Ëtm¡ is the very basis for the vision implied by the words in this verse — 
sarva -bh£tastham ¡tm¡naÆ sarva -bh£t¡ni ca ¡tmani ¢kÀate. 

Here, a problem can arise. Wherever there is adhiÀ¶h¡na , a confusion is possible 
between the basis, ¡¿raya , and the based ¡¿rita. For example, when I say, ‘On the rope 
is a snake’ or ‘On the gold is a chain,’ you may think that the snake is actually lying on 
the rope or the chain is actually sitting on top of the gold. This would mean that the rope 
and the snake, or that the gold and the chain are two different things, when in fact they 
are not. This is just a way of describing something wherein there are apparently two 
objects, but in fact, there is only one. When we talk about the snake on the rope, or the 
chain on the gold, one object is the adhiÀ¶h¡na , the basis, and the other is something 
that is based, dependent on this, adhiÀ¶h¡na , basis. 

BETWEEN ËTMË AND THE WORLD THERE IS NO BASIS-BASED RELATIONSHIP  

Thus, we see that this basis -based relationship generally implies two different 
things. Here too, the jagat, the world, all the beings, sarva -bh£t¡ni, are based upon 
¡tm¡; and this is called sarva-bh£tastha -¡tm¡, the ¡tm¡ that is the adhiÀ¶h¡na for all 
beings. Even so, this is not a basis-based relationship. Such a division is not there 
because all the bh£tas are non-separate from ¡tm¡ , which is why K¤À¸a  says here, 
sarva -bh£t¡ni ¡tmani ¢kÀate. The person, the sarvatra sama -dar¿¢ — the one who 
sees the sama, ¡tm¡, in everything — recognises  all beings as non-separate from the 
param¡tm¡, just as he or she sees the clay in the pots and the gold in the chains. 

Seeing all beings, time, space, everything, in ¡tm¡ is called atyanta-pralaya , a 
dissolution of the difference between objects and their cause. Atyanta -pralaya is not the 
dissolution of the world; it is the dissolution of the difference between the world and its 
k¡ra¸a , a difference born out of pure ajµ¡na, ignorance. This difference, division, is 
resolved in the vision that, whatever that is here is non-separate from ¡tm¡ that is 
Brahman . 

™……‰ ®……∆ {…∂™… i… ∫…¥…«j… ∫…¥…» S… ®… ™… {…∂™… i…* 
i…∫™……Ω∆˛ x… |…h…∂™…… ®… ∫… S… ®…‰ x… |…h…∂™… i…** 30 ** 
yo m¡Æ pa¿yati sarvatra sarvaÆ ca mayi pa¿yati 
tasy¡haÆ na pra¸a¿y¡mi sa ca me na pra¸a¿yati Verse 30 
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™…& yaÅ — the one who; ®……®…¬ m¡m — Me; ∫…¥…«j… sarvatra — everywhere (in all beings); 
{…∂™… i… pa¿yati — sees; ®… ™… mayi — in Me; S… ca — and; ∫…¥…«®…¬ sarvam — everything 
(all beings); {…∂™… i… pa¿yati — sees; i…∫™… tasya — for him (or her); +Ω˛®…¬ aham — I;  
x… |…h…∂™…… ®… na pra¸a¿y¡mi — am not remote; ∫…& saÅ — he (or she); S… ca — and; ®…‰ me 
— (from) Me; x… |…h…∂™… i… na  pra¸a¿yati — is not remote  

The one who sees Me in all beings and sees all beings in Me, for him (or 
her) I am not remote and he (or she) is not remote from Me. 

The vision of ¡tm¡  given in the previous verse is restated, using a different 
language, in the first line of this verse. The earlier expression, ‘sarva -bh£tastham 
¡tm¡nam,’ is put into the first person here — the one who recognises Me in all beings, 
yaÅ m¡Æ pa¿yati sarvatra. 

‘Me’ does not, of course, refer to the person, occupying the driver's seat of 
Arjuna's chariot, named K¤À¸a . Seated in the chariot, the person, K¤À¸a , seems to have 
a definite location and, yet, when talking to Arjuna, he refers to himself as one who is 
everywhere, sarva -bh£tastha-¡tm¡. Wherever there is a bh£ta, a being, it has its being 
in Me alone. This ‘Me’ is ¡tm¡ . 

Thus, by replacing the words ‘sarva -bh£tastha-¡tm¡nam’ with m¡m, meaning 
Ì¿vara, K¤À¸a quietly brings out the non-difference between Ì¿vara and the individual, 
j¢va. The one who sees Me, Ì¿vara, in all beings, meaning as the adhiÀ¶h¡na , the basis, 
of all beings, knows himself or herself to be that same Ì¿vara , param¡tm¡, being non-
separate from  ¡tm¡ . 

K¤À¸a  also says here that everything is in Me alone — sarvaÆ ca  mayi eva . I am 
the k¡ra¸a, the cause, for everything. I am the adhiÀ¶h¡na  for everything, the basis for 
everything. Thus, the person being discussed here recognises himself or herself in all 
beings and all beings in the self alone. The only difference between this verse and the 
previous verse, then, is that the word ¡tm¡ has been replaced by the first person, m¡m, 
‘Me.’ Between the ‘Me’ in the present verse and ¡tm¡ in the previous verse, there is no 
difference whatsoever. One who sees ¡tm¡  in everything and everything in ¡tm¡ 
recognises Ì¿vara , ‘Me,’ in everything and everything in ‘Me.’ I am the one who is the 
basis of all beings and in me all the beings have their being, their existence.  

CAN ÌáVARA BE A SEPARATE ENTITY? 

Between Ì¿vara , K¤À¸a, and j¢va , the individual, there is no difference 
whatsoever. Is there another Ì¿vara? Since Ì¿vara is everything, how can he be separate 
from consciousness, caitanya , that is the ¡tm¡? If caitanya -¡tm¡ is limitless, i.e., 
Brahman , then, there is no way another being called Ì¿vara can be standing separately 
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somewhere. If this were the case, Ì¿vara would become just another guy! Then there 
would be a difference between j¢va and Ì¿vara  that could never be resolved. 

There are various contentions in terms of Ì¿vara , the Lord, and the individual, 
which have to be analysed to see if there is any truth in them. Suppose you say, as some 
do, that the Lord is everywhere and I am a fraction of that Lord. Does this mean that all 
these fractions together make the Lord? If not, what does it mean? Which is the fraction, 
please tell me. Is your physical body the fraction? Is your mind the fraction? Or is 
¡tma -caitanya  the fraction? And, in all of this, what is dependent on what? What is the 
reality of what? 

What is the reality of this physical body, this mind, etc.? When you analyse them 
all, you find only one existence, satya, and the svar£pa of this satya is nothing but 
paraÆ brahma , which is caitanya -¡tm¡. When the ¿¡stra talks of Ì¿vara , it is from 
one particular standpoint. All that is there is Parame¿vara  alone; j¢va is also just a 
standpoint. Only from a particular standpoint is there a difference between j¢va and 
Ì¿vara — from the standpoint of the up¡dhi, there is j¢va  and there is Ì¿vara . The 
resolution of the two takes place only in the appreciation of the essential param¡tm¡, 
the satya-vastu . 

Therefore, when the Lord says, ‘I am the Lord — aham ¢¿varaÅ’ and the j¢va 
says, ‘I am an individual — ahaÆ j¢vaÅ,’ the aham is common and the difference is 
mithy¡ , meaning that it is entirely dependent upon satya . The problem is the difference 
because, being dependent upon satya, mithy¡  is not another thing. The whole jagat is 
mithy¡ , depending upon the satya-vastu  for its existence, and the satya -vastu is what is 
referred to by everyone as ‘I,’ aham. Therefore, anyone who says ‘I,’ including a 
mosquito, is paraÆ brahma alone. You are not ‘I’ and paraÆ brahma, you are only 
paraÆ brahma . 

Even the person who does not know is paraÆ brahma . The statement, tat tvam 
asi, means you are paraÆ brahma right now; it is not something that you become later. 
áruti does not say, ‘Ye shall become.’ It says, ‘That thou art — tat tvam asi.’ This 
sentence is possible only when the self is already Brahman , which is the vision unfolded 
in the previous verse and restated in the first line of the present verse; the one who sees 
Me in all beings and all beings in Me — yaÅ m¡Æ pa¿yati sarvatra , sarvaÆ ca  mayi 
pa¿yati. 

This person is one who has the vision of the oneness of ¡tm¡. Seeing ¡tm¡  in all 
beings and all beings in ¡tm¡ is the vision. 

THE RESULT OF THE VISION 

And what is the result of this vision? Here, K¤À¸a  uses the first person. Here the 
first person indicates that K¤À¸a is talking as Ì¿vara . He says, ‘For the person having 
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this vision, I will not become remote — tasya ahaÆ na pra¸a¿y¡mi,’ meaning that, ‘I 
will no longer be something known only indirectly to the person.’ Why? Because Ì¿vara 
is ¡tm¡ . I do not become an indir ect object of worship that is sitting somewhere. I do not 
become someone who is away from the person, because, Ì¿vara is oneself, ¡tm¡ . 

And not only that — the person also does not go away from Me — sa  ca me na 
pra¸a¿yati. I do not become remote for the person and the person does not go away 
from Me. This fact was already there, but previously the person did not know it. And 
now he or she knows. This is not something that just happened because of some 
interference on the part of the Lord. It was true before and it is true now. All that has 
happened is that the person did not know it before and now he or she knows. The person 
now sees himself or herself in all beings and all beings in the self. A person of this vision 
never goes away from Me, meaning there is no distance between Me and the person. 
Neither the person goes away from me nor I go away from the person. I do not become 
remote for the person and he or she does not become remote for Me. 

This means that previously there was a certain remoteness and Ì¿vara , 
param¡tm¡, was something that was sought after. Ì¿vara was someone whose grace 
was invoked, etc. Now all the prayers and rituals have paid off. The payoff is the vision 
that between j¢va and Ì¿vara  there is no difference. The difference is all resolved. This is 
what is meant here by the statement — tasya  ahaÆ na  pra¸a¿y¡mi. I do not become 
something that is away for this person nor is the person away from Me. 

The Lord is usually presented as though he is behind a veil, and that, he can see us 
but we cannot see him. Therefore, the Lord is someone who always seems to be looking 
into your private affairs. But, here, in this verse, K¤À¸a  is saying that the Lord has no 
veil or cover, that prevents you from seeing him. Ignorance is the only veil there is and 
that covering has already been removed. Therefore, there is no obstacle; there is only one 
vision, the vision of the para-¡tm¡ , the whole. Everything resolves into this one ¡tm¡ 
alone. 

I AM EVERYTHING 

Elsewhere, áa´kara says, ‘In half a verse I shall explain what has been said 
before by millions of words and texts — ardha-¿lokena pravakÀy¡mi yaduktaÆ 
grantha -ko¶ibhiÅ .’ And, having already used one half of a verse to say this much, he 
completes the verse by saying, ‘Brahman is satya and the whole world, jagat, is 
mithy¡  — brahma satyaÆ jagan mithy¡ ,’ and ‘J¢va is non-separate from Brahman 
— j¢vaÅ brahmaiva  na aparaÅ’ This means that the body, mind, and senses are also 
mithy¡ . And the j¢va  that is other than the physical body, mind, and senses, that is ¡tm¡, 
is Brahman. This means that, I am everything — idaÆ sarvam aham asmi. 

This vision, then, is the vision that resolves the difference between the j¢va and 
Ì¿vara, which is why Ì¿vara  is never remote from you nor are you ever away from Him. 
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There is no difference other than what is caused by ignorance. Ignorance being removed, 
all that is there is one flame of consciousness in which everything exists — everything 
that is inquired into, everything that is not inquired into, the known and the unknown, all 
exist in ¡tm¡ , alone. The ¡tm¡ of Ì¿vara and the ¡tm¡ of the j¢va  is one and the same 
¡tm¡  whose svar£pa  is consciousness. This consciousness, this ¡tm¡ , alone is 
self-existent, the whole, which is Ì¿vara, which is the j¢va. 

Further, K¤À¸a contiues: 

∫…¥…«¶…⁄i…Œ∫l…i…∆ ™……‰ ®……∆ ¶…V…i™…‰EÚi¥…®……Œ∫l…i…&* 
∫…¥…«l…… ¥…i…«®……x……‰% {… ∫… ™……‰M…“ ®… ™… ¥…i…«i…‰** 31 ** 
sarvabh£tasthitaÆ yo m¡Æ bhajatyekatvam¡sthitaÅ 
sarvath¡ vartam¡no'pi sa yog¢ mayi vartate Verse 31 

™…& yaÅ — the one who; BEÚi¥…®…¬ ekatvam — oneness; +…Œ∫l…i…& (∫…x…¬) ¡sthitaÅ (san) — 
having gained; ∫…¥…«-¶…⁄i…- Œ∫l…i…®…¬ sarva -bh£ta -sthitam — abiding in all beings; ®……®…¬ m¡m 
— Me; ¶…V… i… bhajati — gains (the vision); ∫…& ™……‰M…“ saÅ  yog¢  — that yog¢; ∫…¥…«l…… 
sarvath¡ — in whatever way; ¥…i…«®……x…& vartam¡naÅ  — remaining; + {… api — even; ®… ™… 
mayi — in Me; ¥…i…«i…‰ vartate — abides  

The one who gains (the vision), having gained the oneness of me abiding 
in all beings, that yog¢  abides in Me whatever he (or she) does. 

This verse continues to discuss the person who has the vision of the oneness of 
¡tm¡ in all beings, who knows that ¡tm¡  is himself or herself alone, and is therefore, not 
separate from Ì¿vara . Such a person knows himself or herself to be Ì¿vara in fact. All 
this is restated here.  

‘M¡Æ sarva-bh£ta -sthitaÆ yo bhajati’ — this refers to the one who gains the 
vision, i.e., the one who has this vision of Ì¿vara  as that, which abides in all beings. 
Therefore, the self is non-separate from Parame¿vara. The vision that is gained is in 
terms of the oneness of ¡tm¡ — the oneness of ¡tm¡ that is never divided, that is the 
undivided whole. And the one who recognises Ì¿vara in this undivided form, ekatvam 
¡sthitaÅ, the one who gains this vision of Ì¿vara , that yog¢ , however he or she may live, 
remains with Ì¿vara  — sarvath¡ vartam¡naÅ api saÅ yog¢ mayi vartate. Thus K¤À¸a 
says, ‘The person remains in Me alone.’ 

This verse answers the question of whether, having gained the vision, it can ever 
be lost. I am often asked, ‘Swamiji, suppose a person gains this vision, is it not possible 
that living in the day-to-day world of duality, the person can lose the ¡tm¡? ‘No!’ K¤À¸a 
says here. Whatever the person does, whatever happens to the person, seeing, hearing, 
talking, walking, in whichever way he or she happens to live, whether as a brahmac¡r¢, 
a g¤hastha, or a sanny¡s¢, whether a man or a woman, young or old — sarvath¡ 
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vartam¡naÅ api — the vision remains. The stage of life the person is in or the 
profession he or she happens to be pursuing is all because of the person's pr¡rabdha. In 
fact, there is nothing wrong for the person and there is nothing right either. 

FOR THE PERSON WHO HAS THE VISION, áËSTRA IS NO LONGER APPLICABLE  

Whatever the ¿¡stra says with reference to dharma  and adharma  no longer 
applies to the person who is above dharma and adharma . This must be clearly 
understood. The person is free and therefore, called mukta, nitya-mukta, one who is 
always free. This free person never goes away from Me. Never again do I become 
remote for the person because one can never be away from oneself. 

Even now, I am not away from the truth of myself, sat-cit-¡nanda-¡tm¡. Only 
ignorance can keep me away and, for the person being discussed here, ignorance is gone. 
Therefore, wherever the person is, whatever he or she is doing — sarvath¡ vartam¡naÅ 
api — the person remains in Me, oneself, alone — mayi vartate. There is no moving 
away from Me for the person who is a j¢van-mukta i.e., living, the person is liberated. 
This liberation, mokÀa, is the phala , the result of this vis ion, this knowledge of ¡tm¡. 

WHEN YOU 'BELIEVE' IN ÌáVARA, HE IS REMOTE  

The conclusion here, then, is that Ì¿vara  is not something remote from oneself — 
Ì¿varaÅ na parokÀaÅ. ParokÀa is what is inferred, believed, or presumed. You have a 
presumption that there is an Ì¿vara, which amounts to a belief because there is no 
verifiable proof. And, as long as existence of Ì¿vara  is simply a belief, Ì¿vara  is remote, 
something that exists for you indirectly, i.e., parokÀa, because it is a belief. 

Similarly, if you say that a tree exists, but you do not directly see it, it is parokÀa . 
For example, by seeing smoke, you can assume there is fire, even though the fire is not 
directly seen by you. Any object whose existence is arrived at by you through inference 
is called parokÀa, indirectly known, for you. 

Whereas anything that is sensorily perceived — anything you see, hear, smell, 
taste, or touch — is called pratyakÀa. When I hold up a piece of crystal, knowing it is 
crystal it is pratyakÀa for me, but for you it will be parokÀa  if you do not know whether 
it is crystal or glass. You can infer it is crystal until you feel the weight of it and then you 
will know. The point to be understood here is what is directly perceived is called 
pratyakÀa  and what is indirectly arrived at is called parokÀa. 

Ì¿vara  cannot be pratyakÀa. If Ì¿vara could be directly perceived, it would mean 
that he is other than yourself — an¡tm¡. Ì¿vara  cannot be an¡tm¡ because he can 
never be an object for you. An¡tm¡  is entirely dependent upon caitanya , ¡tm¡ . If 
Ì¿vara were to become an¡tm¡, he would be mithy¡  and you, being ¡tm¡ , would 
become satya! Because Ì¿vara  cannot be an¡tm¡, he can never become pratyakÀa, an 
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object of your perception. Nor can he be inferred, inference being based on perception. 
Still, you believe that Ì¿vara  exists, which means Ì¿vara is parokÀa . 

The person who believes that Ì¿vara exists is called an ¡stika, one who believes. 
And, for the ¡stika, there is a pram¡¸a , a ¿¡stra , through which he or she comes to 
understand, comes to believe, that Ì¿vara exists. And because you believe, you give 
validity to the means of knowledge, the ¿¡stra , even though what is said is not 
verifiable. Because some supporting logic is available, you accept that Ì¿vara exists — 
and this belief, this acceptance, is parokÀa-jµ¡na , indirect knowledge. 

SELF-KNOWLEDGE IS IMMEDIATE KNOWLEDGE 

But the knowledge being discussed in this verse is not parokÀa-jµ¡na. The one 
who has gained the knowledge of ¡tm¡  is the one who has gained the knowledge of 
oneself. Such a person concludes, ‘I am everything. There is nothing separate from me.’ 
Here, when the Lord says, ‘Me,’ what is implied is pure consciousness, caitanya, which 
is paraÆ brahma, satya-jµ¡na-ananta-brahma , and everything else is dependent upon 
that. And this satya-jµ¡na -ananta-brahma, is ¡tm¡, oneself. Because there is no 
difference between Ì¿vara , Brahman, and myself, I never become parokÀa to him; nor 
does he become parokÀa  to me. This is what we call advaita , the non-difference, 
abheda , between Ì¿vara , and the j¢va. This identity between the j¢va  and Ì¿vara , 
j¢va-¢¿vara-aikya , was pointed out in the previous verse also.  

áa´kara  also points out in his commentary of the previous verse that ¡tm¡  never 
becomes parokÀa , Ëtm¡ is always free, nitya-mukta. There is no bondage for ¡tm¡ 
because there is nothing other than oneself; therefore, K¤À¸a says, ‘The person remains 
in Me alone — mayi eva  vartate. This means that once ignorance is no longer there, 
there is no question of the knowledge being lost. 

Knowledge of oneself, ¡tma-jµ¡na , is not memory-based. Only knowledge that is 
memory-based can be forgotten. Whatever you have, you can always lose. Memory is 
for me, ¡tm¡. Because memory is something I have, I can lose it. But, here, what is 
known is myself alone. The self - ignorance I had before is gone in the wake of 
knowledge wherein the self is equated with Brahman. Once gained, this knowledge is 
never lost. 

Unless ¡tm¡ becomes parokÀa, there is no question of the wise person being away 
from Me and ¡tm¡ can never become parokÀa  because it is nitya-aparokÀa, it is always 
directly known by you. Whether you are a confused person, a discriminating person, or a 
jµ¡n¢, ¡tm¡  is never parokÀa . SaÆs¡ra is directly known by the person; it is not 
something that is inferred. It is an experience for the person and, therefore, aparokÀa. As 
a saÆs¡r¢, ajµ¡n¢, ‘I am’ is aparokÀa ; and as a vivek¢ , jµ¡n¢ also ‘I am’ is aparokÀa . 
Therefore, ¡tm¡ is nitya-aparokÀa, always self-evident. 
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Being nitya -aparokÀa , ¡tm¡ is nitya -mukta , always liberated. Knowledge makes 
the person recognise the fact of being ever liberated. This is why the person is also called 
j¢van-mukta  — living, the person gains the knowledge that is liberation. Once this 
knowledge has been gained, let the person do whatever he wants, perform 
vaidika -karma  or not, teach or not teach. Let the person be in any stage of life and 
perform any action, he or she is still with Me alone. Even, for the sake of argument, if 
such a person were to commit murder, the person would not be away from Me because 
he or she is not a doer.  

The next question, of course, is ‘Could such a person commit such actions?’ ‘No!’ 
says K¤À¸a in the next verse. Wrong action is not possible for the person. 

+…i®……Ë{…®™…‰x… ∫…¥…«j… ∫…®…∆ {…∂™… i… ™……‰%V…÷«x…* 
∫…÷J…∆ ¥…… ™… n˘ ¥…… n÷˘&J…∆ ∫… ™……‰M…“ {…Æ˙®……‰ ®…i…&** 32 ** 
¡tmaupamyena sarvatra samaÆ pa¿yati yo'rjuna 
sukhaÆ v¡ yadi v¡ duÅkhaÆ sa yog¢ paramo mataÅ Verse 32 

+V…÷«x… arjuna  — O Arjuna!; ™…& yaÅ — the one who; ∫…¥…«j… sarvatra — everywhere; 
∫…÷J…®…¬ ¥…… sukham v¡ — either pleasure; ™… n˘ ¥…… n÷˘&J…®…¬ yadi v¡  duÅkham — or pain; 

+…i®…-+…Ë{…®™…‰x… ¡tma-aupamyena — taking oneself as an example (basis); ∫…®…®…¬ samam 
— the same; {…∂™… i… pa¿yati — sees; ∫…& saÅ — that; ™……‰M…“ yog¢ — yog¢ ; {…Æ˙®…& paramaÅ 
— the most exalted; ®…i…& mataÅ — is regarded  

If one who, taking oneself as an example (basis) in all situations sees 
either pleasure or pain as the same, that yog¢, O Arjuna , is regarded as 
the most exalted. 

Here, K¤À¸a obviates the problem of whether the wise person can perform any 
action of adharma, by showing that there is no way of his doing that. For such a person, 
¡tm¡, oneself, is the upam¡ , the example. The self itself becomes the example — ¡tma- 
aupamyam. 

One who is oneself as an example sees that which is equal in all beings, sarvatra 
samaÆ pa¿yati, as being equal to oneself alone. The person does not look upon others 
from any other matrix except himself or herself alone. With reference to all beings, the 
vision is equal, the same. One looks upon ot hers as oneself alone on the basis of the 
example of oneself. This is one meaning. There is also another meaning, which we shall 
see later. 

In the second line of the verse, the vision of sameness is pointed out in terms of 
happiness and pain, sukhaÆ v¡  duÅkhaÆ  v¡. My happiness, sukha, my welfare, is 
highly desirable to me and, therefore, I go for it, which is the same for everyone. Every 
being is equally interested in its own sukha . Therefore, ‘I’ become the matrix, the basis, 
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for my interaction with other beings. Similarly, duÅkha  is what is not desirable for me 
or for anyone else either.  

THE BASIS OF DHARMA 

Here you can see how dharma  itself is born. The very basis of dharma is the 
universal mutual expectation of people. What I expect of others is what ot hers expect of 
me. If what is desirable, sukha, for me is desirable for others and what is undesirable, 
duÅkha , for me is undesirable for others also, then there is a common basis, which is 
what is meant by dharma . 

Having the vision of sameness in all beings, then, the person discussed here does 
not do what is not desirable. Therefore, what K¤À¸a said in the previous verse, 
‘Whatever the person does, he (or she) remains in Me — sarvath¡  vartam¡naÅ api 
mayi vartate,’ is further explained here. What was said there could be misunderstood to 
mean that a jµ¡n¢ could do things that are adharma and yet he remains in Ì¿vara . 
Therefore, answering the question, ‘Will such a person do actions that are considered to 
be wrong, adharma?’ K¤À¸a says ‘No!’ It is not possible because what is good for the 
jµ¡n¢ is good for others too. And what is bad for the jµ¡n¢  is bad for others also. If the 
jµ¡n¢ does not like getting hurt, then he or she is not going to hurt anyone else. In this 
way, non-injury, ahiÆs¡, becomes natural to the jµ¡n¢ . 

Even for a vivek¢, a simple, mature person, ahiÆs¡  is a very common dharma . 
And, for a jµ¡n¢, one who has lived a life of dharma and who has deliberately pursued 
and gained the knowledge, dharma becomes spontaneous, very natural.  

If you look at any crime, like hurting another person, or any kind of action 
considered to be adharma , behind it there is always a small ego. Every ego is small, in 
fact. A big ego is also small, any ego being just a bubble filled with air. Whether the 
bubble is big or small, it is nothing but air. That is all there is to this ego business, just so 
much air. Ego itself is a false entity and this false entity is behind every crime, large or 
small. 

THE NATURE OF THE EGO 

And what kind of ego is this? The ego of an insecure person, an insecure ego that 
has fear and greed. Because it has fear and greed, it is insecure; because it is insecure, it 
is frightened. A frightened person or a greedy person can perform actions that are not 
very committed to dharma. In fact, all unbecoming actions stem from the insecure ego 
and no ego is secure. Because the nature of ego is isolation, there is duality, dvaita. 
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In the B¤had¡ra¸yakopaniÀad, it is said that wherever there is duality, there will 
be fear — dvit¢y¡d vai bhayaÆ  bhavati.1 A similar statement is found in the 
Taittir¢yopaniÀad conveying the same sense — udaram antaraÆ kurute atha tasya 
bhayaÆ  bhavati.2 The original duality is the duality between the individual, j¢va , and 
Ì¿vara, the Lord — j¢ve¿vara -dvaita — meaning that Ì¿vara is something other than 
myself. This dvaita makes you small. If Ì¿vara is everything else, you become whatever 
is left out. Naturally, then, you become small. Everything else is infinitely large and you 
are small. And, once this original dvaita  is there, there is the dvaita between one 
individual and another — j¢va-j¢va-dvaita and between the j¢va and the world — 
j¢va-jagat-dvaita .  

Now, if the duality between j¢va  and j¢va and between j¢va and jagat is real, then 
the duality between j¢va and Ì¿vara  is also real. Why? Because, if the j¢va-j¢va-dvaita 
and the j¢va-jagat-dvaita  are real, there must be an Ì¿vara other than this jagat. Then 
that Ì¿vara is just another guy, like any other j¢va, and between him and the other j¢vas, 
including myself, there will be a difference. Also, between all these an¡tm¡s and myself 
there will be difference. All the way, then, there is difference, there being dvaita 
between the j¢vas, the jagat, and Ì¿vara . If there is dvaita  between the j¢vas, between 
the j¢va  and the jagat, and between the jagat and Ì¿vara — if there is dvaita between 
these three — then your isolation is established. Mortality is established, imperfection is 
established, inadequacy is established all of which are accompanied by fear, greed, pain, 
sorrow, etc. 

EGO IS IGNORANCE-BASED  

Since ego implies isolation, behind every crime there is ego. But the yog¢ K¤À¸a is 
talking about is the one who has pricked the bubble of this ego. The bubble, ego, is no 
longer there; one ocean alone is there. Ego is ignorance-based, ignorance of ¡tm¡. Once 
the ignorance of ¡tm¡ is gone, all that remains is one ¡tm¡, which is paraÆ brahma. 
There is no ego anymore. And, when the ego is not there, where is the question of the 
person doing anything improper? The person abides in Ì¿vara alone — mayi eva  
vartate. But for the sake of argument, you can say that the person can do anything he or 
she likes. Even though the person still does various things, whatever these may be or 
however they are done, the person remains in me alone. This is ¿¡stra . 

When the Lord says, ‘remaining in Me alone,’ it means that the person is never 
separate from him — in other words, the person and the Lord are one and the same. A 
person who has this equal vision everywhere has no necessity to do things that are not in 
keeping with dharma. The person naturally sees that what is sukha for him or her is 

                                                                 
1 B¤had¡ra¸yakopaniÀad – 1.4.2 
2 Taittir¢yopaniÀad – 2.7.1 
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also sukha for others and what is duÅkha for him or her is duÅkha for other people as 
well. 

But will the person who has this vision not compromise it in any way? After all, 
most people understand that what makes them happy or unhappy affects others in the 
same way, but still they do not always behave according to dharma. Suppose something 
becomes so important to this person, is it not possible that the vision will be set aside, 
temporarily at least? In fact, this problem will not arise because, for the person who has 
this vision, there is no notion that ‘I am limited.’ There is knowledge that the same ¡tm¡ 
is in all beings and all beings are in oneself, ¡tm¡ , alone. The ego for this person is 
b¡dhita, sublated. It is no more taken as real. 

Therefore, this person is one for whom ahiÆs¡ is natural, which is in fact the 
spirit of sanny¡sa . A person who has this clear vision of ¡tm¡ , 
samyag-dar¿ana-niÀ¶ha, who is naturally, spontaneously, given to ahiÆs¡, who no 
longer needs to practice ahiÆs¡  deliberately because it is his or her very nature, is 
described here as the most exalted, parama, among yog¢s. 

A SECOND INTERPRETATION OF THE VERSE  

We can look at this verse in another way using the option offered by the word ‘v¡’ 
as ‘or,’ by adding this v¡ (or) to sukha and duÅkha — sukhaÆ v¡ yadi v¡ duÅkham. 
Here, situations are categorised in a two-fold way, those producing sukha and those 
producing duÅkha, both of which the wise person looks at equally — samaÆ pa¿yati. 
This means that, for the person, sukha and duÅkha are the same. Why? Because he or 
she looks at them both with the example of himself or herself alone. Ëtm¡  being the 
example, the basis of measurement, the matrix of judgement, the person sees that which 
is equal in both sukha and duÅkha. 

How is this possible? Because the person understands the nature of ¡tm¡  as 
fullness, wholeness, and from this basis, he or she looks at sukha and duÅkha. Both are 
within that fullness alone. This does not mean that the person does not meet with 
situations producing  sukha and duÅkha . The point being made here is that the person 
looks at all situations, even the duÅkha of death, from the basis of ¡tm¡  alone. Because 
the person knows oneself, ¡tm¡ as fullness there is no ripple of reaction whatever the 
situation. To put it another way, when sukha comes, the person's fullness does not 
increase and when duÅkha  comes, the fullness does not decrease, meaning that the 
person is always with Ì¿vara — mayi eva vartate. There is no situation which is going 
to take the person away from Ì¿vara . 

This, is the connection with the previous verse where it was said, ‘Whatever the 
person does — sarvath¡  vartamanaÅ api.’ There is no question of the person ‘being 
away from Me, Ì¿vara ’ or ‘forgetting Me, Ì¿vara,’ because of any situation involving 
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duÅkha  or sukha. Why? Because ¡tm¡ is the example, the basis, upam¡ for the person 
— the ¡tm¡ that is aham, ‘I.’  

Previously, it was pointed out that ¡tm¡  is Parame¿vara, param¡tm¡. Therefore, 
param¡tm¡ is the upam¡, the example, for the person who comes to bear upon all 
situations with the fullness that is the nature of ¡tm¡. This particular interpretation is in 
keeping with the example of the river and the ocean in the second chapter of the G¢t¡. 

The verse says:  

+…{…⁄™…«®……h…®…S…ôÙ|… i…¢∆ˆ ∫…®…÷p˘®……{…& |… ¥…∂…Œxi… ™…u˘i…¬* 
i…u˘iEÚ…®…… ™…∆ |… ¥…∂…Œxi… ∫…¥…Ê ∫… ∂……Œxi…®……{…Ó…‰ i… x… EÚ…®…EÚ…®…“** 70 ** 
¡p£ryam¡¸amacalapratiÀ¶haÆ samudram¡paÅ pravi¿anti yadvat 
tadvatk¡m¡ yaÆ p ravi¿anti sarve sa ¿¡ntim¡pnoti na k¡mak¡m¢ (2-70)1 

Ap£ryam¡¸a means fullness, that which is completely filled from all sides, like 
the ocean, samudra . Acala means that the ocean remains in its own glory and does not 
move around. Pratis¶ha is that which is well rooted, meaning the ocean is well rooted in 
its own glory. 

And, into this ocean, waters enter — ¡paÅ praviÀanti, from different directions. Is 
the ocean affected in any way by this event? Does the oceanness increase? No. And if no 
waters enter for a time, because of drought, etc., the oceanness also does not decrease. 
Oceans do not dry up; nor do they overflow. Such situations simply do not occur. 

FULLNESS DEPENDS ON NOTHING  

This example is a good one in terms of the fullness that is the nature of ¡tm¡; the 
example holds water in other words! Whether the waters enter or do not enter, the ocean 
always remains the same. It is always oceanness because oceanness does not depend 
upon any other source of water to be ocean. Similarly, here, the yog¢, a wise person, who 
is ananta , does not depend for his or her fullness upon a given situation. Whatever 
happens, sukha  or duÅkha , the person sees them both equally; therefore, he or she 
remains tranquil — sa ¿¡ntim ¡pnoti. Whatever objects, k¡mas enter, from whatever 
direction, through the gates of the five sense organs, they do not disturb the person at all, 
just as the ocean is not disturbed by the waters. 

Whereas, the person who is a desirer of various objects, k¡mak¡m¢, who is 
dependent upon their presence or absence for his or her happiness, is likened to a pond. 
If too much water comes in the form of rain or floods, you do not see the pond at all, and 
if there is no rain, it dries up altogether. Similarly, the k¡mak¡m¢ is like a yo-yo; if 
something desirable comes along, he or she goes up and if it is something undesirable, 

                                                                 
1 Refer to page 379, Vol. 1 
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the person goes down. However, for the yog¢  discussed here, there is no yo-yo because 
he or she remains with Me, the self, alone. Whatever the tragedy, even if it meets the 
classical orthodox definition of a genuine tragedy, the person remains the same. This is 
the yog¢  K¤À¸a is discussing here in keeping with the previous verse. 

Thus, there are two interpretations possible here; the yog¢ remains the same in any 
situation, whether it be sukha or duÅkha, and the yog¢  looks upon others as he or she 
looks upon himself or herself. This being so, the person will not perform a wrong action. 
To treat others as you would have them treat you is applicable to everyone, in fact. Every 
human being is supposed to live this way, what to talk of a yog¢! 

TO HURT OTHERS IS TO BE HURT IN THE PROCESS 

No one can hurt another without getting hurt in the process, even though it may 
sometimes seem to be otherwise. We see this even in tennis matches. You begin with 
‘love’ and then you fight to win. And, when you do win, you are ecstatic. On the way to 
the net to shake hands with your opponent, you jump up and down and throw your racket 
into the air. You are very happy — until you see the other person's sadness in having 
lost! Then, all your joy goes. Do you know why? Because no human heart was ever 
made that cannot empathise with a person who is sad. 

You know what it is to be on the other side of the net because you, too, have had 
days like that. Therefore, you cannot but pick up the other person's sadness immediately. 
Why? because, you can never hurt another without getting hurt in the process. It is just 
not possible. We think that there are criminals who have so hardened their hearts that 
they can automatically do har m to others, but this is not true. Even psychopaths have 
their spells of empathy because of how the human heart is. 

INSECURITY IS THE PROBLEM  

That you cannot hurt another without being hurt in the process is a fact for which 
there is a very simple rule: all human beings must follow what we call the order of 
dharma . This is the common basis for everyone, although it is not commonly pursued 
because of a fundamental insecurity. This fundamental insecurity is the human problem. 
The insecure person acts in unbec oming ways because there are priorities for the person, 
based on likes and dislikes. Wherever these priorities are, there will be confusion in 
terms of values, unless the person frees himself or herself from the sense of being small. 
The person who does this sees the sameness in all beings always — sarvatra  samaÆ 
pa¿yati. It is very clear to such a person that whatever is good for himself or herself, is 
good for others also. This, then, is the yog¢ whom K¤À¸a praises here.  

Even a mature person who tries to follow dharma will breach it now and again 
because some priority or other will always be there. Thus, you find that there is 
legitimate criticism, legitimate hurting. Because you cannot always take the hurt, 
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sometimes you will hurt back, and this is consid ered to be legitimate in human 
interaction. Only a jµ¡n¢  is able to view sukha or duÅkha  in the same manner and, 
therefore, only a jµ¡n¢  can be free. This is why, with reference to all people, he or she is 
considered to be the most exalted — sa  yog¢  paramo mataÅ. 

Thus, we have these two ways of looking at the verse — the first in keeping with 
the ¿¡stra  and the other in terms of behaviour. One refers to the vision of the person and 
the other is expression in one's interaction. 

This much having been said, the topic of dhy¡na-yoga, meditation, contemplation, 
is complete. In fact, K¤À¸a has actually covered the topic twice, in two different ways. 
Thinking that he had done a good job K¤À¸a  may have sat back a bit. Seeing that K¤À¸a 
had finished, Arjuna thinks it  is a good time to ask a question, and does so in the next 
two verses. These verses make the nature of Arjuna's problem very clear. 

+V…÷«x… =¥……S…* 
™……‰%™…∆ ™……‰M…∫i¥…™…… |……‰HÚ& ∫……®™…‰x… ®…v…÷∫…⁄n˘x…* 
Bi…∫™……Ω∆˛ x… {…∂™…… ®… S…à…ôÙi¥……Œi∫l… i…∆ Œ∫l…Æ˙…®…¬** 33 ** 
arjuna uv¡ca  
yo'yaÆ yogastvay¡ proktaÅ s¡myena madhus£dana  
etasy¡haÆ na pa¿y¡mi caµcalatv¡tsthitiÆ sthir¡m Verse 33 

+V…÷«x…& arjunaÅ  — Arjuna ; =¥……S… uv¡ca — said; 
®…v…÷∫…⁄n˘x… madhus£dana — O Slayer of Madhu! (K¤À¸a ); i¥…™…… tvay¡ — by you; ∫……®™…‰x… 
s¡myena —as sameness; ™…& +™…®…¬ ™……‰M…& yaÅ  ayam yogaÅ — this yoga ; |……‰HÚ& proktaÅ — 
which was talked about; Bi…∫™… etasya — of this; Œ∫l…Æ˙…®…¬ sthir¡m — steady; Œ∫l… i…®…¬ 
sthitim — state (vision); S…à…ôÙi¥……i…¬ caµcalatv¡t — due to agitation; +Ω˛®…¬aham — I;  
x… {…∂™…… ®… na pa¿y¡mi — do not see  

Arjuna said:  
This yoga that you have talked about as sameness, O K¤À¸a, I do not see 
its steady vision due to agitation. 

Here, Arjuna presents his problem, saying that this vision of sameness that K¤À¸a 
had just talked about was not as simple as it seemed, given the condition of his own 
mind. He describes his mind as agitated, caµcala. In fact later he is going to say, 
‘agitation is mind.’ Because of this agitation, Arjuna does not think that, there is any 
such thing as a steady vision of sameness and, even if there were, it would be very 
difficult to deal with his mind in order to gain such a vision.  

Arjuna  presents a problem that everyone can identify with, one that is very 
common for anyone who has a mind. What K¤À¸a  had taught thus far seemed to have 
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gone into Arjuna's head, but still he has a very valid doubt. For him, the whole teaching 
seems to boil down to two things — the mind that is composed and steady is the proper 
receptacle for this knowledge and the knowledge had to be clear. This clarity could 
perhaps be gained easily by proper inquiry, etc. — if the mind were composed and 
steady. Therefore, Arjuna's question relates to the means for making the mind steady.  

He finds his mind very turbulent. He also says that, it has its own roots. This 
proves that what is considered to be modern psychology can also be found in the G¢t¡ . 
The mind does not seem to follow any rational way of operating. One may reason very 
clearly about how silly the mind can be, but still it has its own roots and its own modes 
of thinking. Therefore, Arjuna is asking, in a sense, whether there is a means, up¡ya, for 
making this mind steady enough to gain the knowledge. 

HOW DOES ONE GAIN THE MIND THAT CAN GAIN THE VISION?  

Introducing Arjuna's question, áa´kara indicates that the yoga K¤À¸a has been 
discussing thus far, that is, seeing the sameness in everything, has the status of being 
difficult to gain. Seeing that it is thus diffic ult to gain — yathoktasya 
samyag-dar¿ana-lakÀa¸asya yogasya duÅkha-samp¡dyat¡m ¡lakÀya — Arjuna 
wants to know the ways and means of gaining a mind that will easily assimilate this 
knowledge. That which is common in everything, the truth of everything, is called 
samyag-dar¿ana or ¡tma -dar¿ana , the vision of the sameness that is Brahman, that is 
¡tm¡. Because this vision is gained through the mind, Arjuna wants to know how to 
gain that particular frame of mind through which the knowledge could be gained.  

Arjuna  addresses K¤À¸a  as Madhus£dana , meaning the destroyer of Madhu, the 
name of a particular demon K¤À¸a had slain. Madhu  also means honey and is another 
name for the ego, aha´k¡ra , in Sanskrit. Everyone loves his or her own ego and wants 
to fatten it up, it seems. As a teacher, then, K¤À¸a was capable of destroying the 
aha´k¡ra, the false ego, with right knowledge. That is why Arjuna  addresses him as 
Madhus£dana  here. 

Arjuna  wants K¤À¸a to know that he does not think he could have this abiding 
vision of sameness. Occasionally, he might gain a little insight, but he knows that his 
mind does not remain steady for very long. Not only does Arjuna  not see how this vision 
could remain steady, but he also knows the reason. It is because, his mind is always in a 
state of agitation — caµcalatv¡t. Because his mind was always in this state, he does not 
see the possibility of an abiding vision. The mind seems to have its own logic, its own 
roots, and even though he might gain some knowledge, that knowledge seems to have its 
own quarters, with no connection between the two. Naturally, then, Arjuna wants to 
know what could be done about this.  
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Further, Arjuna says: 

S…à…ô∆Ù  Ω˛ ®…x…& EfiÚπh… |…®…… l… §…ôÙ¥…n¬˘ o˘f¯®…¬* 
i…∫™……Ω∆˛  x…O…Ω∆˛ ®…x™…‰ ¥……™……‰ Æ˙¥… ∫…÷n÷˘πEÚÆ˙®…¬** 34 ** 
caµcalaÆ hi manaÅ k¤À¸a pram¡thi balavad d¤·ham 
tasy¡haÆ nigrahaÆ manye v¡yoriva suduÀkaram Verse 34 

EfiÚπh… k¤À¸a — O  K¤À¸a!;  Ω˛ hi — as we all know; ®…x…& manaÅ  — mind; S…à…ôÙ®…¬ 
caµcalam — is agitated; |…®…… l… pram¡thi — tyrant; §…ôÙ¥…i…¬ balavat — strong; o˘f¯®…¬ 
d¤·ham — well-rooted; +Ω˛®…¬ aham — I; i…∫™… tasya — of it;  x…O…Ω˛®…¬ nigraham — 
control; ¥……™……‰& <¥… v¡yoÅ iva  — like the win d; ∫…÷n÷̆πEÚÆ˙®…¬ suduÀkaram — too difficult 
(impossible) to do; ®…x™…‰ manye — think  

As we all know, K¤À¸a , the mind is ‘agitation,’ a strong, well-rooted 
tyrant. I think of it as impossible to control as the wind.  

Using a rather long compound, áa´kara  defines K¤À¸a here as 
bhakta-jana -p¡p¡di-doÀa-¡karÀa¸aÅ , one who removes, ¡karÀati, all the limitations, 
doÀa , such as sins, etc., p¡p¡di, of people who are his devotees, bhakta-janas. This, 
then, is why the Lord is called K¤À¸a  in the G¢t¡.  

The words pram¡thi, balavat, and d¤·ha  are attributes of the mind that Arjuna 
talks about. Not only is the mind caµcala , it is also a tyrant, pram¡thi — that which 
shakes one up. To say that the mind is agitated is not enough. In fact, the mind is 
agitation. 

The mind has the capacity to bring one's senses, body, reason, everything, under 
its control; it just takes charge of everything. One's reason does not seem to have any say 
over this mind. For instance, no one volitionally wants to become sad, but one is sad. No 
one wants to be angry, but one is angry. Emotions like sorrow and anger are all 
conditions of the mind and seem to have a hold over the person. One's culture, 
upbringing, status, and knowledge do not seem to have any say when one is angry.  

In fact, one's culture seems to be totally forgotten and an entirely new language 
emerges — one that is not found in any dictionary! This language, although generally 
understood by everyone, since everyone uses it occasionally, is usually kept suppressed. 
Culture implies language, but when a person becomes angry and uses such unbecoming, 
unexpected language, the person's culture is gone. No matter how refined and cultured, 
no matter how manicured and pedicured, all the culture the person has ever cultivated is 
nowhere to be seen in moments of anger. 

The person's knowledge also is not available at such times. Everyone knows very 
well that sadness does not produce a desirable result. The sadder one is the more 
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problems one has. No one has solved any problem through sorrow. This is all very clear, 
very rational, as K¤À¸a  himself had said when he first began his dialogue with Arjuna 
saying, ‘You grieve for those who should not be grieved for and yet you speak words of 
wisdom — a¿ocy¡n anva¿ocastvaÆ prajµ¡v¡d¡n ca bh¡Àase.’ 

Everyone knows this and other people tell you also. But sadness seems to be 
something that does not take your permission. If it did, you would definitely not give it. 
Who wants to be sad? Only when permission is sought is there a question of you 
granting it or not.  

SADNESS IMPLIES A CERTAIN TYPE OF THINKING  

Sadness means there is a particular type of thinking going on; without thinking, 
you cannot be sad. Sadness is not like hunger, thirst, or sleep. Without thinking you 
become hungry, without thinking you go to sleep — especially after a big meal. And, in 
the morning, without thinking you are as hungry as a wolf. So, to be hungry you do not 
have to think, whereas to be sad you do. In fact, to be sad, angry, hateful, agitated, 
depressed, frustrated, you need to think a lot.  

The mind is very much present, but, at the same time, it does not take your 
permission. This implies two people here, one who is cultured, highly educated, highly 
sophisticated, and very considerate, and whose language, style, demeanour, and dec orum 
are quite different from the other person, the angry person. This person seems to have a 
parallel life, occupying the same mind and the same place, but this person seems to have 
his or her own roots and definitely seems to be in charge. And when this person takes 
charge, everything is gone. This is what is called pram¡thin  here, a tyrant that can 
disturb and take control of the body, mind, senses, everything.  

One may now ask, ‘If it takes charge like this, why not take control of it with some 
other greater force? After all, if someone wants to control you, you can also control that 
person. All you require is to reinforce yourself properly with enough weapons, enough 
strength. Then you can regain control. But this kind of reinforcement does not work here. 
Whatever strength I manage to muster for myself to control this pram¡thin is not 
adequate. The other always seems to be stronger. It controls me and it is strong, balavat. 
Its hold is so strong that I cannot wrench myself away from its control. I cannot even 
wriggle out of it. Nor can anyone else get out from under it either.  

Arjuna  describes the mind as d¤·ha  here, meaning that it keeps one under its 
control, just like the silk that winds around the worm, keeping it inside the cocoon until 
it grows adeq uately to come out. D¤·ha also can be translated as well rooted. This mind 
has its own roots that seem to be so deep that nothing is strong enough to uproot it. 
Storms generally uproot things, but this mind cannot be uprooted by any storm. No 
amount of brainstorming can do it. 
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THE MIND HAS ITS ROOTS IN CHILDHOOD 

The mind has its roots in childhood and has picked up all kinds of problems from 
childhood onwards. As a child, one's perceptions are limited. And, to those perceptions, 
others are added along the way. Thus, there is a certain core personality with a lot of 
added embellishments. Together, they seem to be a person, someone, who is altogether 
different, whom we call the mind, the psychological mind. It is this psychological mind, 
the emotional mind, that Arjuna is talking about here, the mind that is d¤·ha, the 
well-rooted mind that controls everything. To control such a mind, Arjuna says, is 
something he considers to be very difficult to do — tasya  ahaÆ nigrahaÆ  manye 
suduÀkaram. 

DuÀkara  means ‘difficult’ and suduÀkara means ‘very difficult.’ Arjuna 
compares any attempt to control the mind with trying to catch the air in one's hand — 
v¡yoÅ iva  suduÀkaram. The air is not available for catching; therefore, to control it is 
impossible. Even if he tries to trap the mind somewhere, like one can trap air, he can not 
do it because the mind would always be outside of the trap he set for it. It would just 
look at him, teasing him almost.  

Is this not what happens? You think you have given the mind a job to do, like 
chanting a mantra , ‘Come on, turbulent mind, chant! OK?’ Then you think that the 
mind is doing it — until you find that it is outside somewhere! The mind may have taken 
you so far away that you do not know how long you were there or remember what you 
were doing before. Somewhere, the mind trips you up and then takes you for a ride. It is 
so elusive that you cannot even set a trap for it. This is why the mind is compared to a 
monkey. 

STRESS NEED NOT BE A FACTOR OF AGITATION 

Therefore, to have to do something with this mind is no small job, Arjuna said. 
And he lived in an era where stress was not the concern it is today, since the society was 
not under so much pressure as it is today. Arjuna had a lot of leisure and did not have all 
the hurry that we have today. But, still, he had a mind, albeit a very cultured mind, that 
was caµcala . And if Arjuna's mind was caµcala , you can imagine what the mind of his 
cousin Duryodhana  must have been like. Arjuna, at least, had no conflicts because he 
did not live a life of adharma . He always lived a clean life, an unquestionable life, 
which meant that he slept well because he did not nurse any guilt inside. Whereas 
Duryodhana  was a guilty person from head to foot, with all the conflict that goes with a 
life of adharma . 

Arjuna  was a man given to a life of dharma , right conduct and right values, and 
great achievements also. Thus, there was nothing for him to smart or feel spiteful about. 
He was successful in all his pursuits and had a lot of titles showered upon him. In other 
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words, he was a master of his age, a man who, on any given day, could be proud of his 
life and his achievements. Everyone in the society looked up to Arjuna, even before the 
great war of Mah¡bh¡rata took place. He was a versatile person, a man of music, 
dance, archery, and other disciplines of knowledge. He was a great warrior and also a 
prince. But, even with all these qualifications, Arjuna's mind was caµcala. 

ARJUNA'S PROBLEM IS UNIVERSAL 

If Arjuna's mind was nothing but agitation, what about those minds given to the 
modern phenomenon called stress? Something happens in Iran and, having read about it 
in the morning paper, you are already upset before you even have your shower! Anyone 
living in today's world, where the input is so much, can identify with Arjuna's problem 
and ask the same question. The problem is very well known, as áa´kara also confirms. 
In Arjuna's time the question was relevant. In áa´kara's time it was relevant. And 
today it is relevant. In fact, the nature of the mind being what it is , it will always be 
relevant. Therefore, one has to know the ways of the mind by paying attention to it and 
gain a certain mastery.  

In the next verse, K¤À¸a answers Arjuna's question about how to manage the 
mind: 

∏…“¶…M…¥……x…÷¥……S…* 
+∫…∆∂…™…∆ ®…Ω˛…§……Ω˛…‰ ®…x……‰ n÷˘Ãx…O…Ω∆˛ S…ôÙ®…¬* 
+¶™……∫…‰x… i…÷ EÚ…Ëxi…‰™… ¥…ËÆ˙…M™…‰h… S… M…fi¡i…‰** 35 ** 
¿r¢bhagav¡nuv¡ca  
asaÆ¿ayaÆ mah¡b¡ho mano durnigrahaÆ calam 
abhy¡sena tu kaunteya vair¡gye¸a ca g¤hyate Verse 35 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — Lord K¤À¸a; =¥……S… uv¡ca  — said;  
®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O Mighty-armed! (Arjuna); +∫…∆∂…™…®…¬ asaÆ¿ayam — no doubt; 
®…x…& manaÅ — mind; n÷˘Ãx…O…Ω˛®…¬ durnigraham — very difficult to control; S…ôÙ®…¬ calam — 
agitated; i…÷ tu  — but; EÚ…Ëxi…‰™… kounteya — O Son of Kunt¢! (Arjuna); +¶™……∫…‰x… 
abhy¡sena — by practice; S… ca  — and; ¥…ËÆ˙…M™…‰h… vair¡gye¸a — by objectivity; M…fi¡i…‰ 
g¤hyate — is mastered  

ár¢ Bhagav¡n said: 
No doubt, O Mighty-armed (Arjuna), the agitated mind is very difficult 
to control. But, O Son of Kunt¢, by practice and objectivity, it is 
mastered. 

Here, K¤À¸a  first addresses Arjuna  as ‘O Mighty-armed! — mah¡b¡ho.’ Being a 
great warrior, Arjuna was of course considered to be mighty. But his might, his strength, 
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should include his mastery over his mind. One's strength may be useful for knocking the 
heads of others, but it is not enough to take care of one's own silly mind. K¤À¸a confirms 
this here by saying, asaÆ¿ayam, ‘no doubt,’ indicating that there was no doubt that the 
mind is restless and difficult to master. 

Who says the mind is not restless? To recognise that the mind is restless is to have 
won half the battle. Suppose someone tells me that his or her mind is agitated and I say 
that getting agitated is not good at all, that it does not solve anything and therefore, do 
not get agitated. All that will happen is that the person will become more agitated! What 
use is such advice? It is not as though the person wants to get agitated. Therefore, this 
particular advice is useless. Telling someone not to get agitated does not help at all. 
Whereas, if one accepts agitation as the nature of the mind, half the battle is won.  

ACCEPTANCE IS THE FIRST STEP  

In the programme of recovery sponsored by Alcoholics Anonymous, the first step 
is for the person to say that he or she has no power over alcohol. This has to be accepted 
first; otherwise, there is no hope of recovery. The same thing is true with everything, not 
just alcohol. I have no power over anger. I have no power over this restless mind. When 
I accept this, then half the battle is won. 

K¤À¸a  accepts this one great psychological fact — that the nature of the mind is 
agitation. One does not try to remove the agitation; one simply accepts that it is agitation. 
Do not get agitated over agitation, thinking that it is something you are going to solve. 
Also, do not think that your mind is something peculiar, because, it is not. Any mind is 
agitation. Agitation is the nature of the mind because the mind has to change, it is meant 
to change. Try to imagine a mind that has a constant thought. A constant thought means 
that you cannot see anything else. Ten miles ago, you saw one tree, and still the tree is 
right in front of you! Nothing else is there, no car, no person, nothing. You would not 
even survive with such a mind.  

The mind must necessarily change. Just as in a movie, the frame must always be 
changing at a certain speed for you to be able to see objects, movement, etc., here too, 
the mind has to keep changing all the time so that you can see. This is why the mind is 
called kÀa¸ika. One particular thought is always kÀa¸ika, meaning that it does not even 
last for a second. Just to say the word ‘second,’ involves so many parts, so many frames, 
so many changes — all of which are kÀa¸ika. This is the nature of the v¤tti, the thought. 
Even to recognise this fact, the mind has to be kÀa¸ika . 

Since the nature of the mind is kÀa¸ika, naturally it is going to change. Therefore, 
K¤À¸a says, ‘There is no doubt about it, Arjuna, the mind is cala, caµcala , restless.’ 
The word cala also means agitation. ‘And, being cala, it is very difficult to control — 
manaÅ durnigrahaÆ calam,’ he said. In other words, he agrees with what Arjuna has 
said about the mind, that it is as difficult to have mastery over the mind as over the wind. 
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By repeating what Arjuna has said, he is saying that the nature of the mind should be 
accepted as such. Accept the fact that the mind is agitation, that it has its own roots, that 
it has its own logic, and that therefore, it is never illogical. 

We always think the mind is illogical, but that is not correct. The mind does have 
its own logic. If we suddenly think of something, we think that the thought has come 
from nowhere. But it has not come from nowhere; it has come from somewhere, 
meaning there is some logic for it. But, why, when nothing has happened outside, when 
everything is calm, do I suddenly have this thought? This simply means that outside 
situations are not required for a thought to occur. We have enough going on inside for 
this to happen! Why, for example, in the midst of meditation, do I suddenly think of 
okras? And why, when I am talking and wanting to come up with some funny word, did 
this word ‘okra’ come to me? There must be some logic for it. The point here is that 
whatever suddenly occurs in your head has its own logic. 

THERE IS NOTHING ILLOGICAL IN THE WORLD  

There is nothing illogical in this world; there is always some logic. Originally, of 
course, everything is illogical, but then, afterwards, it is all logical. Within the illogical, 
we find there is a logic. That is, we understand that when something occurs, there is 
some reason for it. We must understand, then, that the mind is like this; this is its nature.  

Does this mean that I should leave the mind as it is? We could say, ‘Yes; the mind 
is agitation. Forget about it. Do not worry about it.’ The problem, however, is that when 
the mind is agitation, I am agitation. Therefore, we have to learn to discover the distance 
between the mind and ‘I.’ This is the whole trick here, which is why K¤À¸a  tells Arjuna 
that the mind can be master ed by practice and objectivity — abhy¡sena  tu  kaunteya 
vair¡gye¸a ca g¤hyate. 

CARING FOR THE CHILD WITHIN  

By addressing Arjuna  here as Kaunteya , meaning the son of Kunt¢, K¤À¸a is 
indicating that the child was still there in Arjuna , which is where the mind has its own 
roots. This child has to be taken care of by the person. Therefore, there is double child 
care. When you were a child, someone else took care of you, but now you have to take 
care of your inner child. The first child care is done by one's parents or certain other 
adults, whereas this child care must be done by the person. Everyone nurses a child 
inside and that child has to be taken care of; everyone has to do it. 

There is always a child who was disappointed in his or her perceptions, ‘My 
mother does not like me. My father hates me.’ These were the child's perceptions and, 
because of the behaviour of the people involved, they have some validity. This is why 
the child remains inside the person. There is always a crying child, a weeping child, 
down below, which is why the mind suddenly takes off — especially when you reach the 
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age of 35 years and over. This is the time that all the disappointments of the child come 
out one by one. And if you begin to study Ved¡nta, they all come out! 

Studying Ved¡nta means that you look at yourself. Previously, you were doing 
other things. Looking at yourself is the first thing that must be done here, which is when 
the child comes out. When else will this child be taken care of? It has to be taken care of; 
it has to be addressed. Otherwise, you  become seventy-five years old and are still a 
child. This, then, is the point K¤À¸a is making here by calling Arjuna, as Kaunteya. 
First, he refers to Arjuna as an adult, mah¡b¡ho, and then asks him to take care of the 
child by addressing him as Kaunteya.  

K¤À¸a then tells Arjuna how this is to be done, saying that by practice and 
objectivity the mind can be mastered — abhy¡sena  vair¡gye¸a ca g¤hyate. And what is 
this practice, abhy¡sa? The practice is the practice of yoga  just discussed by K¤À¸a , 
through which a certain distance is gained between your mind and yourself. This 
distance enables you to look at yourself positively, to see yourself exactly as you are, to 
see what the nature of ‘I’ is. In this way, you come to understand that every thought is 
you, no doubt, but that you are free from thought. Seeing this particular fact more and 
more, seeing it inside very clearly, is what is meant by abhy¡sa, practice. Seeing this 
particular situation — thought being ‘I,’ while ‘I’ is not any thought — is what is called 
nididhy¡sana. And doing the same thing again and again is called abhy¡sa , which 
enables you to gain mastery over your mind — abhy¡sena g¤hyate.  

PRACTICE OF JAPA 

Here the practice, abhy¡sa, of japa  can also be included. Because the mind's 
nature is not predictable, what your next thought will be is also not predictable. It can be 
anything. And, since the next thought can be anything, since you cannot predict what it 
will be, you create a predictable situation. Then only can you understand how the mind 
moves, etc. In this way, you get to have a certain hold over the mind, over the thinking 
process itself. This is why the mental repetition of a given mantra , a meaningful name, 
word, or sentence, called japa, is a must and is never given up, even by a sanny¡s¢ . 

THE USEFULNESS OF A MANTRA 

A brahmac¡r¢ has a mantra , a g¤hastha has a mantra , a v¡naprastha has a 
mantra, and a sanny¡s¢ also has a mantra . There is no one who is without a word that 
is meaningful, either chosen by the person or given to that person. A particular mantra 
is important because it gives you a certain hold. That is why japa of some sort is 
common to all traditions; it gives you this particular capacity of knowing exactly what is 
going to happen next. It is the only situation where the mind is predictable.  

Even when you find yourself dwelling upon a particular object, you do not know 
what your next thought is going to be. And when you decided to dwell upon a given 
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object, to inquire into it, you are not very clear about how the inquiry is going to 
proceed. Whereas, here, repetition being what it is, you have a definite occupation. This 
gives you a handle over the mind so that when it moves away, you understand what is 
happening, and again, and again, you brin g it back to the object of meditation.  

Here, ¡tm¡ is ‘as though’ the object of meditation in order to make the mind abide 
in the ¡tm¡ — to make the mind ¡tma-saÆstha . This abhy¡sa , this practice, is the 
meditation that is in keeping with the teaching.  

The repetition itself is called abhy¡sa . Even is Sanskrit grammar, abhy¡sa means 
duplication. Because of this abhy¡sa, you learn the ways of the mind; you come to have 
some insight about it. In this particular abhy¡sa, even the object of distraction becomes 
an object of meditation, as discussed earlier. Wherever the mind goes, there I turn my 
attention — yatra  yatra mano y¡ti tatra  tatra sam¡dhayaÅ. This turning the attention 
from one thing to another becomes contemplation in which the attention moves from the 
object to the very basis of the object, ¡tm¡. Therefore, there is no real distraction. 

CONTEMPLATION IS APPRECIATION OF A FACT  

In this way, the distance between the thought and the self becomes very clear. ‘The 
thought is this; thought is not everything; thought is imbued with the self’— this 
becomes very clear. And, if I turn my attention towards the self, it becomes 
contemplation. I appreciate the self as independent of the thought. The more you 
appreciate this fact, thought becomes purely a role; it is not taken as everything. This is 
the distance that we come to know, a distance that does not imply physical distance or a 
particular condition of the mind. It is insight, appreciation itself, and this appreciation 
becomes the reality. This, then, is the practice that K¤À¸a says would enable one to 
master the mind.  

WHY THE MIND WANDERS 

The second means for making the mind abide in itself, mentioned here by K¤À¸a , 
is vairagya, objectivity. Why does the mind go here and there in the first place? The 
mind goes  elsewhere purely due to lack of interest. The nature of the mind is to go 
wherever there is some kick, wherever there is something more interesting. Some 
interest must be there and towards that it goes. Thus, without your trying to dwell upon 
anything in particular, the mind naturally goes towards the objects that it finds more 
interesting.  

The mind goes towards an object of love and towards an object of pain also, since 
pain means that something requires attention. These are the two places towards which 
the mind goes without any effort on your part. Why? Because one is interesting and the 
other requires attention. In an object of love there is a certain joy, a certain pleasantness, 
to which the mind naturally goes. And, towards any object that hurts you or has hurt you, 
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the mind also goes quite naturally. One is positive, whereas the other, being something 
that requires attention, is negative. 

Objects of pain can be taken care of by abhy¡sa , whereas vair¡gya  is with 
reference to objects of love. By abhy¡sa , a certain distance can be developed between 
oneself and the pain, although this may take some time. Vair¡gya is mentioned here 
separately because the source of all desires for happiness and security is what we call 
¿obhan¡dhy¡sa, meaning that you superim pose certain attributes upon various objects 
in the world, and then think these will bring you happiness and security. That a particular 
object is going to make me more secure is one such attribute. Or, by achieving this or 
that, I am going to be different ; I am going to become somebody. I am going to be 
acceptable to myself and to others, first to others and thereby to myself. 

WHY WE SEEK ACCEPTANCE FROM OTHERS 

This seeking acceptability from others is nothing but self-acceptance, 
self-acceptance through others. Why should anyone accept you? So that you can accept 
yourself. Therefore, seeking the acceptance of others can always be reduced to 
self-acceptance. Whether you seek the acceptance of others or you seek self-acceptance, 
it amounts to self -acceptance alone. Thus, either you seek acceptance through others or 
you yourself understand that you do not accept yourself and try to find out whether the 
self is acceptable, which is the real way of dealing with the problem in fact.  

Seeking self-acceptance, then, we superimpose certain attributes upon certain 
objects, thinking that a particular object is capable of giving something more than it can 
really give. Superimposing attributes that do not belong to the objects is what we call 
adhy¡sa. When what is superimposed, adhyasta, is something positive, according to 
your thinking, it is called ¿obhan¡dhy¡sa , meaning that which is very pleasing, for 
which there is a certain enchantment and infatuation. This infatuation or obsession is 
nothing but a superimposition, ¿obhan¡dhy¡sa. 

THE MEANING OF VAIRËGYA, OBJECTIVITY  

The absence of ¿obhan¡dhy¡sa  is what is meant by vair¡gya. Vair¡gya  enables 
one to separate the objective attributes of any object from the subjective 
superimpositions one may have placed upon it. When superimposed attributes are 
understood as attributes that are superimposed, the object is reduced to its own status. 

To think, for example, that the absence of money makes you a nobody is not true. 
The absence of money makes you money-less, that's all. This  is a fact — the absence of 
money makes you money-less. Money-less, I cannot buy things, is another fact, which 
can be followed by still more facts. That you cannot buy is true and that you cannot buy 
on credit is also true, since you have no money to pay later. Even if you buy on credit 
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and do not pay it back, the time will come when you cannot buy on credit either. Who is 
going to give you credit if you do not pay? Endlessly, then, one can talk about facts. 

But, that I am a nobody is not a fact; it is a superimposition. The feeling of being a 
nobody is something very intimate because one has a stereotype of success, a 
conditioning that takes place by growing up in a society where money is respected with 
awe and wonder. In such a society, a person's success is talked about only in terms of 
money. To value money in this way is meaningless really. Any Mafia Don, any 
mercenary or hit-man, may also have a lot of money. Just because a person has money 
does not mean that the person is successful. Nevertheless, this is the orientation of some 
societies in the world. 

There is also another orientation that to be money-less is something wonderful. 
This orientation holds that without money one should be able to live one's life. 
Therefore, the person who lives without money, even a beggar who lives in the streets, is 
highly praised. This orientation is equally silly. Both orientations place a value on 
money, which is a problem. The problem is not the money itself; money is just money. It 
is neither the problem, nor the solution, although money can solve some problems, like 
anything else. Even a toothpick can solve certain problems. 

THE SUPERIMPOSITION IS NOT DELIBERATE 

Therefore, to think that money is the source of the problem is not correct. There is 
a superimposition here, which is not deliberately done by a person, but is something 
innate in a psyche that is exposed to a certain value structure obtaining in a given 
society, causing the person to place an attribute on money that is not really there. This 
superimposition, ¿obhan¡dhy¡sa , has to be neutralised by looking at money as money 
is, nothing more. To say that money has no value is just another adhy¡sa. You are 
seeing something that is not true. Similarly, if you add something more to money than is 
really there, it is also adhy¡sa . Reducing the objects to their own status is enough. By 
doing this, you will find in yourself a certain dispassion, which is vair¡gya. 

A person is dispassionate in the sense that he or she is objective in his or her 
judgements. Vair¡gya is understood more in terms of objectivity. Unless we understand 
its meaning clearly, there will be more problems. It does not mean that there are no 
desires. To think so means that every desire becomes a new source of problems! We are 
not creating ideals here, which would only further distance ourselves from ourselves. 
Therefore, we must be careful not to pick up any further confusion here. Vair¡gya 
means to be free of the longing that implies superimposition, ¿obhan¡dhy¡sa. And this 
is accomplished by neutralising the ¿obhan¡dhy¡sa , thereby judging situations properly.  
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NEUTRALISING THE SUPERIMPOSITION 

Any object of liking can become an object of obsession, sooner or later, and 
therefore, a problem. There are books being written today about people who love too  
much, meaning they cannot love at all. Because they cannot keep an object of love in its 
proper perspective, it becomes a problem for them. The object of love can consume a 
person so completely that it becomes an obsession, leading to attempts to control,  vying 
for position, etc. 

To neutralise a ¿obhan¡dhy¡sa , one has to understand the difference between the 
objective value and the subjective imposition of values upon the object. And how is it 
possible to see this difference? áa´kara defined vair¡gya here as the capacity to 
repeatedly see the limitations in both the seen and unseen objects of enjoyment, meaning 
here and in the hereafter — vair¡gyaÆ n¡ma d¤À¶a-ad¤À¶a-bhogeÀu  
doÀa -dar¿ana-abhy¡s¡t vait¤À¸yam. 

Limitations here refer to what a given object can and cannot give. Any object has 
some virtues, gu¸as, and some defects, doÀas, or limitations. Therefore, one must see 
these limitations clearly. For example, money can buy, but it cannot make you enjoy. 
Seeing this is what makes you dispassionate. And, onc e you are dispassionate, then your 
relationship with money is proper. It is an objective relationship, which is what we are 
talking about. 

SEEING THINGS AS THEY ARE 

The capacity to look at things as they are is called objectivity. There is no 
judgement involved here, just an understanding of things as they are. This objectivity is 
especially important in terms of our subjective values because we do not know the 
objects of these values as they really are. We are not concerned here with the physical 
structure of objects, only with the value we superimpose upon them. 

When I look at a given object, I see that there are a lot of projections involved. 
Therefore, I see these projections for what they are and I deal with them. By separating 
them in this way, I can look more objectively at how the object is going to make my life 
any better than it is now. Doing this again and again is abhy¡sa and seeing the 
limitations of the objects is vair¡gya . Repetition is essential because the subjective value 
does not go away just like that. This is because the value is something that is not 
deliberately imposed upon the object by you. 

OBJECTIVITY AND SUBJECTIVITY  

Suppose you buy a piece of bronze, thinking it is an antique. In fact, it has been 
oxidised to make it look very old. An ear has been cut, the nose poked, and some 
scratches put on it to make it look as though it has fallen down a few times. All of this 
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has been deliberately done to increase its value. And you buy it, thinking it is an ancient 
piece. And when you realise that it is not an antique, you are disappointed and 
experience a sense of loss. Now, what did you lose here? Only the subjective value that 
you had superimposed on it. The bronze does have a certain objective value. Thinking it 
is an antique, you had placed a subjective value on it. That subjective value has little or 
nothing to do with the objective value of the object. To think of a simple piece of bronze 
as something great is purely subjective, nothing more.  

People do the same thing with blue jeans, buying new jeans that have been made 
to look old. These jeans may even come with patches! Why? To make it look as though 
you have been around, for which you are prepared to pay a higher price. Again, this is 
purely a subjective value. From this we can understand the difference between the 
objective and subjective value of an object. 

Previously you looked at the piece of bronze as an antique and now, knowing it is 
not an antique, you look at it as bronze. The object itself is the same as when you bought 
it — it had no ear then and it has no ear now! Only in your look is there a change. For all 
you know, it may be an antique. Perhaps the person who told you that it is not, wants to 
take it off your hands and sell it for a fortune! If this were to happen, you would feel like 
a fool — if you find out, of course. In the realm of subjective value, anything is possible. 

The point I am making here is that if the vision of the object as an antique goes 
away, then the attitude you will have is dispassion towards the object. If it is an antique, 
it is an antique — there is no problem. You simply look at it as an antique. That, society 
has jacked up the price because of the subjective value placed upon it, need not concern 
you at all. Whereas if you are an antique collector, everything about you becomes 
antique! 

There are people who want to collect and own certain objects to the point that it 
becomes an obsession with them. They call it an investment, but they will not part with 
it. For something to be an investment, you have to be able to sell it, but they will not sell 
because they have developed such an attachment for the object. There is no investment 
here; there is only a new problem that has been created. Only when the antique buddhi 
goes away, when the person can look at the object objectively, can there be vair¡gya. 

VAIRËGYA IS KNOWING THAT AN OBJECT IS JUST AN OBJECT 

When a subjective value superimposed upon an object is gone, then the object is 
just the object. This holds for all objects. That there is ¿obhan¡dhy¡sa , a 
superimposition that has taken place naturally, an extra attribute that does not really exist 
in the object, has to be recognised. Therefore, again and again, I see the object as it is. 
And, in the wake of this knowledge, the superimpositions go. 
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This does not mean that you need to continually remind yourself, ‘This is not an 
antique, this is not an antique.’ Such a japa  you need not do. But, with reference to 
money, power, and the acceptance of others, abhy¡sa  and vair¡gya are both necessary. 
Seeing the limitations of objects and situations, over and over again, is very important if 
one is to master the mind. Repetition is necessary because the superimposition is not a 
deliberate thing; it is not a mistake that you have made by taking something to be more 
valuable than it is. If it were a mistake, a one time correction is adequate. Then there is 
objectivity. But, here, it is not by a one time mistake that there is superimposition. It is 
by your being what you are, a psychological being, very firmly rooted in terms of your 
concept of success. 

All concepts of success and vair¡gya, dispassion, are within the range of 
psychology alone. Vair¡gya  is nothing but the emotional growth of the person. Growth 
is strictly in terms of understanding the limitations of an object or situation, again and 
again, until the superimposition falls apart. Then the world does not have a hold over 
you. Otherwise, the mind runs towards certain objects naturally because they have been 
given such importance by the society. 

There is a certain pain involved with reference to certain old objects — what you 
could not get before, what you have lost in the past — which can cause problems in the 
mind. Whereas, if vair¡gya is there, the old failures, those things that were sources of 
some pain for you, fall apart and new objects also do not have any hold over you. This is 
what is meant by seeing the limitations, doÀa-dar¿ana , again and again, thereby 
bringing about a cognitive change, which frees the mind to a greater extent. 

By abhy¡sa  and vair¡gya, then, the mind can be mastered, manaÅ  g¤hyate. The 
mind that is always chattering, always preaching, the mind that is in the form of agitation 
because it is away from the dhyeya, the object of meditation, ¡tm¡, this mind, this 
agitation, that is so difficult to master, can be mastered. But you cannot simply sit there 
and expect the mind to take care of itself. You have to pay some attention to it, as K¤À¸a 
says here.  

+∫…∆™…i……i®…x…… ™……‰M……‰ n÷˘π|……{… < i… ®…‰ ®… i…&* 
¥…∂™……i®…x…… i…÷ ™…i…i…… ∂…C™……‰%¥……î…÷®…÷{……™…i…&** 36 ** 
asaÆyat¡tman¡ yogo duÀpr¡pa iti me matiÅ 
va¿y¡tman¡ tu yatat¡ ¿akyo'v¡ptumup¡yataÅ Verse 36 

+∫…∆™…i…-+…i®…x…… asaÆyata -¡tman¡ — by the one for whom the mind is not mastered; 
™……‰M…& yogaÅ — yoga ; n÷̆π|……{…& duÀpr¡paÅ — difficult to gain; < i… iti — thus; ®…‰ me — 
My; ®… i…& matiÅ — vision; i…÷ tu — whereas; ¥…∂™……i®…x…… va¿y¡tman¡  — by the one 
whose mind is mastered; ™…i…i…… yatat¡  — by the one who makes effort; ={……™…i…& 
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up¡yataÅ — with the proper means (i.e., practice and objectivity); +¥……î…÷®…¬ ∂…C™…& 
av¡ptum ¿akyaÅ — (it) can be gained 

Yoga is difficult to gain for the one by whom the mind is not mastered. 
This is My vision. Whereas it can be gained by the one whose mind is 
mastered, who makes effort with the proper means (i.e., practice and 
objectivity). 

One who does not practice meditation, abhy¡sa , and who does not have 
objectivity, vair¡gya , is called asaÆyata-¡tm¡ in this verse, meaning that the mind is 
not brought under control. And can the mind be brought under control? Yes, K¤À¸a  says, 
but with difficulty — it is duÀpr¡pa . Furthermore, unless the mind is mastered, it is not 
possible to gain the yoga  being discussed here, the capacity to see the sameness that 
exists in all beings and in which all beings exist. What K¤À¸a says here is his vision, 
mati, which is not the same as an opinion since it is not something that can be contended 
and dismissed.  

By the practice of abhy¡sa and vair¡gya , the mind is brought into one's own 
hands, which is why the person who can do this is also called va¿ya-¡tm¡ here. Such a 
person is always alert. Alertness is something that should always be with you, not 
something practised for a period of time. For example, you cannot say that you practised 
alertness for six years and it was very good, just as you cannot say you practised 
breathing for six years. It is not as though you give up breathing after having practised it 
for some time; it is your very life. Alertness is the same. By such a person who continues 
to maintain this alertness, yatat¡ , by the one who has a certain mastery over his mind , 
va¿y¡tman¡ , it is possible to gain the vision of sameness, yogaÅ av¡ptuÆ ¿akyaÅ. 

NOT SOMETHING TO BE DONE 

K¤À¸a mentions in this verse that this yoga is gained by a particular means, 
up¡yataÅ. And what is that means, up¡ya ? Abhy¡sa  and vair¡gya are the means for 
gaining this vision, as K¤À¸a had already told Arjuna . Because abhy¡sa and vair¡gya 
are the means, Arjuna's gaining the yoga  was no longer in K¤À¸a's hands, because 
K¤À¸a has already covered the subject matter. Now, this is something that has to be done 
and it is up to Arjuna  to do it. He has to pay attention to his mind. K¤À¸a had said 
everything he could say. There was nothing more to be taught, only something to be 
done. Vair¡gya  and abhy¡sa  would take care of any problems, any obstructions to 
gaining the knowledge. This is why K¤À¸a does not say very much about the doing of it. 

When there is something to be discussed, like the vastu, brahma -¡tm¡, then one 
can talk indefinitely, which is what K¤À¸a  does and which is why there are eighteen 
chapters of the G¢t¡. But, here, there is something to be done now by Arjuna; therefore, 
K¤À¸a leaves it at that. You will find that K¤À¸a  talks a lot about ¡tm¡ , about the wise 
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person, about the vision, but when it comes to meditation, which is to be done, there are 
only a few verses because it is something to be done. 

Wherever there is something to be done, K¤À¸a states it briefly and adequately, 
and then continues on. Whereas, wherever something is to be unfolded, he goes on and 
on because it is something that has to be understood, not something that has to be done. 

In the next verse, Arjuna presents another problem, which is purely an imagined 
problem. 

+V…÷«x… =¥……S…* 
+™… i…& ∏…r˘™……‰{…‰i……‰ ™……‰M……c… ôÙi…®……x…∫…&* 
+|……{™… ™……‰M…∫…∆ ∫…Àr˘ EÚ…∆ M…Ài… EfiÚπh… M…SUÙ i…** 37 ** 
arjuna uv¡ca  
ayatiÅ ¿raddhayopeto yog¡ccalitam¡nasaÅ  
apr¡pya yogasaÆsiddhiÆ k¡Æ gatiÆ k¤À¸a gacchati Verse 37 

+V…÷«x… arjunaÅ — Arjuna ; =¥……S… uv¡ca  — said;  
EfiÚπh… k¤À¸a — O K¤À¸a!; ∏…r˘™…… ¿raddhay¡ — with faith in the ¿¡stra; ={…‰i…& upetaÅ — 
endowed; +™… i…& ayatiÅ  — one of inadequate effort; ™……‰M……i…¬ yog¡t — from yoga ; 

S… ôÙi…®……x…∫…& calita-m¡nasaÅ — one whose mind wanders away; ™……‰M…∫…∆ ∫… r˘®…¬ yoga -
saÆsiddhim — success in yoga; +|……{™… apr¡pya  — not gaining; EÚ…®…¬ M… i…®…¬ M…SUÙ i… k¡m 
gatim  gacchati — to which end does he (or she) go 

Arjuna said: 
O K¤À¸a , not gaining success in yoga , to which end does the one who is 
endowed with faith in the ¿¡stra (but) whose effort is inadequate, and 
whose mind wanders away from yoga  go?  

Just look at Arjuna's question. Suppose there is a man who has renounced all 
karmas, meaning vaidika-karmas and laukika -karmas, all the spiritual, social, and 
family duties that he is allowed to give up if he takes to a life of renunciation, sanny¡sa. 
Why does anyone give up all this? In the hope of what? In the hope of gaining this yoga , 
the vision of ¡tm¡ in all beings and all beings in ¡tm¡ (samadar¿ana), he gives up all 
types of karma. This particular vision was the end in view when the person, Arjuna was 
talking about, became a sanny¡s¢.  

As a sanny¡s¢, he denied himself the various pleasures that can be picked up by 
living in the society and became a bhikÀu , a person who lives on alms. He has no money 
and does not know from where his next meal will come — that is, he lives on whatever 
comes his way. But, although he does not have the pleasures that a life of saÆs¡ra 
would have given him, renunciation is a good investment because he is going to get the 
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great vision, liberation, mokÀa . It was for the sake of mokÀa  alone that he gave up the 
other three human pursuits security, artha , pleasure, k¡ma, and dharma . 

A CERTAIN EFFORT IS ALSO REQUIRED  

This person has great ¿raddh¡  in the vision of the ¿¡stra and the possibility of his 
gaining the knowledge of himself, ¡tm¡, being Brahman is definitely there. He knows 
that this knowledge is the mokÀa that he seeks. In the hope of gaining this knowledge, he 
has taken to the life of sanny¡sa  and continues to be a sanny¡s¢. In time, however, 
having not yet gained the knowledge, he becomes frustrated. He may have started his 
pursuit when he was very young and now he is old. Something has prevented him from 
gaining the knowledge. The teaching may not have been proper or, perhaps, he did not 
have enough inspiration. Or the problem may have been from the past, some backlog, 
some obstacle, from the past. Having reached this point, although he still has ¿raddh¡ , 
he is now an ayati, meaning that he does not have adequate effort. 

Yati means a person of effort, one who has the capacity to make right effort, 
which is why a sanny¡s¢ is called a yati. The person has a direction and is committed to 
a life of renunciation in pursuit of self-knowledge. But the sanny¡s¢ Arjuna was talk ing 
about cannot be called a yati; he has become an ayati because adequate effort is not 
there and he does not know what it is, and is incapable of that effort. 

That the effort is not adequate is very clear. Why? Because the problems continue. 
Things are not very clear to the person and therefore, he is ayati. He may have studied 
and done a lot of meditation. But all that he has accomplished is to become more aged, 
tired, and frustrated, calitam¡nasa. Arjuna  wanted to know what would become of this 
tired, frustrated sanny¡s¢? He has ¿raddh¡  and therefore, he wants this knowledge. But 
things are not clear to him at all. Now Arjuna's doubt is, ‘What would be his lot if he 
dies away before gaining the knowledge?’ Therefore, Arjuna asks, ‘What does he gain 
K¤À¸a — k¡Æ gatiÆ  k¤À¸a gacchati?’ 

We know very well what his lot in this life is. He has neither the joys of saÆs¡ra 
nor the joy of mokÀa. The small pleasures of saÆs¡ra are denied to him and also the 
pleasures of heaven, since he gave up all the karma that would earn him such pleasure in 
the hope of gaining jµ¡na . And he does not get jµ¡na either! What then? Is he just left 
hanging somewhere or what? 

A person who performs no karma  obviously cannot gain the results of karma; 
therefore, there is no karma-phala  for him. Instead of performing karma , he spent his 
time sitting with his eyes closed, but nothing happened inside — except sleep perhaps. 
And nothing can be accomplished by sleep! Dreaming or day-dreaming at least gives a 
person some kick, but what does sleep give? Nothing. Therefore, the ayati has not 
picked up any of the simple joys of saÆs¡ra. Nor has he picked up any pu¸ya for the 
next life; much less has he gained the knowledge that is liberation.  
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DOES THE PERSON JUST FIZZLE OUT?  

Will he become like a cloudlet that has become separated from a body of clouds, 
will he just disappear, fizzle out? Is this kingdom lost and the promised kingdom as 
well? For the sanny¡s¢ of inadequate effort who has died, mokÀa is gone and saÆs¡ra 
is also gone, there being no accrued pu¸ya. With both of them gone, what will happen to 
him? Where will he go? 

Of course, this was an imagined situation on Arjuna's part. He was not himself a 
sanny¡s¢, but perhaps he planned to become a sanny¡s¢. This did seem to be on his 
mind, as we saw earlier in the G¢t¡ . In any case, Arjuna wants to know exactly what 
would happen to the sanny¡s¢ who did not gain the vision. Although this was not 
Arjuna's immediate problem, his question was a relevant one in terms of understanding 
what the ¿¡stra  has to say about sanny¡sa  and karma-yoga. Arjuna  knew K¤À¸a  to be 
the all-knowing Ì¿vara  and therefore, qualified to remove this particular doubt. No one 
else was equal to K¤À¸a; only he could answer this question, which was not a simple 
one, dealing as it did with what happens after one's life, as we know it, comes to an end.  

Therefore, Arjuna says, ‘Please tell me, K¤À¸a, where does such a person go who 
has not gained success in yoga  (in the form of gain of knowledge)  — apr¡pya 
yoga-saÆsiddhiÆ k¡Æ gatiÆ k¤À¸a gacchati?’ When knowledge is gained, mokÀa  is 
gained. Therefore, knowledge is called a means for mokÀa. Thus, between the 
knowledge and mokÀa  there is a connection, a connection of ‘means and end’ — 
s¡dhana-s¡dhya-sambandha. 

Arjuna  wants to know what happens to the person who, having ¿raddh¡ in the 
vision, renounces everything and lives a life of yoga  but does not gain the knowledge 
that is mokÀa. Having denied himself the pleasures of saÆs¡ra and also those of the 
other world, the person has been performing this yoga, this meditation, for a long time 
and now he is very old and is dying away. He has given up all hope of gaining anything 
more in this life, let alone the knowledge that he has pursued for so long. What will 
happen to him? Will he not be com pletely destroyed? 

Arjuna  puts this question to K¤À¸a  in the next verse: 

EÚ c…z……‰¶…™… ¥…ß…üıŒ∂UÙz……ß… ®…¥… x…∂™… i…* 
+|… i…¢ˆ…‰ ®…Ω˛…§……Ω˛…‰  ¥…®…⁄f¯…‰ •…¿h…& {… l…** 38 ** 
kaccinnobhayavibhraÀ¶a¿chinn¡bhramiva na¿yati 
apratiÀ¶ho mah¡b¡ho vim£·ho brahma¸aÅ pathi Verse 38 

®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O Mighty-armed! (K¤À¸a); •…¿h…& {… l… brahma¸aÅ pathi — in 
the path (knowledge) of Brahman;  ¥…®…⁄f¯& vim£·haÅ — the one who is deluded; +|… i…¢ˆ& 
apratiÀ¶haÅ — one who is without any support; =¶…™… ¥…ß…üı& ubhaya-vibhraÀ¶aÅ — one 
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who has fallen from both;  UÙz…-+ß…®…¬ <¥… chinna-abhram  iva — like a cloudlet torn 
asunder; EÚ c…i…¬ x… x…∂™… i… kaccit na na¿yati — is he not destroyed?  

Deluded in the path (knowledge) of Brahman, is one who has fallen 
from both, being without any support, not destroyed, O Mighty-armed 
(K¤À¸a), like a cloudlet torn asunder? 

The person being discussed here is the same sanny¡s¢ described previously by 
Arjuna as ayati one whose effort has not been adequate to gain the knowledge that is 
mokÀa. Ubhaya-vibhraÀ¶a refers to the one who has fallen away from both life-styles, 
karma-yoga  and sanny¡sa. This person has given up, fallen away from the way of life 
called karma-m¡rga  or karma-yoga. This karma-yoga is a life of activity in which one 
also pursues the knowledge. The purpose of this lifestyle is to make one ready eventually 
to pursue knowledge by taking to a life of sanny¡sa . Because he has slipped away from 
karma-m¡rga, the person is called vibhraÀ¶a with reference to the karma-m¡rga . And, 
the life of renunciation, yoga -m¡rga , brahma¸aÅ panth¡ , for which he gave up 
karma-m¡rga, has also proved to be abortive, fruitless. Therefore, in both, he is the 
loser; from both he has fallen away —he is ubhaya-vibhraÀ¶a . 

Having fallen away from both, where will he go now? He cannot go back to 
karma-m¡rga because he is perhaps too old to do anything. Besides, it is not proper to 
go from sanny¡sa to karma-m¡rga . Nor does he have any enthusiasm to do so because 
he knows the anityatva  of it all. Any enthusiasm he may have had for a life of saÆs¡ra 
as an avivek¢, one without discrimination, is all gone and he does not have the 
satisfaction of being a jµ¡n¢, a wise man, either. Therefore, he is ubhaya-vibhraÀ¶a , 
hanging somewhere in the middle, with no place to go. He cannot identify with the wise 
sanny¡s¢s nor with the ordinary people. 

Not only does he have no place, no group to identify with, he is also deluded 
vim£·ha. He either feels he has made a mistake or he feels confused about whether he is 
a j¢va, an individual, or paraÆ-brahma. Since this doubt remains, he has not 
accomplished anything by having taken to this path, this pursuit of the knowledge of 
Brahman . 

THERE IS NO PATH TO BRAHMAN  

áa´kara  clarified the meaning of the word pathi – in the path, in his commentary 
of this verse by adding the word m¡rga, thereby indicating that the life-style of 
sanny¡sa is what is implied here. There is no ‘way,’ no ‘path,’ to Brahman as such; 
you are Brahman. And to gain this knowledge of Brahman , there is a pursuit, the 
pursuit of knowledge. And in this pursuit, the sanny¡s¢ under discussion is deluded, 
vim£·ha. Thus, ‘deluded in the path of Brahman’ means that in gaining the knowledge 
of Brahman , in the pursuit of that knowledge, he is still confused, still deluded.  
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Does such a person not destroy himself, na¿yati na kim? Asking this question, 
Arjuna compared the destruction to that of a cloudlet that has separated itself from a 
large body of clouds, chinna-abhram iva . Not wanting to wait for the big body of 
clouds perhaps, this cloudlet separates itself in its haste to reach the Himalayas where it 
can sit on top of the mountains and not be disturbed. Instead, somewhere in the middle 
of India, tossed about by the howling winds, it just disappears, fizzles out. 

So too, this person had dropped out of conventional society in his attempt to reach 
mokÀa quickly. He may even have gone to sit in the rarefied air of the Himalayas, but 
instead of becoming a true sanny¡s¢, he became a dropout, just like the cloudlet. Does 
he not destroy himself in the same way that the cloudlet does? 

Just as a cloudlet that remains with the large body of clouds can travel along and 
enjoy the view, so too, you can attach yourself to the main body of society and have 
some of the joys that such a life has  to offer. The cloudlet that is prepared to travel at the 
same slow speed as the big body of clouds can look down at the mountains, up at the 
stars, and be protected by the winds of destruction. Otherwise, it gets destroyed.  

IF THERE IS NO STRUCTURE, YOU C AN BECOME ANYTHING  

Similarly, when you hurry ahead, you can become completely lost in the process 
because you have left the structure behind. Sanny¡sa means just that — no structure. 
You can become anything. Without a structure, without any particular mode of life, 
nothing to pressure you into doing anything, you can become lazy also. 

As a sanny¡s¢, you can also become lazy. When you are hungry, you can go for 
bhikÀ¡ and then lie down back again without doing anything. The life of sanny¡sa  gives 
you this kind of licence. No one is going to question you. Society is not going to 
question you. And, since there is no work for you to do, there is no employer or 
employee. There is also no father or mother to worry about you, which sometimes keeps 
people on track. If the sanny¡s¢ once had a wife and children, he has given them up also. 
Therefore, none of the societal norms are there for the sanny¡s¢. Nor is there any 
religious norm because the person who takes sanny¡sa  is absolved from performing all 
the karmas enjoined by the Veda. Therefore, there is no problem; you can be anything 
you want, even a hippie! 

Thinking that such a person destroys himself, Arjuna asks K¤À¸a  to clear his 
doubt with reference to the fate of the ubhaya-vibhraÀ¶a . 

Bi…x®…‰ ∫…∆∂…™…∆ EfiÚπh… U‰ Ùk…÷®…Ω«˛∫™…∂…‰π…i…&* 
i¥…n˘x™…& ∫…∆∂…™…∫™……∫™… U‰Ùk…… x… ¡÷{…{…ti…‰** 39 ** 
etanme saÆ¿ayaÆ k¤À¸a chettumarhasya¿eÀataÅ 
tvadanyaÅ saÆ¿ayasy¡sya chett¡ na hyupapadyate  Verse 39 
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EfiÚπh… k¤À¸a — O K¤À¸a!; ®…‰ me — of mine; Bi…i…¬ etat — this; ∫…∆∂…™…®…¬ saÆ¿ayam — 
doubt; +∂…‰π…i…& a¿eÀataÅ — totally; U‰Ùk…÷®…¬ chettum — to eliminate; +Ω«˛ ∫… arhasi — you 
should;  Ω˛ hi — for; i¥…n˘x™…& tvadanyaÅ  — other than you; +∫™… ∫…∆∂…™…∫™… asya  
saÆ¿ayasya  — of this doubt; U‰Ùk…… chett¡  — the remover; x… ={…{…ti…‰ na  upapadyate — 
is not there 

You should eliminate this doubt of mine totally, O K¤À¸a. For, other than 
you, there is no one who can be the remover of this doubt. 

Arjuna  knows that there was no one else who could answer his question. Only the 
all-knowing K¤À¸a, as Ì¿vara , could answer it because only Ì¿vara  knows what will 
happen to the sanny¡s¢ after he dies away from this life without gaining knowledge of 
the self.  

Chett¡  means the one who cuts or removes. Here it refers to the one who removes 
the doubt. K¤À¸a , then, was the hit-man for the doubt — in fact, the only possible 
hit-man. He alone was capable of eliminating Arjuna's doubts totally. Anyone else 
would have to say, ‘This is what the ¿¡stra  says.’ Whereas, K¤À¸a is the one who 
initiated the ¿¡stra itself, as he said at the beginning of the fourth chapter. ‘I gave this 
eternal knowledge to Vivasv¡n who gave it to Manu, who gave it to IkÀv¡ku — imaÆ 
vivasvate yogaÆ proktav¡n  aham avyayaÆ, vivasv¡n manave pr¡ha 
manurikÀv¡kave'brav¢t.1 Therefore, K¤À¸a  as Ì¿vara knew what it was all about. He 
also told Arjuna earlier that they had a number of births before, but only he, K¤À¸a , 
knew these births while Arjuna did not — bah£ni me vyat¢t¡ni janm¡ni tava  c¡rjuna 
t¡nyahaÆ veda  sarv¡¸i na  tvaÆ vettha parantapa.2 

From this, Arjuna concludes that K¤À¸a  knows what happens to a soul after death 
and therefore, is the right person to talk about it. Arjuna is praising his guru here, saying 
that there was no one equal to K¤À¸a, no one who could eliminate his doubt totally. In 
other words, no one else is qualified to answer his question.  

Had Arjuna not asked this question, the G¢t¡  would have ended three verses ago. 
But, because Arjuna  asks the question, K¤À¸a begins talking again.  

∏…“¶…M…¥……x…÷¥……S…* 
{……l…« x…Ë¥…‰Ω˛ x……®…÷j…  ¥…x……∂…∫i…∫™…  ¥…ti…‰* 
x…  Ω˛ EÚ±™……h…EfiÚi…¬ EÚ ù…n¬˘ n÷˘˘M…«Ài… i……i… M…SUÙ i…** 40 ** 

                                                                 
1 G¢t¡ – 4-1 
2 G¢t¡ – 4-5 
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¿r¢bhagav¡nuv¡ca  
p¡rtha naiveha n¡mutra vin¡¿astasya vidyate 
na hi kaly¡¸ak¤t ka¿cid durgatiÆ t¡ta gacchati Verse 40 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — Lord K¤À¸a; =¥……S… uv¡ca  — said; 
{……l…« p¡rtha — O Son of P¤th¡!; i…∫™… tasya  — for him (or her);  ¥…x……∂…& vin¡¿aÅ  — 
destruction; <Ω˛ iha — here; x… B¥…  ¥…ti…‰ na  eva vidyate — indeed is not; x… na  — nor; 
+®…÷j… amutra — in the hereafter; i……i… t¡ta  — O My son! (Arjuna);  Ω˛ hi — because; 
EÚ ù…i…¬ ka¿cit — any one; EÚ±™……h…EfiÚi…¬ kaly¡¸ak¤t — the one who performs good actions; 
n÷˘M…« i…®…¬ durgatim — bad end; x… M…SUÙ i… na  gacchati — reaches  

ár¢ Bhagav¡n said:  
Indeed, O Son of P¤th¡ (Arjuna ), there is no destruction for him (or her), 
neither here nor in the hereafter, because any one who performs good 
actions never reaches a bad end.  

Again, the person being discussed in this verse is that sanny¡s¢, that yog¢ , who 
was referred to previously as ubhaya -vibhraÀ¶a, one who had fallen from both 
karma-m¡rga and yoga-m¡rga for the reasons we have already seen. In fact, the person 
is not ubhaya-vibhraÀ¶a because, here, K¤À¸a  says that there is no falling as such.  

For the sanny¡s¢ who has not completed the job properly, destruction is not there, 
vin¡¿aÅ na vidyate , either here in this world, iha, or in any other world, amutra. Why? 
Because this person, although an ayati, has ¿raddh¡  in the ¿¡stra. Having ¿raddh¡ , 
there can be no loss for him in this life and, therefore, the life of sanny¡sa is not a bad 
investment. He knows what it is all about. Because he has ¿raddh¡ , there is no question 
of his being frustrated or sad in this world. He will simply continue to pursue the 
knowledge, pleasantly, happily, until he gains it. And, if ¿raddh¡ were not to be there, 
the person would naturally think that he had made a mistake. Thinking so, he would 
always go back. In either case, then, the problem of his being sad for what he has 
undertaken would not be there for the person. 

‘Nor will there be a problem later, i.e., after death, amutra ,’ K¤À¸a  says. He will 
come back to a situation that is conducive to the continuation of his pursuit of the 
knowledge that will give him mokÀa. Thus, K¤À¸a  assures Arjuna, that destruction is 
definitely not there for him — vin¡¿aÅ  tasya na vidyate.  

THE SANNYËSÌ NEVER COMES TO A BAD END  

Destruction here can only mean that the person comes back to a life that is worse 
than before, meaning that he gains a worse birth, a lower birth, than the one he 
previously had. But this will not happen, K¤À¸a says. There will be a higher birth, a 
better birth, because the person has lived a good life, he is a kaly¡¸ak¤t. Kaly¡¸a means 
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mokÀa and this person has taken a step towards mokÀa by living the life of sanny¡sa. 
The kaly¡¸ak¤t is not a drop-out or a hippie. For the sake of mokÀa , which implies an 
understanding of Ì¿vara, the person has given up everything. And, being a kaly¡¸ak¤t, 
the person does not come to a bad end — durgatiÆ na gacchati. 

Anyone, ka¿cit, who has done good action, charitable action, does not gain an 
undesirable end. At the worst, such a person, just proceeds from birth to birth, depending 
on the accumulated karma that precipitates a new body. But, once a person makes a step 
for the sake of mokÀa, whatever he or she has done before has already paid off. The 
moment the person turns his or her attention towards himself or herself, there is no going 
back.  

TAKING CARE OF ANËTMË IS FOR ËTMË ALONE 

Generally, a person only goes after an¡tm¡, not ¡tm¡. For example, the phys ical 
body being an¡tm¡ how to take care of it is also an¡tm¡. How to take care of my mind 
is with reference to an¡tm¡ . How to take care of my money, power, family is all with 
reference to an¡tm¡ . How to take care of my future, meaning my next body, is also 
regarding an¡tm¡ . Like this, everyone is interested in taking care of an¡tm¡  alone — 
and struggles to do so constantly! 

In fact, all this taking care of an¡tm¡ , is only for taking care of ¡tm¡ . Taking care 
is not for the sake of  an¡tm¡. You do not take care of the body for the body's sake; it is 
for your sake, ¡tm¡'s sake. Therefore, you take care of the an¡tm¡ , for the sake of ¡tm¡ 
and, in the process, you totally neglect the ¡tm¡! This, indeed, is the wonder and we call 
it m¡y¡ . 

The moment a person begins to question whether he or she is doing the right thing, 
¡tm¡ is being taken care of. And this does not take place in everyone. To ask, ‘What is 
this ¡tm¡ that is so anxious to take care of an¡tm¡ ’ is to question ¡tm¡  itself and is for 
¡tm¡'s sake, for one's own sake, alone. The person who begins to pay attention to ¡tm¡, 
whether successful or not, has already traced his or her way back. To question what is 
considered to be normal is to discover that the normal is abnormal. Such a person has 
made a step towards mokÀa and therefore, he or she is kaly¡¸ak¤t. 

Kaly¡¸a means ‘auspicious.’ Therefore, mokÀa is kaly¡¸a. Marriage is also 
called kaly¡¸a  because it marks the end of the brahmacarya stage of life and the 
auspicious beginning of the g¤hasth¡¿rama which will finally prepare one for mokÀa  — 
the most auspicious. MokÀa is the ultimate kaly¡¸a  and marriage is a s¡dhana, a means 
for gaining the grand finale called mokÀa. 
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CHANGING THE COURSE OF KARMA 

Therefore, anyone who has made a step towards mokÀa  is called kaly¡¸ak¤t, 
whether the person is a karma-yog¢  or a sanny¡s¢. Both of them are kaly¡¸ak¤ts alone 
because some action has been taken for the sake of mokÀa. Thereafter, progress is 
assured. Any karma waiting to take the body of a frog, a celestial, or anything else is all 
subjugated and no longer has any chance to express itself. Once the person is 
kaly¡¸ak¤t, the entire order, the entire flow, changes. Whereas, if you are simply going 
along with the flow, then all the accumulated karmas have the same chance. But when a 
particular set of karmas exerts more pressure for expression, then it has a greater chance 
of getting fulfilled. 

Once you have changed the course, the order has to change. Therefore, for the 
person who has ¿raddh¡ , all other karmas have to wait and the one for pursuing the 
knowledge proceeds. And how long will the others have to wait? Until the person gains 
kaly¡¸a , mokÀa. And once mokÀa is gained, all karmas disappear. They are finished for 
good; they do not exist at all. Therefore, to question whether one is a kart¡ is no 
ordinary question. Assuming one is a kart¡, one performs good and bad actions. But, 
here, the very kart¡ is questioned. One asks, ‘Am I a kart¡?’ This, then, is the question 
that makes one a kaly¡¸ak¤t and, having asked it, no one reaches a bad end. 

K¤À¸a  addresses Arjuna  here as t¡ta, a name used affectionately for either a 
father or a son in recognition of the closeness between them. A father is one who 
protects himself in the form of his son, the son being as good as himself. When the son is 
happy, the father is happy. When the son grows up nicely, the father feels that he too has 
grown nicely. If the son is successful, the father also feels successful. Like this, whatever 
happens to the son happens to the father in that, it very much affects him. Therefore, 
there is no distance between the son and the father. For this reason, they are both called 
t¡ta. 

Here, Arjuna is not K¤À¸a's son. But he is a father in the sense that a creator can 
be called ‘father,’ janaka . There is the father who creates a body for you —
deha-janaka , and a father who creates wisdom in you — vidy¡-janaka . Because the 
wise person who is a teacher, ¡c¡rya , is one who gives you a complete rebirth in the 
form of wisdom, he is called ‘father.’ Therefore, the author of the body and the author of 
the knowledge are called t¡ta — ‘father.’ 

The word t¡ta  is used for a son as well as for a disciple, ¿iÀya . Arjuna is not 
K¤À¸a's son, but he is his ¿iÀya, and a ¿iÀya is like a son — equal to a son. Therefore, 
K¤À¸a affectionately addresses him here as t¡ta, telling him that the sanny¡s¢  who has 
¿raddh¡, but who does not gain the knowledge, does not come to a bad end. In the next 
verse, K¤À¸a  begins his explanation about what does happen to this person.  
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|……{™… {…÷h™…EfiÚi……∆ ôÙ…‰EÚ…x…÷ π…i¥…… ∂……∑…i…“& ∫…®……&* 
∂…÷S…“x……∆ ∏…“®…i……∆ M…‰Ω‰˛ ™……‰M…ß…üı…‰% ¶…V……™…i…‰** 41 ** 
pr¡pya pu¸yak¤t¡Æ lok¡nuÀitv¡ ¿¡¿vat¢Å sam¡Å 
¿uc¢n¡Æ ¿r¢mat¡Æ gehe yogabhraÀ¶o'bhij¡yate Verse 41 

™……‰M…-ß…üı& yoga-bhraÀ¶aÅ — one who has fallen from (did not succeed in) yoga ; {…÷h™…EfiÚi……®…¬ 
pu¸ya-k¤t¡m — belonging to those who do good actions; ôÙ…‰EÚ…x…¬ lok¡n — worlds; |……{™… 
pr¡pya  — having gained; ∂……∑…i…“& ∫…®……& s¡¿vat¢Å sam¡Å  — countless years; = π…i¥…… 
uÀitv¡ — having lived (there); ∂…÷S…“x……®…¬ ¿uc¢n¡m — of the people committed to dharma ; 
∏…“®…i……®…¬ ¿r¢mat¡m  — of the wealthy (and cultured); M…‰Ω‰˛ gehe — in the home; + ¶…V……™…i…‰ 
abhij¡yate — is born  

Having gained the worlds belonging to those who do good actions (and) 
having lived (there) for countless years, the one who did not succeed in 
yoga is born in the home of the wealthy (and cultured) people who are 
committed to dharma . 

Both the here, iha-loka, and the hereafter, paraloka, are covered in this verse. 
Pu¸ya-k¤t¡Æ loka refers to the worlds, lokas gained by pu¸yak¤ts, pu¸ya-karmak¤ts, 
those who have lived a life of dharma, performing good actions that produce pu¸ya . 
And, having gained these worlds, pr¡pya  pu¸ya -k¤t¡Æ lok¡n, how long does this 
person live in those worlds? For countless number of years — s¡¿vat¢Å sam¡Å , K¤À¸a 
says. That is, he will live there for a very long time.  

It must be remembered that the person being discussed here is the same 
yoga-bhraÀ¶a mentioned earlier, one whom Arjuna  thought would lose both worlds by 
not having succeeded in the pursuit of yoga , meaning the knowledge that is mokÀa. In 
fact, the person is not a bhraÀ¶a at all because there is no falling here, as was mentioned 
before. K¤À¸a uses the word yoga-bhraÀ¶a  here because, in Arjuna's mind, the person 
had fallen somehow. Therefore, K¤À¸a  wants to negate any kind of falling with reference 
to this person by telling Arjuna that the person he thought of as yoga-bhraÀ¶a  is born, 
abhij¡yate, into surroundings that are conducive to the pursuit of this knowledge. 

K¤À¸a  describes these surroundings with the words, ¿uc¢n¡Æ ¿r¢mat¡Æ gehe, 
meaning in the house of a person of wealth and culture who is also committed to 
dharma  — therefore, called a ¿uci. The word ¿r¢mat suggests wealth and abundance of 
comforts, etc. By the word ¿uci, culture is emphasised here because there can be an 
abundance of wealth in a home where, for example, the father is a Mafia don. Such a 
house is not conducive to the pursuit of knowledge; it is more like a prison than a home 
with its high spiked walls and sentries posted everywhere. In such circumstances, wealth 
itself becomes a prison. This kind of wealth, then, is not referred to here, the point being 
made by the word ¿uci. 
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ONE'S SURROUNDINGS SHOULD BE CONDUCIVE 

The words, ‘¿uc¢n¡Æ gehe,’ implies a family that has a value for values, a value 
for living a life of dharma. This, then, is the kind of family into which the yoga-bhraÀ¶a 
is born, K¤À¸a says. In these conducive surroundings, the person will pick up certain 
values. To be born into such a family is not easy and is to be recognised as a great 
advantage since a person can also be born into a place with some handicap or other. To 
have a father or mother who is an alcoholic is considered to be a wrong start. A wrong 
start, however, does not mean that there is nothing to be gained. Perhaps the person can 
exhaust something, which makes it a good start since all's well that ends well.  

What is to be appreciated here is that to get out of a wrong start is very difficult. 
Whereas, where the start is conducive, then the person's pursuit of mokÀa  can proceed. 
In the very beginning of his life, he will show the signs of a sanny¡s¢ because he has to 
fulfil what he has started. The conducive surroundings enable him to live a life of prayer 
and think constantly of Ì¿vara. Thinking always of Ì¿vara, he looks into what Ì¿vara  is, 
questions what the truth of everything is, what the cause of everything is — all of which 
is thinking of Ì¿vara , ¢¿vara -smara¸a .  

From this we can see that there is no such thing as a bad lot for the person either in 
terms of this life or in the hereafter. Even coming back to this life, he picks up the thread 
and continues. And to facilitate his pursuit, his birth will be in a better place, meaning 
that it will be more conducive for gaining the knowledge. 

K¤À¸a then mentions another possibility for the person who had not yet gained the 
knowledge. 

+l…¥…… ™……‰ M…x……®…‰¥… E÷Úô‰Ù ¶…¥… i… v…“®…i……®…¬* 
Bi… r˘ n÷˘ô«Ù¶…i…Æ∆˙ ôÙ…‰E‰Ú V…x®… ™…n˘“o˘∂…®…¬** 42 ** 
athav¡ yogin¡meva kule bhavati dh¢mat¡m  
etaddhi durlabhataraÆ loke janma yad¢d¤¿am Verse 42 

+l…¥…… athav¡ — or; v…“®…i……®…¬ dh¢mat¡m — of people who are wise; ™……‰ M…x……®…¬ yogin¡m — 
of yog¢s; B¥… eva — indeed; E÷Úô‰Ù kule —in the family; ¶…¥… i… bhavati — is born; ™…i…¬ 
<«o˘∂…®…¬ V…x®… yat ¢d¤¿am janma  —this birth of this kind;  Ω˛ hi —indeed; ôÙ…‰E‰Ú loke — in 
the world; Bi…i…¬ n÷˘ô«Ù¶…i…Æ˙®…¬ etat durlabhataram — this (is) very difficult to gain 

Or he is indeed born into the family of wise yog¢s. A birth such as this is 
indeed very difficult to gain in this world. 

We have seen that there is no such thing as a bad lot, durgati, for a yog¢, a 
sanny¡s¢, who has the desire to know the self. Anyone who has taken a step towards 
knowing oneself has already initiated a process of unwinding oneself from saÆs¡ra . 



Bhagavadg¢t¡ 410 

You wind yourself in saÆs¡ra  by karma without even questioning whether you are a 
kart¡, a doer or not. Then, within the saÆs¡ra , retaining the doership centred on the 
self, you try to accomplish various ends. And these ends are accomplished on the basis 
of the desire for something other than ¡tm¡, all of which we saw earlier. 

But, here, you are questioning the very svar£pa  of ¡tm¡. You may not know 
whether you are a kart¡ or not, but at least you are questioning, you are inquiring into it. 
By asking, ‘What is ¡tm¡ ?’ you are not taking whatever ¡tm¡ is for granted. Generally, 
people only try to avoid the duÅkha that results from the limitations and bondage 
experienced by the kart¡, the subject, without ever questioning the subject itself. 
Therefore, all their activity is only to bring about something desirable. This kind of life is 
called saÆs¡ra . 

SAêSËRA  IS A DISEASE AND NO ONE GOES FOR THE CURE 

SaÆs¡ra  is a disease and no one goes for the cure. But, once you pay attention to 
the very subject and ask, who is this subject, what is this ‘I,’ etc., then you have initiated 
an auspicious desire – ¿ubhecch¡, a desire for ¡tm¡  – ¡tma-icch¡, that has to result in 
mokÀa. Thus, K¤À¸a's assurance that there is no way that the person will come to a bad 
end. He also gave Arjuna a little inside information, as it were — ‘The one you call 
yoga-bhraÀ¶a, Arjuna, just picks up the thread in his next birth and continues his pursuit 
of knowledge.’ The person's prayerful life itself produces certain pu¸ya. And because of 
that pu¸ya, the person gains a pleasant stay in the hereafter followed by rebirth in a 
situation conducive to his pursuit of knowledge. 

The idea being conveyed here is that if there is a life after death, a world other than 
this one, that world will be good for the person. All experiences there will be happy 
experiences. Therefore, even in the hereafter, there is no such thing as a bad lot for the 
person. And, having enjoyed the result, the pu¸ya, of his prayerful life in the hereafter, 
he then comes back to this earth with an adhik¡ri-¿ar¢ra , a body that is qualified to gain 
the knowledge, meaning that the person returns as a human being. He will not come back 
in a lower form but will definitely be born as a human being into a set-up that is 
conducive for his pursuit. Therefore, there is no question of a bad lot anywhere. 

Any physical body is called yoni, yoni meaning ‘womb,’ of which there are three 
types — deva-yoni, a celestial body; manuÀya-yoni, the body of a human being; and 
adho-yoni, the body assumed by lower-life beings. ManuÀya -yoni is the incarnation in 
which a physical body enjoying a free will is assumed, meaning a human body or its 
equivalent, here or anywhere else. A person need not be born on this particular planet 
necessarily, but in some set-up or other he will be born. 

Here, K¤À¸a describes the set-up into which the person under discussion will be 
born as the home of a person who is highly cultured and wealthy, and at the same time, 
righteous — ¿uc¢n¡Æ ¿r¢mat¡Æ gehe. There may be wealth, but there will also be 
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culture. And, if there is no wealth, there will definitely be a lot of culture. The family 
will also be highly ethical and committed to living a life of values. In this way, the 
person does not have a false start, a start that is handicapped in any way, and therefore, 
can easily pick up the thread of his pursuit of the knowledge. 

EVEN BETTER IS TO BE BORN INTO A FAMILY OF YOGÌS 

Or, K¤À¸a goes on to say, that the person can be born into the family of a 
karma-yog¢ , a mumukÀu . A father can be a cultured person, a religious person, and 
perhaps a wealthy person, without being a karma-yog¢. Even to be born into such a 
family gives a person a good chance to gain the knowledge that is mokÀa. But, if the 
person is born into the house of a karma-yog¢ , he has an even better chance, is the point 
K¤À¸a is making here. 

In this verse, yog¢s refer to karma-yog¢s since sanny¡s¢s do not have families. 
And these karma-yog¢s are also well-informed people, dh¢mats. Because the word 
‘dh¢mat¡m’ is used here, the father can be either a jµ¡n¢ or a mumukÀu. The very least 
he will be is a mumukÀu . In either case, from childhood onwards, the person picks up 
certain values and has no problem taking to his pursuit again without any hindrance 
whatsoever. In other words, he will not need to work through problems related to his 
past, etc., because there is no problem.  

In his commentary of this vers e, áa´kara took the family of yog¢s to mean a 
family in which there is a lack of wealth, he said ‘daridr¡¸¡Æ yogin¡Æ kule ’ but where 
the father is a yog¢. A poor man can also be a beggar and to be born into such a home 
implies all kinds of problems. Whereas, here, the father is a karma-yog¢  and also a 
well- informed person who has no wealth whatsoever. He is a pa¸·ita, a br¡hma¸a. 
There is no such thing as a rich br¡hma¸a  because, to be a true br¡hma¸a, the person 
must have no wealth. Therefore, áa´kara  was actually praising poverty here.  

To be born as a human being there has to have been some pu¸ya  and p¡pa . The 
poverty of the person will exhaust all his p¡pas and his pu¸ya will be available for 
yoga. In this way, the person can take to the yoga  track, the jµ¡na track, without any let 
or hindrance. This is why áa´kara said that it is better to be born into a family of 
karma-yog¢  who may not be rich than to be born into a rich family that has a lot of 
culture.  

Riches have a way of getting into your head and cr eating certain complexes that 
become problems. Poverty can also create complexes, it is true. Both inferiority complex 
and superiority complex are problems that have to be dealt with. But, if you are born into 
a family where there may not be riches but where the parents are yog¢s, there is no 
problem. Because they are yog¢s, the value structure is sound and the person does not 
have a complex that ‘I am poor.’ Even though there is no money, he does not think of 
himself as a poor person. Instead, he thinks of himself as a blessed person. To have the 
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parentage where both parents feel blessed to be what they are, even though they have no 
money, is the right parentage. The point being made here is that if there is money, that is 
fine, but if there is no money, it is better — provided, of course, the parentage is proper. 

WHY TWO DIFFERENT KINDS OF FAMILIES? 

Why does K¤À¸a mention two different kinds of families in these two verses? 
Should not every yoga-bhraÀ¶a  be born into the same kind of family? No; the family one 
is born into depends upon the person's karma , their accrued pu¸ya  and p¡pa , and 
everyone's pu¸yas and p¡pas differ. These pu¸ya -p¡pas determine where a person is 
born, who his parents are, whether there is money or no money, etc. Wherever the person 
is born, however, he retains his yoga-saÆsk¡ras, those impressions, those tendencies, 
that he had gathered before; in other words, he comes along with his previous 
impressions, in the form of potential tendencies, which often manifest very early in life. 
A baby who cries all the time may become a musician and the child who destroys 
everything in sight may become a civil engineer. Let's see! 

These tendencies are what we call saÆsk¡ras and they manifest in your life 
without your cultivating them. This is why two children who are born to the same 
parents are so different. One child has certain tendencies and the other child has other 
tendencies. One child goes for music and the other for art because of their saÆsk¡ras. 
These saÆsk¡ras are what is meant by pr¡rabdha -karma , the karma  that results in a 
certain body being born into a given situation and having a particular set of experiences. 
The saÆsk¡ras have to manifest themselves and they do so through certain professions, 
etc. Yoga-saÆsk¡ras are the same; they will be there in the psyche of the child whether 
he is born into a cultured family committed to dharma  or into the family of karma-yog¢ . 

Therefore, the criterion is not to be born into a particular kind of family. This does 
not come into the picture at all because there is no necessity for it. Wherever the person 
is born is fine because he is born with the yoga-saÆsk¡ras. However, certain 
opportunities are necessary so that the yoga-saÆsk¡ras that manifest will not be 
overwhelmed by adharma-saÆsk¡ras, which is also possible. Because wrong 
tendencies can be gathered as a child, these can overpower the yoga -saÆsk¡ras you had 
previously gathered. In order for the yoga-saÆsk¡ras to manifest naturally in the form 
of a serious pursuit of knowledge on the part of a person who was previously a yog¢, the 
‘born-again’ yog¢  should not be overpowered by a life of adharma , wrong values, false 
values, etc. Therefore, it is important for this person to have the proper set-up to pick up 
the thread and continue from where he left. 

A SEEKER CAN BE BORN ANYWHERE 

These two verses do not imply that everyone who takes to this pursuit has to be 
born in one of these two places either in a rich, cultured family or in a family of 
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karma-yog¢s. That is not the point here. The point is that those who desire 
self-knowledge are born everywhere. But we are not talking about all seekers here; we 
are talking specifically about people who were sanny¡s¢s or seekers before and did not 
accomplish what they had set out to accomplish before they died away. These are the 
people whom Arjuna thought of as fallen people because they seem to have lost both 
worlds, the world of saÆs¡ra and the worlds produced by performing karma, and they 
did not gain the yoga , the vision of sameness. Therefore, in response to Arjuna's 
concern, K¤À¸a tells him here that they are born in a set-up where there is no obstacle to 
their pursuit of knowledge. 

The yoga -saÆsk¡ra will always be there; once the person directs his or her 
attention there, the yoga-saÆsk¡ra never dies. But it can be overpowered by adharma. 
And, even if it is overpowered by adharma , provided the person realises it, the 
adharma can be exhausted, purified, by living prayerfully. In this way, whatever 
adharma-saÆsk¡ra are there are all exhausted; you are rid of them for good. Then the 
yoga-saÆsk¡ra  comes up again and the person continues. 

And, to pick up this thread naturally, without any obstacles whatsoever, the person 
has to be born into a certain environment. For example, an environment, where the father 
is seriously studying ved¡nta -¿¡stra and the mother is always talking about it, is a 
wonderful start indeed. As a child, I used to hear such talk constantly. For instance, if I 
asked my mother for something before going to bed, she would never say, ‘I will giv e it 
to you tomorrow.’ Instead, she would say, ‘If you get up tomorrow, then I will give it to 
you.’ This is a wonderful thing ‘if you get up’ means ‘if you survive.’ And my mother 
was not the only person saying this; every other mother in India did the same thing. It is 
the culture. There are no promises, only the attitude, ‘If we survive, we shall see.’ This 
means that, from childhood onward, you accept the fact that you do not have complete 
control over things. 

THE IMPORTANCE OF AN ATTITUDE OF ACCEPTANCE 

Control is a problem. Because you want to control, all the problems come. 
Whereas, if you accept that there can be many a slip between the cup and the lip, that 
there are certain things that you have no control over, then there is an attitude towards 
life that is very healthy. You do what you can and you are ready to take what comes. To 
have this attitude from childhood is a very good start, whatever other problems there 
may be. If everything else is also conducive, if there is education, values, and 
communication, it is a very wonderful start indeed. 

Such a start is what K¤À¸a is referring to in these two verses. First, he says that to 
be born into the highly cultured and ethical family of a rich man is great. And then he 
says that there is another birth that is even greater, meaning rarer, more difficult to 
accomplish — a birth enjoying the parentage of well-informed karma-yog¢s. 
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Well-informed yog¢s are those who know they are yog¢s, which means they are 
mumukÀus. They know they are seeking knowledge, that they have to gain knowledge 
to gain mokÀa. To be born to parents of such wisdom, to have a birth of this nature — 
yat ¢d¤¿aÆ janma , is very difficult to gain in this world — etat hi durlabhataraÆ loke, 
K¤À¸a says here, definitely more difficult than being born in a rich man's family, which 
is also difficult. Having gained the parentage of yog¢s, however, the situation is much 
better, much more conducive, than the other, there being absolutely nothing to stop the 
person from pursuing yoga further. 

RICHES ARE USUALLY ACCOMPANIED BY A CERTAIN EGO 

The saying that a rich man can pass through the gates of heaven as easily as a 
camel can pass through the eye of a needle is not directed at the riches themselves. 
However, along with riches, there is usually a certain ego; therefore, there is no humility. 
A rich man thinks he can buy anything, accomplish anything. This is the problem; the 
riches themselves are not the problem. 

Further, K¤À¸a says: 

i…j… i…∆ §…÷ r˘∫…∆™……‰M…∆ ôÙ¶…i…‰ {……Ë¥…«n‰˘ Ω˛EÚ®…¬* 
™…i…i…‰ S… i…i……‰ ¶…⁄™…& ∫…∆ ∫…r˘…Ë E÷ÚØ˚x…xn˘x…** 43 ** 
tatra taÆ buddhisaÆyogaÆ labhate paurvadehikam 
yatate ca tato bh£yaÅ saÆsiddhau kurunandana Verse 43 

i…j… tatra — there; {……Ë¥…«n‰˘ Ω˛EÚ®…¬ paurva-dehikam — what existed in a previous body;  
i…®…¬ tam — that; §…÷ r˘∫…∆™……‰M…®…¬ buddhisaÆyogam — connection through the intellect; ôÙ¶…i…‰ 
labhate — gains; E÷ÚØ˚x…xn˘x… kurunandana  — O Joy of the Kuru  family! (Arjuna); S… ca  
— and; i…i…& ¶…⁄™…& tataÅ  bh£yaÅ — further than that (gained previously); ∫…∆ ∫…r˘…Ë 
saÆsiddhau  — for success (in yoga ); ™…i…i…‰ yatate — strives 

There, he gains a connection through the intellect with that which existed 
in his previous body and strives for further success (in yoga) than that 
(gained previously), O Joy of the Kuru family!  

Tatra  refers to either of the two families referred to in the previous two verses, the 
cultured, dh¡rmika family of the wealthy man committed to dharma or the family of 
yog¢s. There, the person picks up the thread of what existed in his previous life when he 
was a sanny¡s¢. 

Previously the person enjoyed a particular body and, in that body, he began a life 
of yoga , a pursuit of knowledge which he did not gain before he died away. Now, in the 
present body, his buddhi connects itself to what existed before — taÆ 
buddhi-saÆyogaÆ labhate paurva -dehikam. What kind of a connection is this ? Is it 
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something like spaceships docking? No. The connection with what existed before means 
that the person picks up the thread from where he left behind in a previous birth and 
continues to gain greater success. 

And then what happens? The person again becomes a sanny¡s¢, a yati, and 
because of the previous saÆsk¡ras, makes an even greater effort to gain more than he 
gained before, t¡taÅ bhuyaÅ. Why? For success in yoga, saÆsiddhau , to gain the 
knowledge that is mokÀa. 

K¤À¸a uses Arjuna's words again here.  Arjuna had asked, ‘K¤À¸a, having not 
gained success in yoga , what end does the person reach — apr¡pya yoga -saÆsiddhiÆ  
k¡Æ gatiÆ K¤À¸a  gacchati?’ Answering Arjuna's question, K¤À¸a talks about the same 
saÆsiddhi, success in yoga , which is in the form of self-knowledge. For gaining that 
saÆsiddhi, the person can make further effort because he has the buddhi-saÆyoga , the 
connection with the saÆsk¡ras he had before.  

THE CONNECTION WITH THE PAST IS BY MEANS OF THE INTELLECT  

This is why, wherever there is a man studying the ¿¡stra s, generally at least one of 
his children will show an interest at a very young age. This child will go and sit with the 
father and will not be interested in things that children are usually interested in. Why? 
Because there is a connection with the previous tendencies, p£rva -saÆsk¡ras, through 
the intellect. 

Arjuna  was addressed as Kurunandana  here, Kuru being the name of the family 
into which Arjuna was born. Kurunandana means the joy of the Kuru family. K¤À¸a 
perhaps  uses this name here to remind Arjuna of the advantages of this present birth.  

Further, K¤À¸a says: 

{…⁄¥……«¶™……∫…‰x… i…‰x…Ë¥…  ø™…i…‰ ¡¥…∂……‰% {… ∫…&* 
 V…Y……∫…÷Æ˙ {… ™……‰M…∫™… ∂…§n˘•…¿… i…¥…i…«i…‰** 44 ** 
p£rv¡bhy¡sena tenaiva hriyate hyava¿o'pi saÅ  
jijµ¡surapi yogasya ¿abdabrahm¡tivartate  Verse 44 

i…‰x… {…⁄¥…«-+¶™……∫…‰x… tena p£rva -abhy¡sena —by this previous practice; B¥… eva —alone; 
+¥…∂…& + {… ava¿aÅ api — even helplessly; ∫…& saÅ — he;  ø™…i…‰  Ω˛ hriyate hi — is 
indeed carried away; ™……‰M…∫™… yogasya — of yoga ;  V…Y……∫…÷& + {… jijµ¡suÅ  api — even as 
one who is desirous of the knowledge; ∂…§n˘•…¿ ¿abda-brahma  — the Veda; + i…¥…i…«i…‰ 
ativartate — goes beyond 
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By this previous practice alone, he is carried away helplessly. Even as 
one who is desirous of the knowledge of yoga goes beyond the Veda — 
that is beyond the karma-k¡¸·a of the Veda. 

Here, K¤À¸a intends to remove any doubt about whether the person would gain the 
knowledge once he began the pursuit. ‘Suppose, just suppose, he does not gain the 
knowledge. What will ha ppen to him?’ is the question dealt with here. Suppose he gets 
caught up in Sesame Street1 as a child and then later gets lost on the 42nd Street, 2 what 
then? After all, there are no end to the streets in life that one can get lost on. Suppose the 
person gets lost in this way, then, how do the yoga-saÆsk¡ras stand a chance? 

These hypothetical situations have no chance of occurring, K¤À¸a says here. Even 
if the person is not interested in this yoga , even if he wants to avoid it, it will keep 
popping up for him because the saÆsk¡ra is there. No matter how hard he tries to avoid 
it, he will be taken away by it, helplessly — ava¿aÅ api hriyate. Why? Because of his 
previous practice itself, by the pursuit of yoga that he had undertaken before — tena 
p£rva-abhy¡sena  eva. He need not do anything now to become a seeker; the old pursuit 
is enough to carry him along. 

The word ava¿a  here implies that he has no control over the matter. He is 
absorbed by the yoga , taken away by it, pulled into it by the previous practice — even if 
he is not interested!  

But, he is interested in it; in fact, he is interested in nothing else. He wants to know 
what it is all about. And, even if he is not that interested, even if he is only mildly 
curious, this yoga  will keep popping into his head and he will want to know what 
self-knowledge is, what all the talk about enlightenment means, and so on. 

Even a simple, curious desire is enough, K¤À¸a says here, for him to be above the 
Veda, to transcend the Veda, i.e., the karma  portion of the Veda — ¿abda-brahma 
ativartate. It will cause him to give up all the karmas again, become a sanny¡s¢, and 
continue his pursuit of the knowledge.  

Nothing will interest him except the subject matter known as Ved¡nta. Nothing 
else, none of the means and ends discussed in the Veda, will interest him at all. In other 
words, in no time this person will discover vair¡gya , dispassion, because it is natural for 
him. 

ONCE SELF-INQUIRY HAS BEGUN, THERE IS NO GOING BACK  

K¤À¸a answers Arjuna's question by telling him that once you have started to 
inquire into the self, there is no going back. Nor is there a bad end of any kind; there is 

                                                                 
1 A popular TV serial in the United States. 
2 A street in Manhattan, New York, famous for its night clubs, etc. 
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only a continuous pursuit until what is to be gained — self-knowledge — is gained. 
Until then, the pursuit is never stopped, is never affected, in any way. This, then, was an 
assurance. K¤À¸a's words are the pram¡¸a here. Although there is some supporting 
logic, the words alone are the pram¡¸a, there being no other way of proving them to be 
right or wrong.  

In the next verse, K¤À¸a describes the ultimate result of this pursuit. 

|…™…ã……ti…®……x…∫i…÷ ™……‰M…“ ∫…∆∂…÷r˘ EÚŒ±§…π…&* 
+x…‰EÚV…x®…∫…∆ ∫…r˘∫i…i……‰ ™…… i… {…Æ˙…∆ M… i…®…¬** 45 ** 
prayatn¡dyatam¡nastu yog¢ saÆ¿uddhakilbiÀaÅ 
anekajanmasaÆsiddhastato y¡ti par¡Æ gatim Verse 45 

i…÷ tu — whereas; |…™…ã……i…¬ prayatn¡t — by means of the will; ™…i…®……x…& yatam¡naÅ — one 
who makes effort; ™……‰M…“ yog¢  — the yog¢; ∫…∆∂…÷r˘- EÚŒ±§…π…& saÆ¿uddha-kilbiÀaÅ — the one 
who is cleansed of all impurities; +x…‰EÚ-V…x®…-∫…∆ ∫…r˘& aneka-janma-saÆsiddhaÅ — 
accomplished in many births; i…i…& tataÅ — then; {…Æ˙…®…¬ par¡m — ultimate; M… i…®…¬ gatim  
— end; ™…… i… y¡ti — gains  

Whereas the yog¢ who makes an effort by means of the will (and who), 
cleansed of all impurities, is successful after many births. Then, he (or 
she) gains the ultimate end.  

In this verse, K¤À¸a picks up from where he left off when he had been talking 
about yoga  and the yog¢ before Arjuna asked his question. Having defined yoga as the 
vision of sameness in all beings, he now talks about the yog¢ who has this vision, first 
referring to him as yatam¡na, a person who is making effort. The word prayatna also 
means effort. áa´kara  clarifies the use of these two words here, saying that prayatna  
refers to the will of the person, meaning that there is great will on the person's part 
because what is to be gained is very difficult to accomplish. It is against all odds, so to 
speak. Thus, ‘prayatn¡t yatam¡naÅ’ refers to the one who is making effort with his or 
her will. 

The yog¢  discussed here is also the one for whom all the impurities have been 
removed, cleansed — saÆ¿uddha-kilbiÀa. These impurities are the r¡ga-dveÀas, the 
p¡pas and their psychological outcome like guilt, etc. The person who has cleansed 
himself or herself from all of them, by living a life of karma-yoga is 
saÆ¿uddha-kilbiÀa. This purification is not something that is accomplished in one 
lifetime, K¤À¸a says. It has taken many births to remove these impurities. 
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TO BE A SEEKER IS NO ORDINARY ACCOMPLISHMENT  

Even to have gained the up¡dhi, the body, of a seeker, a mumukÀu, to have the 
desire for mokÀa, is itself not an ordinary accomplishment. It has taken many births to 
come to this pursuit. The many births, aneka-janma, is only with reference to the past 
because now the person is studying the G¢t¡ . Therefore, the person being addressed here 
is called aneka -janma-saÆsiddha, one who has taken many births to come to the point 
of wanting to inquire. 

The desire for liberation itself is something born out of aneka-janma. The proper 
antaÅ-kara¸a, the mind, and the proper up¡dhi, body, has to be gained for gaining this 
knowledge — all of which has now been accomplished by this person after many births. 
In each janma the person gathered a little bit of yoga -saÆsk¡ra, the saÆsk¡ra that is 
conducive to the pursuit of knowledge.  

Gathering adequate yoga -saÆsk¡ra over many births is a little like becoming a 
millionaire after you have gathered coupons for a long period of time. Even at the cost of 
money, you gather this kind of saÆsk¡ra, which is an entirely different type of wealth. 
The person under discussion here has amassed yoga-saÆsk¡ra; he went on gathering it 
and accumulating it like some great miser until, finally, the pu¸ya  gathered makes him 
an aneka-janma-saÆsiddha. Therefore, tataÅ , having prepared himself in this way, the 
person is qualified for the knowledge. 

We can also take saÆsiddha here to mean one who has clear knowledge, since the 
person is said to be a saÆ¿uddha-kilbiÀa, one whose mind is pure and who has gained 
saÆsiddhi, the vision of sameness. This clear knowledge is the result of a number of 
janmas in which the yoga-saÆsk¡ra was gathered. Having this clear knowledge, then, 
the person is called aneka -janma-saÆsiddha. 

AN END THAT NEVER ENDS 

Knowledge being mokÀa , the person is also said to have gained the most exalted 
end — par¡  gati. Every end comes to an end, but mokÀa  is an end that does not come to 
an end. It is the one end from which one does not return. After all, any end that comes to 
an end is not really an end; it is only a lap, a circular lap. You keep moving around in the 
circle of saÆs¡ra , not getting out. All that happens is that you keep coming back to the 
same point. To distinguish mokÀa as an end from which, there is no coming back, the 
word ‘end,’ gati, has an adjective here — par¡ , the most exalted end. MokÀa  is the end 
that is gained by one who pursues self-knowledge and it is an end from which there is no 
return. 
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Therefore, K¤À¸a tells Arjuna  to be a yog¢ in the next verse.  

i…{…Œ∫¥…¶™……‰% v…EÚ…‰ ™……‰M…“ Y…… x…¶™……‰% {… ®…i……‰% v…EÚ&* 
EÚÃ®…¶™…ù…… v…EÚ…‰ ™……‰M…“ i…∫®……t…‰M…“ ¶…¥……V…÷«x…** 46 ** 
tapasvibhyo'dhiko yog¢ jµ¡nibhyo'pi mato'dhikaÅ 
karmibhya¿c¡dhiko yog¢ tasm¡dyog¢ bhav¡rjuna  Verse 46 

™……‰M…“ yog¢— a yog¢; i…{…Œ∫¥…¶™…& tapasvibhyaÅ — to those who live a life of meditation; 
+ v…EÚ& adhikaÅ —superior; Y…… x…¶™…& jµ¡nibhyaÅ — to the scholars; + {… api — even; 

+ v…EÚ& adhikaÅ — superior; ™……‰M…“ yog¢ — a yog¢; EÚÃ®…¶™…& S… karmibhyaÅ ca — and to 
those who perform action; + v…EÚ& adhikaÅ  — superior; ®…i…& mataÅ  — is considered; 
i…∫®……i…¬ tasm¡t — therefore,; +V…÷«x… arjuna — O Arjuna!; ™……‰M…“ ¶…¥… yog¢ bhava  — be a 

yog¢ 

A yog¢ is considered superior to those who live a life of meditation, 
superior even to the scholars, and superior to those who perform action. 
Therefore, O Arjuna, be a yog¢! 

Here, adhika means utk¤À¶a, the best, the most exalted, in terms of what a person 
has to be. K¤À¸a has already defined the most exalted person as a yog¢, a definition that 
he repeats in the next verse, as we shall see. In the present verse, this yog¢ is described as 
one who is superior to all the tapasv¢s, those who perform various kinds of meditation, 
and to all the karm¢s, meaning those who perform the enjoined vaidika rituals. 

Both types of people, tapasv¢s  and karm¢s, are mumukÀus and are in no way 
being condemned here. In fact, they are people who engage in their respective activities 
for the sole purpose of becoming the yog¢ who is the most exalted of them all, the one 
who either pursues dhy¡na -yoga, contemplation on ¡tm¡ as Brahman, or who has 
already accomplished it, having gained this knowledge. Such a yog¢  is definitely superior 
to these two types of people, said here.  

SCHOLARSHIP ALONE DOES NOT GIVE ONE THE VISION 

The tapasv¢ is not one who has to find a particular end; rather, the very tapas has 
to resolve into this yog¢  alone. Thus, it can be said that the yog¢ is superior to the tapasv¢ 
— tapasvibhyaÅ adhikaÅ yog¢. In the same way, the yog¢  is superior to the scholars — 
jµ¡nibhyaÅ adhikaÅ yog¢. Here the word jµ¡n¢  refers to the one who knows the Veda. 
They can recite it and they may even know the meaning of the words. However, one 
does not gain the knowledge, the vision of the Veda, by mere scholarship alone. There 
has to be a commitment to this knowledge and its pursuit for there to be any possibility 
of gaining the vision of sameness in all beings.  
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Since this verse is about a yog¢ who already has the knowledge, scholarship that is 
talked about here must necessarily exclude Ved¡nta . Therefore, jµ¡n¢  has to be taken as 
someone other  than the yog¢  under discussion. áa´kara clarifies this point in his 
commentary to this verse by referring to jµ¡n¢s as those who have scholarship, 
p¡¸·itya, with reference to the meaning of the Veda, ¿¡str¡rtha , specifically the first 
portion of the Veda — the p£rva -m¢m¡Æs¡-¿¡stra. We can also include the ved¡nta -
¿¡stra here since scholars can know the meaning of the words without understanding 
that it is the meaning of themselves. However, ved¡nta-¿¡stra would usually not be 
included here because the verse itself is ved¡nta -¿¡stra. These scholars, then, are those 
who have scholarship in all the other ¿¡stra but the ved¡nta -¿¡stra, and their 
scholarship has to pay off in the form of this yoga, a yoga characterised by clear vision 
of the vastu, the truth of everything. Already having this vision, the yog¢  is said to be 
superior to the scholars — jµ¡nibhyaÅ adhikaÅ yog¢. 

THEREFORE, BE A YOGÌ 

The yog¢  who is understood to be superior to the scholars and to the tapasv¢s is 
also thought to be superior to thos e who perform rituals, the karm¢s — karmibhyaÅ ca 
adhikaÅ yog¢. Therefore, what does K¤À¸a  tell Arjuna to become? ‘Be a yog¢ , Arjuna 
—tasm¡t yog¢  bhava arjuna!’ K¤À¸a  says here. Having been given this advice, what 
was Arjuna to do? Based on everything K¤À¸a  has just said, this yog¢ is a sanny¡s¢, one 
who gives up everything and sits in meditation. Does this not mean that Arjuna has to do 
the same? 

Originally, K¤À¸a had asked Arjuna to get up and fight, explaining that karma 
was better for him than sanny¡s¢. Whereas, now, K¤À¸a is telling him to become a yog¢ , 
a sanny¡s¢. What does K¤À¸a mean by all of this? Again, then, Arjuna was confused. 

FIRST A KARMA-YOGÌ,  THEN A YOGÌ 

The point K¤À¸a is making here is that first one lives a life of karma-yoga  in order 
to gain a mind that is prepared for the knowledge. Then one becomes a yog¢, a sanny¡s¢. 
In other words, you have to become a yog¢ after being a karma-yog¢. This is what K¤À¸a 
means when he says, ‘Be a yog¢, Arjuna! — yog¢ bhava arjuna.’ 

‘Yog¢’ here means one who is firmly established in the clear vision 
samyag-dar¿ana-niÀ¶h¡, which means a sanny¡s¢. ‘Become that sanny¡s¢, Arjuna,’ 
K¤À¸a is saying. ‘You need not give up your karma or anything. Running away is not 
going to help you in anyway. You must work towards becoming that yog¢ who has the 
clear vision. Therefore, become that yog¢ !’ 

Why does K¤À¸a  compare this yog¢ to other yog¢s here? Once the word yog¢ is 
mentioned, all kinds of ideas come to mind. Therefore, which yog¢  should I become, 
becomes the question. Because everyone wants to become the best person, the most 
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exalted person, ¿reÀ¶a -puruÀa, K¤À¸a compares the yog¢  with the tapasv¢s, the 
pa¸·itas, and the karm¢s. Having said that the yog¢ is superior to all of them, he urged 
Arjuna to become that most exalted yog¢ . 

K¤À¸a  defines yoga here in the sixth chapter of the G¢t¡ as 
duÅkha -saÆyoga -viyoga , dissociation from association with sorrow. The verse 
presently under study has to be understood in the context of this definition and in terms 
of everything K¤À¸a has said previously. The sameness of vision, seeing oneself in all 
beings and all beings in oneself, is all part of what he has said.  

That the yog¢ discussed here is one who has this vision is made very clear in the 
next verse. 

™……‰ M…x……®… {… ∫…¥…Êπ……∆ ®…?˘i…‰x……xi…Æ˙…i®…x……* 
∏…r˘…¥……x…¬ ¶…V…i…‰ ™……‰ ®……∆ ∫… ®…‰ ™…÷HÚi…®……‰ ®…i…&** 47 ** 
yogin¡mapi sarveÀ¡Æ madgaten¡ntar¡tman¡  
¿raddh¡v¡n bhajate yo m¡Æ sa me yuktatamo mataÅ Verse 47 

™…& yaÅ  — the one who; ∏…r˘…¥……x…¬ ¿raddh¡v¡n — has ¿raddh¡; ®…?˘i…‰x… +xi…Æ˙…i®…x…… 
madgatena antar¡tman¡ — with a mind (antar¡tm¡), absorbed in Me; ®……®…¬ ¶…V…i…‰ 
m¡m bhajate — contemplates upon Me; ∫…& saÅ  — he; ∫…¥…Êπ……®…¬ ™……‰ M…x……®…¬ sarveÀ¡m 
yogin¡m — among all the yog¢s ; + {… api — even; ™…÷HÚi…®…& yuktatamaÅ  — the most 
exalted; ®…‰ ®…i…& me mataÅ  — (this is) my vision  

The one who has ¿raddh¡, who with a mind absorbed in Me, 
contemplates upon Me, he is the most exalted among all yog¢s. (This is) 
My vision.  

K¤À¸a knows that there were many kinds of yog¢s, but he is not talking about any 
of them here. For yog¢s  who meditate on various deities, there is a certain duality in that 
they take themselves to be different from that upon which they are meditating. 
Therefore, they retain their sense of kart¡, doership, and, as doers, they do various types 
of yoga . Although these meditators are all laudable, they are not the yog¢ . K¤À¸a  is 
pointing out here the most exalted among yog¢s — yogin¡m  api sarveÀ¡Æ yuktatamaÅ . 

The yog¢  being discussed is the one who contemplates upon K¤À¸a as the Ì¿vara 
— yaÅ m¡Æ bhajate — not on a particular deity. Such a person meditates on the one 
who is everything, the one who is the cause of the world, jagat-k¡ra¸a  and who is not 
separate from the j¢va-¡tm¡ . The mind of this yog¢ is totally absorbed in this 
Parame¿vara. Therefore, K¤À¸a says, ‘madgatena antar¡tman¡ m¡Æ bhajate.’ In 
effect he was saying ‘I am he; he is I.’ It means that, for this person, there is no 
separation between himself and Ì¿vara . For this reason, then, the person is considered to 
be the most exalted among yog¢s. 
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THERE ARE NOT TWO YOGÌS HERE 

Here K¤À¸a  is not comparing the yog¢ with the yog¢ in the previous verse; he is 
simply describing that same yog¢ further. If this point is missed, as it sometimes is, 
certain problems in understanding can arise. The yog¢ under discussion is the one who 
was said to be superior to those who meditate, superior to the scholars who know the 
Veda, and superior also to those who perform rituals. And why is this yog¢ superior? 
Because, contemplating on the Parame¿vara , the para-¡tm¡, alone the mind of the 
person is completely resolved. Having gained this identity, the person is said to be 
accomplished in yoga. 

The previous verse actually completed this chapter on meditation, but K¤À¸a 
wants to briefly restate exactly what yoga  is. The identity between Parame¿vara  and the 
j¢va is yoga. And who gains this yoga ? The one who has ¿raddh¡ , ¿raddh¡v¡n, gains 
this yoga. áraddh¡ is the attitude born out of the appreciation that the ¿¡stra is the 
means for gaining the knowledge that is mokÀa. Such a person gains the knowledge by 
meditating on Parame¿vara  until the identity between the j¢va  and Parame¿vara , as 
revealed by the ¿¡stra, is clear. Having gained this knowledge, the person is a yog¢, the 
most exalted of human beings, there being no one superior to this yog¢ . 

With this verse, then, the sixth chapter comes to an end.  

???????? ??????????????????????????????????????????????????????? ????? ???????????????????????????????????????? ??
??? ??????????????????????? ??? ??????????

oÆ tatsat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ 
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de dhy¡nayogo n¡ma 

ÀaÀ¶ho'dhy¡yaÅ  

In the Bhagavadg¢t¡, which has the status of UpaniÀad , having the knowledge of 
brahman and karma-yoga as its subject matter, in the dialogue that took place between 
Lord K¤À¸a and Arjuna, this is the sixth chapter, entitled ‘The Topic of Contemplation.’ 

ababababab 



 

A SUMMARY OF FIRST SIX CHAPTERS 
With the completion of the sixth chapter, the first Àa¶ka — a group of six chapters 

— of the G¢t¡ is over. Although the same topic, ‘tat tvam asi,’ runs through all eighteen 
chapters, there is a marked difference between each of the three groups, as you will see 
when we take up the seventh chapter. ‘Tat tvam asi’ is an equation that can be looked at 
in terms of these three groups of six chapters, each group called a Àa¶ka in Sanskrit. In 
the first Àa¶ka, the meaning of the word tvam is analysed, in the second Àa¶ka, the 
meaning of the word tat is analysed, and in the third Àa¶ka, the meaning of the word asi, 
which equates tvam and tat, is analysed. Thus, the three groups of six chapters deal 
predominantly with tvam-pada -artha, tat-pada-artha , and asi-pada-artha, 
respectively.  

The six chapters that we have seen so far talk about tvam, ‘you,’ as a person with 
dharma -adharma conflict. In the first chapter, Arjuna was presented in a tight 
situation, wherein his affections conflicted with the call of duty. One's duty is one thing 
and one's affections are quite another. And Arjuna found himself more moved by the 
love and affection he had for the elders of his family than by his duty.  

As long as your duty does not come into conflict with your affection, it is easy to 
perform your duties. And, if your call of duty is so pronounced that your affection does 
not overpower it, you can still heed to the call and do your duty, meaning that you make 
your affection subserve the duty. However, there are also occasions where the affection 
gets the better of the duties, resulting in a conflict. This happens because you cannot 
dismiss duty just like that; it is something that you know is to be done; nor can you 
dismiss your affections just like that. The very fact that you sometimes go by your 
feelings proves that they are equally powerful and are capable of completely 
overpowering you occasionally, which is what happened to Arjuna. 

ARJUNA'S PREDICAMENT 

Arjuna  had a legitimate argument for wanting to get out of this particular situation 
because it was one in which a lot of blood would be shed. Since killing was involved, 
Arjuna's problem definitely had a valid basis. His entire predicament, leading to an 
action on his part, was presented in the first chapter by Arjuna himself. And, after he 
had finished, he sat back in the chariot, prepared to give up the battle.  This was the 
action. 

He had come to the battlefield armed and ready to fight. He had even asked K¤À¸a 
to take him to a spot where he could see those against whom he would be fighting. Until 
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then, there was no problem. But, when he saw the people involved,  he became different; 
only then did the problem arise. Only when one faces a situation can one understand the 
implications, and Arjuna saw the implications of this particular situation immediately. 
He saw that he had to fight against Dro¸a and Bh¢Àma , and he tried to tell K¤À¸a that 
this was not proper. 

This, then, was Arjuna's predicament, the predicament of ‘you,’ tvam, the 
individual, the j¢va, who is subject to emotions, to right and wrong, dharma and 
adharma, and also to sorrow, ¿oka. Arjuna represented anyone who gets into a conflict 
and ends up in a state of sadness. Because Arjuna wanted to be free of this sadness, he 
talked to K¤À¸a . And this talking helped him not to get out of sorrow but to discover, in 
the process of talking, a problem that is more chronic to the human condition than the 
acute problem that was right there in front of him. 

In front of Arjuna was the problem of having to fight this particular battle, 
whereas the more chronic problem was the human problem, ‘I am subject to sorrow,’ 
which is also a ‘you,’ tvam, problem. This is discerning the problem, discovering in 
oneself a desire for freedom from the original problem of sorrow. K¤À¸a had the 
knowledge that could make one free. Arjuna knew this fact, but he had not drawn upon 
it earlier because he had no interest in it before. 

The first few years of Arjuna's life had been spent gathering valour, marrying, and 
so on. Later, of course, he got involved in all the problems that resulted in his going to 
the forest, where he spent thirteen years with no time for anything but survival and 
thinking about how to settle accounts with Duryodhana . With every thorn he removed 
from his foot, while walking in the forest, Arjuna was reminded of the hurt rendered by 
Duryodhana , whose scheming ways were responsible for his having to suffer in the 
forest in the first place. Therefore, Duryodhana was a much bigger thorn for Arjuna 
than any of the thorns he had to remove from his feet. 

Arjuna  had been born with a golden spoon in his mouth but, still, he had to suffer 
this period of exile. The presence of his wife, Draupad¢ , in the forest was also a 
reminder of the account to be settled with Duryodhana, especially since she had decided 
not to tie her hair until the insult she had suffered had been avenged. Thus, her flowing 
hair would definitely have been a constant reminder to Arjuna about the need to get 
even with Duryodhana . Naturally, then, Arjuna had no time no chance, to think about 
¡tm¡, Brahman, or anything. 

ARJUNA'S LOT IS EVERYONE'S LOT  

What is to be understood here is that Arjuna's lot is the lot of any human being 
whose mind is possessed, seized by, certain situations. This is all the meaning of j¢va , 
individual, the meaning of the word ‘you’ — tvam-pada -artha. That I am hurt is ‘you.’ 
That I am subject to sorrow is ‘you.’ That I am called upon to do certain duties, having 
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been born as a person into certain situations, is also ‘you.’ And that I am not able to fulfil 
these duties is ‘you,’ as well. Why am I not able to fulfil them? Because my affections 
are different from my duties, which is also ‘you.’ Therefore, all problems are ‘you-
problems’ alone. 

Arjuna  recognised this problem in the battlefield when he saw all the implications 
of the impending war. He knew that no one really wins a war, that both sides are always 
losers. Even if you have victory, the loss is very big. That Arjuna saw this very well was 
clearly demonstrated when he said, in so many words, ‘Even though, I may get back the 
kingdom and have all kinds of comforts and enjoyments at my command, they would all 
be stained with the blood of such great people as Bh¢Àma  and Dro¸a — 
rudhira -pradigdha-bhogas. If, in order to buy this pleasure, I have to kill all these 
people, what a cost it is!’ 1 This clearly shows that Arjuna thought that the battle was not 
a worthwhile activity on any grounds. 

Having concluded that the battle was not worthwhile, his next thought was, ‘What, 
then, is worthwhile?’ If you cannot see anything worthwhile, you get frustrated and 
become a drop-out. Dropping out itself is due to frustration, the frustration that comes 
from realising that what is commonly pursued is not worthwhile. Nothing else being 
very clear, the person may just drop out of everything altogether and, taking a guitar in 
hand, live the nomadic life of a wandering musician. A drop -out can become a simple 
hobo also — all because of frustration.  

Here, Arjuna's frustration was not due to a psychological problem. The problem 
was much more than that. Arjuna was a man of valour, a man of courage, culture, and 
education — a man who was highly worshipped by everyone. Because he was already 
known as a great man, he no longer needed to prove himself on the battlefield or 
elsewhere. He did not come from a dysfunctional family to have psychological 
problems. He was a normal person whose life was functional all the way. In fact, since 
he was a prince and a worthy person as well, he had grown into much more than an 
average person. Even so, Arjuna was a person — which is what people tend to forget. 

REGAINING THE KINGDOM WAS NO LONGER IMPORTANT  

Arjuna  was a human being with affections and, because of these affections, he 
could not see anything worthwhile about fighting. Therefore, he could not avoid the 
question, what is it that is worthwhile? Arjuna  knew the answer to this question because 
he was born into a culture that had a value for self-knowledge. That was why his father 
had gone to the forest, in fact. Arjuna also had known other people who pursued this 
knowledge. But, even though he knew such knowledge existed, he had not been drawn to 
it previously for the reasons we have already seen. Now, however, he found that he had 
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no reason to fight, that regaining the kingdom and all that went with it would not solve 
the problem. 

If Arjuna had not known about the knowledge, he would have had no place to go 
and nothing worthwhile to pursue. But he did know there was a direction. He knew the 
problem could be solved by gaining ¿reyas, mokÀa , and that there was no other way of 
solving it. He also knew that, to gain the knowledge, he had to become a ¿iÀya , a 
disciple, which meant he had to have a teacher. Knowing K¤À¸a as he did, Arjuna  knew 
that he would find no better teacher anywhere. Therefore, he said to K¤À¸a  straightaway, 
‘I am your disciple. Please teach me all that is to be taught, so that, I may gain ¿reyas —
yat ¿reyaÅ sy¡t ni¿citaÆ br£hi tanme ¿iÀyaÅ te ahaÆ ¿¡dhi m¡Æ tv¡Æ 
prapannam.’1 

Arjuna's problem is to be understood within the meaning of the word ‘you,’ 
tvam-pada-artha , because the conflict belongs to ‘you,’ tvam, alone. There is no 
problem whatsoever for Brahman, Ì¿vara, as we shall see in the second ¿a¶ka of the 
G¢t¡, which talks of the tat-pada-artha. Ì¿vara, has no problem; the individual, j¢va , 
has the problem and the individual has the jijµ¡s¡ , the desire for knowledge. 

Until now, Arjuna's life had been worthwhile; even though it required a 
battlefield, it had helped him. And, here, on the battlefield he had a desire for the 
knowledge. No one else on the battlefield had this desire, it seems, least of all 
Duryodhana . Fortunately, for Arjuna, K¤À¸a was also on the battlefield. Arjuna could 
talk to K¤À¸a , and, because he was ready for this knowledge, Arjuna found a teacher in 
K¤À¸a. How do I know K¤À¸a was a teacher? Because he taught Arjuna; he did not say, 
‘Shut up and fight!’ and leave it at that. Although, K¤À¸a did say something similar to 
Arjuna in order to encourage him to do his duty, he taught him. If he had not, there 
would be no G¢t¡ . Instead, K¤À¸a could have responded to Arjuna's request to teach 
him by giving Arjuna whatever psychological pep talk it would take to get him to fight. 
But K¤À¸a  did not do this; with utmost seriousness, he began teaching Arjuna. 

First, K¤À¸a told Arjuna that there was no reason for sorrow — a¿ocy¡n 
anva¿ocaÅ tvam — and then proceeded to prove it in the remaining chapters of the 
G¢t¡. He told Arjuna that the wise people do not subject themselves to sorrow, whereas 
he, Arjuna, is subject to sorrow, in spite of talking words that smacked of wisdom. 
K¤À¸a was as much as telling Arjuna here that he was not as wise as his words would 
indicate. He did this, so that, Arjuna would listen to what he had to say. From the second 
chapter onwards, then, K¤À¸a taught Arjuna what the nature of tvam and tat is, and then 
talked about the connec tion between the two. 
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'TAT TVAM ASI' IS VEDËNTA  

Tvam means ‘you,’ which means ‘I’ for each person. Therefore, the nature of ‘I’ is 
the meaning of the word tvam in the mah¡-v¡kya, tat tvam asi. Ved¡nta  is nothing 
else but ‘tat tvam asi,’ the statement that reveals the identity between the j¢va and 
Brahman . In the first six chapters of the G¢t¡ , K¤À¸a  analysed this tvam-pada, the 
word ‘you’ meaning ‘I,’ and all that is connected to it. And how did he begin? By saying 
that ¡tm¡ is neither the subject, kart¡, nor an object, karma . 

To subject oneself to sorrow, one should be either a kart¡ , the subject, or karma , 
an object. But, K¤À¸a said, the ¡tm¡ is not subject to objectification; therefore, it can 
never be destroyed. Since ¡tm¡ is not even available for anyone to look at, where is the 
question of doing something to it? Time, k¡la  itself cannot approach the ¡tm¡  and no 
other means of destruction can make ¡tm¡  the subject of its destructive measures. Ëtm¡ 
is therefore, definitely not an object, karma. 

Here, it might be said that ¡tm¡ is not an object, perhaps it is the subject, kart¡ . 
No, K¤À¸a  said, it is neither a direct doer nor an indirect doer of any action. Therefore, it 
is free from kart¤tva , doership. It has neither doership nor enjoyership, nor does it have 
the status of being an object to anything else. All that is there is ¡tm¡ , K¤À¸a  said, ¡tm¡ 
that is free from everything and therefore, free from sorrow. 

When Arjuna asked him to describe a wise person, K¤À¸a told him that a person 
of wisdom is one who is happy without there being any reason. Knowing the nature of 
¡tm¡, the svar£pa of ¡tm¡ , such a person is free from any limitation, being identical 
with Brahman , Ì¿vara . Here, the topic being tvam-pada-artha, K¤À¸a mentioned the 
identity of tvam with Bra hman, the tat, of the mah¡v¡kya , tat tvam asi, but did not go 
into the meaning of tat at length, as he did in the second group of six chapters dealing 
with Ì¿vara. Because tvam-pada-artha is equated to tat-pada, a proper analysis of the 
meaning of tat is also necessary to complete the unfoldment of the equation, tat tvam 
asi. 

If the individual is indeed Brahman, this knowledge has to be gained. Therefore, 
Arjuna had a doubt about what he should do. Should he just go with karma or take to a 
life of sanny¡sa? Since knowledge would deliver the goods, he naturally thought he 
should go for the knowledge, but in the process of discussing this with K¤À¸a , he was 
advised to do what was to be done. K¤À¸a supported his advice with a number of 
arguments, saying that from any standpoint — from the power standpoint, the pain 
standpoint, or the duty standpoint — there was nothing that really barred Arjuna  from 
doing what was to be done here and now. All this was discussed in the body of the 
second chapter. And, because Arjuna had a natural doubt, there is a third chapter, again 
covering tvam-pada  alone. 
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IF KNOWLEDGE LIBERATES, WHY DO KARMA AT ALL?  

In the third chapter, Arjuna  asked why he should not take to knowledge, which for 
him amounted to taking to the life of sanny¡sa , if knowledge is what liberates? For him, 
sanny¡sa and knowledge were identical. He acknowledged that if he were interested in 
anything other than knowledge, then of course he should do karma. But he was not 
interested in anything else. Therefore, he thought that he should take sanny¡sa and 
pursue knowledge. 

Arjuna  knew that taking sanny¡sa  was the only way to be absolved from 
performing his various duties, that it was a ritual to release you from all rituals and all 
other duties as well. In other words, it is the final ritual. Once this ritual is over, there are 
no more roles to play and you are free to pursue knowledge alone. To Arjuna, then, this 
seemed to be the most desirable thing to do because he was no longer interested in the 
kingdom; he was only interested in mokÀa. It seemed to be the only course open to him 
and, therefore, he thought it correct. 

While telling Arjuna that he should do his duty, K¤À¸a also made sure that 
Arjuna understood that knowledge alone liberates, that only the one who knows is free, 
and so on. Naturally, then, Arjuna wanted to know and to know thoroughly. From his 
question, however, it was very clear that he had some insight, but that his understanding 
of karma and sanny¡sa was not at all clear. This was why he kept asking K¤À¸a to tell 
him which was better, karma or the pursuit of knowledge. 

It seemed to Arjuna that K¤À¸a was contradicting himself, praising knowledge as 
the means for liberation and, at the same time, asking him to fight. Because Arjuna was 
confused, he asked K¤À¸a  to decide which would be better for him. Would karma give 
him mokÀa or would jµ¡na give him mokÀa? 

THE TWO-FOLD LIFE-STYLE 

In order to clear up Arjuna's confusion, K¤À¸a began again, saying that he himself 
had introduced this two-fold life-style in the beginning — loke asmin dvividh¡ niÀ¶h¡ 
pur¡  prokt¡ may¡ anagha jµ¡na-yogena s¡´khy¡n¡Æ karma -yogena  yogin¡m.1 One 
is called jµ¡na-yoga or niv¤tti-m¡rga and the other is called karma-yoga or 
prav¤tti-m¡rga . In jµ¡na-yoga, one withdraws (niv¤tti) from all activities to pursue 
knowledge and, in karma-yoga , one performs activities (prav¤tti) with the right attitude 
and pursues knowledge also. These same two life-styles are also found in the first two 
verses of the Ì¿¡v¡syopaniÀad. 

Having told Arjuna all this, K¤À¸a  described karma-yoga , repeating what he had 
already said in the second chapter. He told Arjuna that karma-yoga  is a means for 
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mokÀa, that it is not something opposed to mokÀa, nor is it opposed to sanny¡sa. 
Rather, it is another way of gaining mokÀa, a way that is available for those who are not 
prepared to live the life of a sanny¡s¢. 

The life-style known as sanny¡sa is not an easy one. Why? Because, in sanny¡sa , 
you do not have a field wherein you can express yourself, and being able to express 
yourself is what helps you to mature, Therefore, it is preferable to be in the field, the 
world, and live a life of relationship within it. Relationship means playing various roles 
in the world whereby you get rid of your r¡gas and dveÀas. This is why K¤À¸a talked 
about karma-yoga  predominantly in the third chapter. And who is this karma-yoga for? 
Not for Ì¿vara. It is for the j¢va , tvam-pada -artha. 

KÎâÛA AS ÌáVARA 

Then, K¤À¸a told Arjuna that what he had been telling him had been coming 
down throughout the ages. He had given this vision to humanity through the great sages, 
a few of whom K¤À¸a named at the beginning of the fourth chapter. Many kings knew it 
and all the ¤Àis  knew it. Even so, it is not easily available, which is why Duryodhanas 
are so many. On hearing this, Arjuna had a problem. 

K¤À¸a  had said that he had taught those who had lived at the beginning of the 
creation, like Vivasv¡n , etc. How could this be? K¤À¸a  was his contemporary. What was 
he talking about? Therefore, he wanted to know who this K¤À¸a really was? In reply, 
K¤À¸a told him that they both had had a number of births, and that he, K¤À¸a, knew all 
of his births, whereas Arjuna did not — bah£ni me vyat¢t¡ni janm¡ni tava  ca  arjuna 
t¡ni ahaÆ veda sarv¡¸i na  tvaÆ vettha parantapa .1 In other  words, if Arjuna  knew 
himself, he would be as free as K¤À¸a.  

K¤À¸a then told Arjuna that he, K¤À¸a, was not an ordinary j¢va, and that he was 
an incarnation of Ì¿vara — in other words, an avat¡ra. Even though he was available 
empirically in human form, he did not subject himself to the empirical rules of reality 
and therefore, he was not born of karma. He was born because of the prayers of the 
people. In fact, he was not even born. Knowing he is never born, he simply assumed a 
body. 

RENOUNCING THE DOER  

He also told Arjuna that this was not only true for K¤À¸a  but that it was true for 
Arjuna as well. If Arjuna  knew he was only assuming a body, that only a form is born, 
that he is never born, he would be the same as K¤À¸a. One has to know that ‘I,’ ¡tm¡ , is 
never born. This is what is meant by jµ¡na-karma-sanny¡sa, the renunciation of 
karma through knowledge. K¤À¸a then defined jµ¡na-karma-sanny¡sa as giving up 
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kart¤tva, doership. And this giving up of kart¤tva is not an action; it is a fact that has to 
be understood. Ëtm¡  is already given up in the sense that ¡tm¡ is already and always 
was free from doership. Knowing ¡tm¡ as being free from doership is jµ¡na-karma--
sanny¡sa, whereas in karma-sanny¡sa , karma  is given up but the doer is still there 
giving up the karma. 

You may tell everyone that you have given up all your karmas, that you are a 
sanny¡s¢, but it is the kart¡  that says this and this kart¡  has to be dealt with — even if 
you take to a life of sanny¡sa . The person who says, ‘I have done the last ritual,’ is the 
kart¡ and that kart¡  is the one who has to be given up. Therefore, K¤À¸a  told Arjuna 
that doership is what has to be given up. 

Strictly speaking, only the person who is able to see actionlessness in the midst of 
all activities — karma¸i akarma  yaÅ pa¿yet — can be called a sanny¡s¢. This person 
is a jµ¡na-karma-sanny¡s¢, one who gives up all action by knowledge, by knowing that 
¡tm¡ is not the doer. To make this even clearer, K¤À¸a said that the fire of knowledge, 
jµ¡na-agni destroys all karmas. 

Although Arjuna  was getting the knowledge from K¤À¸a, still K¤À¸a told him, as 
part of the teaching, to gain the knowledge with the help of a teacher who knows. 
Approach such teachers, K¤À¸a said, and they will teach you. Having said all of this, 
again he told Arjuna to get up and take to karma-yoga — yogam ¡tiÀ¶ha uttiÀ¶ha.1 
Why? Because karma can only be given up in terms of knowledge and karma-yoga  
would prepare him for that knowledge. Therefore, it is not karma-sanny¡sa that is 
important, but jµ¡na-karma-sanny¡sa, and the difference between the two is to be 
clearly understood here. 

Having again been told to take to yoga , Arjuna asked the same question, using 
different words, ‘You praise sanny¡sa  and you also praise yoga , K¤À¸a . Of the two, 
please tell me, once and for all, which one is better — sanny¡saÆ karma¸¡Æ K¤À¸a 
punaryogaÆ ca saÆ¿asi yat ¿reyaÅ etayoÅ ekam tat me br£hi suni¿citam.’2 Here, 
Arjuna was saying that now he did not think that K¤À¸a was praising both sanny¡sa and 
karma, but that he still had a problem. He still wanted to know which one would give 
him ¿reyas. 

From this, we see that Arjuna was still beating the same drum, still harping on the 
same string of doubt. Therefore, once again, K¤À¸a told him that both life-styles give 
mokÀa, but because sanny¡sa  is not as simple as giving up all of one's activities, the life 
of sanny¡sa cannot be of any use to a person who is not prepared for it. 
Contemplativeness does not come by sheer will alone; in fact, the will does not come 
into it at all. 
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IS THERE REALLY A CHOICE?  

K¤À¸a  was telling Arjuna here that he could take to sanny¡sa  if he wanted to, that 
no one could stop him. But whether he would be a sanny¡s¢ in temperament, in 
disposition, was anyone's guess. Whereas karma-yoga  would in no way deny him the 
knowledge. In time, he would reach Brahman  — yoga-yuktaÅ muniÅ  brahma na 
cire¸a adhigacchati.1 

K¤À¸a  went on to say that the one who is endowed with yoga  is one whose mind is 
purified and therefore, there is mastery over the sense organs. This is the preparation 
needed for the knowledge to become very clear to the person. Then, the person knows 
that the self is the self of all beings and all beings are in the self. Once a person 
recognises this fact, then, even though he or she performs action, the person is not 
affected by the action, which is renunciation of action by knowledge. 

Therefore, what one is aiming for is to become a knower of the truth, a tattvavit. 
And, to become a tattvavit , there is a choice of life-style, but it is really not muc h of a 
choice. In other words, if you prefer to live a life of sanny¡sa, thinking it will be more 
convenient than a life of karma-yoga, then you had better become a karma-yog¢, K¤À¸a 
was saying. Whereas, the moment you think you do not require sanny¡sa, then you can 
become a sanny¡s¢. That's how it is; sanny¡sa will stick with you if you are ready. But 
if you are not ready taking to the life-style itself will not make you a jµ¡na -karma-
sanny¡s¢. Because this point has to be understood, K¤À¸a  kept talking to Arjuna. 
Otherwise, he would simply have told him that he was unfit for sanny¡sa. 

KARMA-YOGA AND THEN SANNYËSA IS THE ORDER  

K¤À¸a  was not saying there is no sanny¡sa . He was saying there is sanny¡sa , 
which is what Arjuna found so confusing. But K¤À¸a was not confusing Arjuna; he was 
educating him. He wanted Arjuna to see the difference between karma-sanny¡sa and 
jµ¡na-karma-sanny¡sa, because his question arose from confusion. He looked at 
karma-yoga  and sanny¡sa as black and white. In fact, there is no black and white here; 
nor is there any grey. Both karma-yoga and sanny¡sa are equally efficacious, the only 
difference being that you have to be ready for a life of sanny¡sa . This preparation is 
possible by living a life of karma-yoga  before becoming a sanny¡s¢. 

If you take to sanny¡sa  before you are ready, then, as a sanny¡s¢, you will still 
have to make yourself ready. This is a very difficult thing to do — a little like becoming 
a professor and then becoming qualified in your subject matter. This is not an easy 
situation — especially for your students! Similarly, if you take to sanny¡sa before you 
are ready, you are a sanny¡s¢ in name only. To become a sanny¡s¢ in the true sense of 
the word in such a situation is not impossible, but it is certainly very diff icult. 
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Therefore, K¤À¸a  wanted Arjuna  to understand that the real meaning of sanny¡sa 
is giving up action in terms of knowledge alone. There is no literal giving up here. By 
knowing you are not a doer, you give up doership, and then you are free. In the 
meantime, K¤À¸a said, just do what is to be done, without being excited or restless about 
what you are doing or not doing, and in time, this knowledge, this sanny¡sa , will be 
gained. And whom is the sanny¡sa  for? Is it for Ì¿vara  or for the j¢va? Again, it is for 
the j¢va  alone. 

MEDITATION 

At the end of the fifth chapter, K¤À¸a  introduced the topic of meditation, the 
predominant subject matter of the sixth chapter. The meditation discussed here can be 
taken as that which invokes the grace of the Ì¿vara , sagu¸a-brahma , or contemplation 
on ¡tm¡ that is Brahman, nirgu¸a-brahma. Both interpretations are possible because 
both are meant for jµ¡na. 

Meditating on Ì¿vara is meant for grace and that grace is also necessary for jµ¡na . 
With that grace, one gains a teacher and thereby the knowledge that is mokÀa . And if 
you have already done that, if you have a teacher and have done ¿rava¸a and manana , 
then you can live a life of contemplation, meditation — nididhy¡sana. How one sits in 
meditation was also pointed out in this chapter. Again, we see that all this — the 
meditation and what precedes it — is for the j¢va alone. 

Thus, the first six chapters are about the j¢va , the meaning of the word ‘you,’ the 
tvam-pada-artha , and everything that concerns this ‘you.’ What the individual has to do 
as a karma-yog¢ , that karma-yoga  is a way for this person to prepare the mind for 
gaining the knowledge, that there is knowledge to be gained, that there is sanny¡sa also 
— all this are relevant to the tvam-pada-artha alone. The nature of this tvam, ¡tm¡ , 
was revealed as being free from being either a subject, kart¡ , or an object, karma, and 
was equated to Ì¿vara, tat-pada-artha . 

Because tvam and tat were equated in the analysis of the meaning of the word 
tvam, Ì¿vara, tat, has to be also analysed. Who is this Ì¿vara? How can I be Ì¿vara? 
Because there is this doubt about the validity of the equation, Ì¿vara  is analysed in the 
next six chapters. Even though every chapter talks about the equation, the predominant 
topic of these next six chapters is Ì¿vara, the Lord. 

THE BASIS OF ARJUNA'S FEAR  

For example, in the eleventh chapter, Arjuna  gained a cosmic vision of the Lord 
with the grace of K¤À¸a . But, although Arjuna gained this vision, it was not total 
because he did not include himself in it. And, because he makes this distinction between 
himself and the whole, there is fear.  
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Arjuna's fear was so great when faced with the cosmic vision of Ì¿vara  that he 
begged K¤À¸a to revert to his human form. He found the old form, the one with the whip 
in hand, much easier and more pleasant to deal with, where as in the cosmic form, the 
whole world was being devoured by K¤À¸a. All the beings that one could possibly 
imagine were between the molars of this Ì¿vara. Hanging there, in the jaws of Ì¿vara , in 
the jaws of time, all the j¢vas were being ground to powder, as it were. Arjuna  saw all of 
this. Naturally, then, he was very frightened. Why? Because he excluded himself from 
the cosmic vision, meaning that he excluded himself from the whole! And because of 
that he was overwhelmed by that whole. 

Concluding the second Àa¶ka, called Ì¿vara-Àa¶ka, K¤À¸a talked about devotion to 
Ì¿vara, ¢¿vara-bhakti, the topic of the twelfth chapter. The third Àa¶ka , the remaining 
six chapters of the G¢t¡, begins with K¤À¸a telling Arjuna that between him, Arjuna 
and Ì¿vara  there is an identity. This identity is represented in the mah¡v¡kya , ‘tat tvam 
asi,’ by the word asi, and is analysed in the last six chapters — what is this identity, 
what brings it about, etc., are analysed. Again, K¤À¸a  went into the means for this 
knowledge, the values, and a variety of other topics. This is because, although the 
identity between the j¢va and Ì¿vara exists, it is not recognised. Therefore, the means 
that are to be used to bring this identity about, in terms of knowledge, is discussed from 
the thirteenth chapter onwards. 

In this way, then, the three words, tat, tvam, and asi, are each analysed in the 
three Àa¶kas. We have already seen the first six chapters, dealing with the tvam-pada . 
Now, from the first verse of the seventh chapter onwards, we will see the second group 
of six chapters, the topic of which is tat, Ì¿vara. 



 

CHAPTER 7 

JØËNA AND VIJØËNA  

INTRODUCTION 

The last verse of certain chapters of the G¢t¡ can seem out of context and ther efore 
an interpolation. But if you look at the verse from the standpoint of what is going to 
come it proves to be a building block, a connecting link. In the fifth chapter, for instance, 
we had a couple of verses introducing meditation, the topic of the next chapter. In the 
sixth chapter, K¤À¸a says in the second last verse; ‘tasm¡t yog¢ bhava — therefore, be a 
yog¢.’ That statement sums up the yoga of meditation. But another verse follows and in 
this last verse there is a building block. It contains a pra¿na-b¢ja, a seed of a question, 
but not an explicit question. Let us look into the verse.  

™……‰ M…x……®… {… ∫…¥…Êπ……∆ ®…?˘i…‰x……xi…Æ˙…i®…x……* 
∏…r˘…¥……x¶…V…i…‰ ™……‰ ®……∆ ∫… ®…‰ ™…÷HÚi…®……‰ ®…i…&** 6 -47 ** 
yogin¡mapi sarveÀ¡Æ madgaten¡ntar¡tman¡  
¿raddh¡v¡nbhajate yo m¡Æ sa me yuktatamo mataÅ (6-47) 

Here K¤À¸a says, ‘By the one whose mind is absorbed in Me, the Lord, 
madgatena antar¡tman¡ , the one who worships Me, he is the most exalted among the 
yog¢s.’ This is the seed for two obvious questions. 

1.  How does the yog¢  become the one whose mind is absorbed in Ì¿vara? 

2.  What is the nature of K¤À¸a, the Lord? 

Such a doubt is possible because this has not been explained in detail so far. 

The questions are detected by Bhagav¡n and he answers them in the chapters that 
follow — ‘¢d¤¿aÆ mad¢yaÆ tattvam , this is the nature of Myself, this is how one is 
absorbed in Me.’ 

UNFOLDMENT TO TAT-PADA BEGINS 

In the first six chapters of the G¢t¡, the meaning of the word tvam, you the j¢va , in 
the mah¡v¡kya , tat tvam asi, was unfolded in detail. Now in the following six chapters, 
the word tat, the cause of everything, the Lord, is the predominant topic.  
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With a desire to unfold this, ár¢ Bhagav¡n says:  

∏…“¶…M…¥……x…÷¥……S…* 
®…™™……∫…HÚ®…x……& {……l…« ™……‰M…∆ ™…÷â…x…¬ ®…n˘…∏…™…&* 
+∫…∆∂…™…∆ ∫…®…O…∆ ®……∆ ™…l…… Y……∫™… ∫… i…SUfiÙh…÷** 1 ** 
¿r¢bhagav¡nuv¡ca  
mayy¡saktaman¡Å p¡rtha yogaÆ yuµjan mad¡¿rayaÅ  
asaÆ¿ayaÆ samagraÆ m¡Æ yath¡ jµ¡syasi tacch¤¸u Verse 1 

∏…“¶…M…¥……x…¬ ¿r¢bhagav¡n — Lord K¤À¸a; =¥……S… uv¡ca  — said; 
{……l…« partha — O P¡rtha !; ®… ™… mayi — in Me; +…∫…HÚ®…x……& ¡saktaman¡Å — the one 
whose mind, manaÅ , is ¡sakta , committed; ®…n˘…∏…™…& mad¡¿rayaÅ — having surrendered 
to Me; ™……‰M…®…¬ ™…÷â…x…¬ yogam  yuµjan — uniting oneself to yoga (karmayoga ); ™…l…… yath¡ 
—in which way; +∫…∆∂…™…®…¬ asaÆ¿ayam — without any doubt; ∫…®…O…®…¬ samagram — in 
totality; ®……®…¬ m¡m  — Me, Ì¿vara; Y……∫™… ∫… jµ¡syasi — you will know; i…i…¬ tat — that 
way; ∂…fih…÷ À¤¸u — please listen 

ár¢ Bhagav¡n said:  
O P¡rtha, please listen to the way in which you will know Me totally, 
without any doubt, by taking to yoga , with a mind committed to Me and 
having surrendered to Me.  

With the word mayi in the verse, Bhagav¡n introduces himself as the topic of this 
and the subsequent chapters. Mayy¡saktaman¡Å — mayi, in Me, ¡saktaman¡Å, a 
person whose mind is committed. The one who has such a commitment is called 
mayy¡saktamanas. Mad¡¿rayaÅ — the one whose ¡¿raya , basis, is Me, 
Parame¿vara. He is the one for whom Parame¿vara is the only ¡¿raya. 

In his commentary, áa´kara  explains the meaning of mad¡¿raya as follows. A 
person becomes a desirer with reference to a desired end. To accomplish it he adopts a 
means appropriate to that end and that means is called ¡¿raya . A ritual, like daily 
agnihotra  is an ¡¿raya  for gaining the pu¸ya  to go to heaven. So, the person is called 
agnihotr¡¿raya. 

Now to accomplish mokÀa  which ¡¿raya  should you have? The Lord says you 
should be mad¡¿raya , ¢¿var¡¿raya, the one whose ¡¿raya  is Ì¿vara . Generally one 
resorts to Ì¿vara for some other end. But here, the end he is committed to is Ì¿vara 
himself which is expressed in the word mayy¡saktamanas. The ¢¿var¡¿raya wants 
Ì¿vara. In other words, he wants to be free from being a j¢va . That is called mokÀa. 

Parame¿vara becomes the very end and also the means. Giving up all other 
means, áa´kara continues, the one who seeks only Parame¿vara  as the ¡¿raya , in 
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order to gain Parame¿vara, becomes a mayy¡saktamanas. He is the one whose mind is 
committed only to Me because for him the means is Myself. I am the means; I am the 
end. These words are all to be explained in the chapter. 

IN SEEKING PARAMEáVARA THE END AND THE MEANS ARE THE SAME 

Here he is seeking knowledge, knowledge of the whole. This seeking is very 
peculiar because you can gain the whole by a means which is other than the whole. Since 
the whole is always whole, the only means of gaining it is to know that I am the whole. 
There is no other way. Therefore, the end and the means, in the final analysis, become 
one and the same.  

If the means is separate from the end, the end is going to be a limited one, 
appropriate to the means. If the whole is the end, the only means will be the whole; it 
cannot be less than that. Therefore, there are no means and end here. That is why it is 
said that the wise man's track leaves no footprints. We want to follow the track of a wise 
man, a man who has followed a path and reached the end, wisdom. It is said that 
following the track of a wise man is like following the footprints of a bird in the sky. 
What footprints does the bird leave behind as it flies? Such are the footprints left behind 
by the wise man. The idea is that the means and the end are one and the same. There is 
no track between time and the timeless, between finite and infinite, between the part and 
the whole, between j¢va  and Ì¿vara. 

Having defined the seeker as one who is totally committed to the pursuit of 
Parame¿vara, K¤À¸a continues. AsaÆ¿ayaÆ  samagraÆ m¡Æ  yath¡  jµ¡syasi 
tacch¤¸u. Yath¡ – in which way, jµ¡syasi – you will know, m¡m – Me, Ì¿vara , 
samagram – in totality, asaÆ¿ayam – without any doubt, as a whole, as the one who is 
everything, the one who is endowed with all glories like strength, power, overlordship 
etc., tat – about that way in which you will know Me, ¿¤¸u – please listen. By what 
means, following which trail of thinking you will recognise Me in totality, to that means, 
please listen.  

This verse introduces what is going to come, not only in this chapter but in those 
to follow. These second six chapters deal primarily with Parame¿vara. And there is one 
more vers e of introduction here. 

Y……x…∆ i…‰%Ω∆˛ ∫… ¥…Y……x… ®…n∆˘ ¥…I™……®™…∂…‰π…i…&* 
ªÉVYÉÉi´ÉÉ x…‰Ω˛ ¶…⁄™……‰%xªÉVYÉÉi…¥™…®…¥… ∂…π™…i…‰** 2 ** 
jµ¡naÆ te'haÆ savijµ¡namidaÆ vakÀy¡mya¿eÀataÅ 
yajjµ¡tv¡ neha bh£yo'nyajjµ¡tavyamava¿iÀyate Verse 2 

<n˘®…¬ Y……x…®…¬ idam jµ¡nam — this knowledge; ∫… ¥…Y……x…®…¬ savijµ¡nam — along with 
knowledge that is immediate; i…‰ te — to you; +Ω®…¬ ¥…I™…… ®… aham vakÀy¡mi — I will 
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tell; +∂…‰π…i…& a¿eÀataÅ  — without anything being omitted; ™…i…¬ Y……i¥…… yat jµ¡tv¡  — 
knowing which; <Ω˛ iha — in this world (or in the ¿¡stra ); ¶…⁄™…& +x™…i…¬ bh£yaÅ anyat — 
any other thing that is more than this; Y……i…¥™…®…¬ jµ¡tavyam — to be known; x… +¥… ∂…π™…i…‰ 
na  ava¿iÀyate — does not remain 

I will teach you without any omission, this knowledge, along with 
immediate knowledge, knowing which, there is nothing more than this 
remaining here to be known. 

VIJØËNA IS DISTINGUISHED FROM JØËNA 

IdaÆ savijµ¡nam, this immediate knowledge, knowledge for which the subject 
matter is Me, Parame¿vara , the cause of everything, and who is everything, te, to you, 
vakÀy¡mi, I will tell, a¿eÀataÅ, without anything being omitted.  

What kind of knowledge is this? When jµ¡na and vijµ¡na  are mentioned together, 
it means that vijµ¡na  is something a little different from jµ¡na. Jµ¡na can mean 
immediate knowledge but because he says jµ¡na  with vijµ¡na, the jµ¡na  is a little less 
than vijµ¡na. Here, vi means vi¿eÀa, distinctive. Therefore, vijµ¡na is immediate 
knowledge and jµ¡na is indirect knowledge.  

K¤À¸a says, ‘I will give you this jµ¡na with vijµ¡na. For me it is a reality and 
therefore, what I teach you is something that I see. It is not merely what I have heard. 
This is what I see and what I see I am teaching you.’ Because of that these words have 
pr¡m¡¸ya , the capacity to produce th e same knowledge, the same vision in you. Once 
you see, you have vijµ¡na and you are left with no doubt, no vagueness. This is one 
meaning. 

Another meaning would be, ‘I will teach you this knowledge in a manner that will 
make it immediate for you, not indirect.’ Again we understand that this knowledge is 
something to be gained only as immediate, direct, knowledge, not as indirect knowledge. 
Generally knowledge of Parame¿vara  is understood to be indirect. We tend to think of 
Parame¿vara as someone unknown. One devotee said, ‘y¡d¤¿osi m¡h¡deva t¡d¤¿¡ya 
namo namaÅ — O Bhagavan, I don't know how you are, what you are, where you are. 
So, in whichever form you are, I salute you again and again.’ This person has a feeling, a 
sense, that there is a God. But how he is, what he is, he doesn't want to conclude. It is a 
prayer which has some faith but at the same time, a certain vagueness and doubt. Perhaps 
that is the right prayer. We tend to make conclusions about Ì¿vara . He plays it safe. In 
effect he asks Ì¿vara , ‘Please fill in all the qualifications you require to define yourself.’ 
It is like addressing a letter, ‘To Whom it May Concern.’ The one who receives the letter 
has to think, ‘It is addressed to me.’ 
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Here, however, it is just the opposite. K¤À¸a says, ¢¿vara-jµ¡na  need not be 
parokÀa , indirect. It can be aparokÀa. Only aparokÀa-jµ¡na of Ì¿vara is mokÀa . 
ParokÀa-jµ¡na  is useful for offering prayers etc. But the final result of the prayer is this 
aparokÀa-jµ¡na, the immediate knowledge of Parame¿vara. With any other 
understanding you will be omitting yourself from Parame¿vara and thereby editing him. 
Minus you Parame¿vara is only another an¡tm¡, not ¡tm¡. And if he is other than you, 
he becomes located somewhere. So, there is someone called j¢va  in the heart and another 
person called Ì¿vara  out there somewhere in the vast space. This is duality. Anything 
other than me is an¡tm¡  and since only ¡tm¡ is conscious, an¡tm¡  is inert. It cannot 
reveal itself to me, the conscious being. If Ì¿vara  is other than me, he is inert — and still 
we say he is sarvajµa. It is all lip service. But here K¤À¸a says, I will teach this 
immediate knowledge in its entirety without anything being left out. 

PRAISE OF KNOWLEDGE — KNOWING THIS ONE THING EVERYTHING IS 
KNOWN 

Then to draw our attention, and to complete the thought, he praises this 
knowledge. Yajjµ¡tv¡ – knowing which, iha – in this world or in the ¿¡stra, bh£yaÅ 
anyat – anything else which is more than this, jµ¡tavyam – to be known, na ava¿iÀyate 
– is not there at all. 

Generally when you know one thing, even though you know that one thing there is 
always something else to know. In fact, even within that one thing there are a lot of areas 
to be known. But here he says you will know only one thing knowing which you will 
know everything. And that one thing is Me, he says. Know Me and you will know 
everything because I am everything.  

But, one may ask, ‘How can I know everything? I am capable of knowing only a 
few things.’ And K¤À¸a says that there is no jµ¡tavya vastu, i.e., something that really 
deserves to be known. After knowing this, nothing remains that deserves to be known. In 
this entire world only one thing is satya , and once you know satya, mithy¡ becomes 
naturally evident. What is mithy¡  is satya but satya is not mithy¡. We discussed this in 
detail while dealing with the verse — n¡sato vidyate bh¡vaÅ.1  

What is reckoned here as something to be known makes the difference in life. To 
know the svar£pa  of Ì¿vara  is to know everything. And the one thing that is real, satya 
happens to be the svar£pa  of Ì¿vara  which is yourself. That is why it is possible to shed 
your ignorance about the fact. You are a self-evident being whose svar£pa  is satya. The 
knowledge of satya, the ¡tm¡, is knowledge of everything. To know that is to know that 
everything is Me while I am independent of everything. 

                                                                 
1 G¢t¡ – 2-16 



Chapter 7 439 

When you take the self as something different from everything, you find that 
everything else keeps colliding with you. The whole world becomes an impediment 
which you somehow have to surmount. This is how one looks upon the world. And this 
aham, opposed to the world, is to be understood as sarva -¡tm¡, the self of everything; it 
is Parame¿vara. K¤À¸a is going to prove that aham is param¡tm¡  — that ‘I’ is 
everything. Later he says, ‘I am Brahman, the caus e of the whole creation, the tat-
pada -artha and you are that Brahman .’ And then he will say, ‘The one who knows Me 
as the self is the one who is not separate from Me. He knows everything.’ 

In other words, áa´kara  says here, knowing this there is no longer anything to be 
known in order to achieve something. The end that is to be achieved for a human being 
is achieved; nothing remains. He says further that the one who knows the truth of Ì¿vara 
becomes all-knowing. There is no other knowledge that can make this claim. Every other 
form of knowledge is only of a given thing which is mithy¡. Here, the knowledge is of 
that thing which is everything. Therefore, all you have to know is that one thing. This is 
the secret of this knowledge.  

Lord Ga¸e¿a knew this secret. Lord áiva had a certain partiality for Ga¸e¿a . And 
his younger son, Subrahma¸ya , was always complaining, ‘Why are you so fond of 
Ga¸e¿a ’ etc. So, Lord áiva gave them both a test. He asked each of them to go around 
this entire world and come back. Now Subrahma¸ya  thought, ‘This is a wonderful 
chance for me to prove how great I am.’ He was confident because he had a fine vehicle, 
a peacock. And he knew that Ga¸e¿a was a slow -moving guy with a huge stomach and 
had only a mouse for a vehicle. Now if he gets up on this vehicle when is he going to 
return? That poor mouse cannot even move. And so, Subrahmanya  knew that he was 
going to win and he set off on his peacock. But when he returned after his big trip, he 
found that Ga¸e¿a  already had the prize in his hand.  

Surprised, he asked, ‘How could you finish before me on your mouse? Where did 
you go?’ Then Lord áiva  said, ‘Do you know what he did? He went around me and 
P¡rvat¢.’ Subrahma¸ya went all over the universe and Ga¸e¿a  just went round the 
Lord. And when Lord áiva asked Ga¸e¿a  what he was doing, he said, ‘You asked me to 
go around every place. You are everything. Therefore, I go around you.’ And here it is 
the same thing; knowing this, there is nothing left out. 

This simple story tells us that the Lord is everything and knowing his svar£pa , 
which is oneself, upon which the whole world exists and by whom the whole world is 
sustained is knowing everything. 

Praising the knowledge of the one that is to be known, K¤À¸a presents its rarity.  

®…x…÷π™……h……∆ ∫…Ω˛ª…‰π…÷ EÚ ù…ti… i…  ∫…r˘™…‰* 
™…i…i……®… {…  ∫…r˘…x……∆ EÚ ù…x®……∆ ¥…‰ k… i…k¥…i…&** 3 ** 
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manuÀy¡¸¡Æ sahasreÀu ka¿cidyatati siddhaye 
yatat¡mapi siddh¡n¡Æ ka¿cinm¡Æ vetti tattvataÅ Verse 3 

∫…Ω˛ª…‰π…÷ sahasreÀu — among thousands; ®…x…÷π™……h……®…¬ manuÀy¡¸¡m — of human beings; 
EÚ ù…i…¬ ka¿cit — a rare person; ™…i… i… yatati — makes effort;  ∫…r˘™…‰ siddhaye — for 
mokÀa; ™…i…i……®…¬ + {…  ∫…r˘…x……®…¬ yatat¡m api siddh¡n¡m — even among (these) seekers 
who are making effort; EÚ ù…i…¬ ka¿cit — one person; ®……®…¬ ¥…‰ k… m¡m vetti — knows Me; 
i…k¥…i…& tattvataÅ — in reality  

Among thousands of people, a rare person makes effort for mokÀa. Even 
among those seekers making effort, (only) a rare person comes to know 
Me in reality.  

THIS KNOWLEDGE IS RARE IN TERMS OF ITS RESULT 

áa´ka ra  says that since this knowledge has an extraordinary result, mokÀa , it is 
difficult to gain. The difficulty lies in the very uniqueness of this knowledge and it is this 
that accounts for its rarity. 

Generally knowledge itself is not an end. It is made use of for an end to be gained 
later. But here, upon knowing this there is nothing more for you to know, to gain, 
meaning you no longer have any puruÀ¡rtha. In the choice of mokÀa , the results of the 
other three puruÀ¡rthas — dharma , artha , and k¡ma — are included because in 
choosing mokÀa, you choose the whole. MokÀa  means freedom — freedom from the 
pursuits of dharma-artha -k¡ma — since it includes what is essentially achieved by any 
one of them. But mokÀa is not included in any one of them, or in all three of them put 
together. And this result, mokÀa , is identical with knowledge. The jµ¡na itself is the 
end. Because of this unique nature of the result, this knowledge becomes a rarity. 

THIS KNOWLEDGE IS RARE IN TERMS OF ITS DIFFICULTY TO GAIN  

This particular knowledge is also rare because it is difficult to gain. Any 
knowledge is difficult when one is not prepared and easy when one is. The nature of 
knowledge is such that it can be either difficult or easy. Easy is not even the word. You 
open your eyes and see a flower; it is neither easy nor difficult. All you require is 
eyesight and immediately the knowledge is gained. So, if a person is prepared, 
knowledge is simple; if not, it is not that simple. And the preparation for this knowledge 
is difficult. Therefor e, the knowledge is called durlabhatara, most difficult! 

How difficult it is, K¤À¸a points out by saying, ‘manuÀy¡¸¡Æ  sahasreÀu ka¿cit 
yatati siddhaye. ’  ‘SahasreÀu manuÀy¡¸¡Æ ka¿cit’ — this is a typical Sanskrit 
expression. In English we have an equivalent expression — one in a million. SahasreÀu 
means among thousands, among thousands of people. A qualified recipient, adhik¡r¢, is 
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required for any knowledge to take place. The adhik¡r¢s, those who are qualified to gain 
this knowledge are all human beings, manuÀyas. This is the general qualification. Then, 
among these thousands of human beings who are capable of this knowledge – 
manuÀy¡¸¡m, only one of them, the rare one – ka¿cit, makes effort – yatati. He makes 
effort for the purpose of siddhi, mokÀa. In general, siddhi means success. But success 
in a human life is mokÀa, so, he says ‘siddhaye — for mokÀa.’ 

AMONG THOUSANDS, ONE GIVEN PERSON SEEKS ËTMË  

Why does he say, ka¿cit yatati, one person makes effort when all human beings 
are active? Because, everyone makes effort; but for things other than oneself, for 
an¡tm¡ . When one is not happy with oneself, one has to keep oneself in good humour. 
To do this one has to pursue a few desirable things. 

But here it is different because one questions why one is unhappy with oneself, 
‘Am I unhappy by nature or am I just taking myself to be so?’ Seeking an answer to this 
question is ¡tma-icch¡ — a desire to know oneself. If one wants to know the ¡tm¡, he's 
not seeking anything else for the sake of ¡tm¡. For the sake of ¡tm¡ , ¡tm¡rtha alone, 
he seeks ¡tm¡; for the sake of himself, he seeks himself. This is the difference. 

Self-knowledge is for self-freedom. This is something one has to know and yet it 
doesn't strike people as a possibility. Therefore, K¤À¸a says, ka¿cit yatati siddhaye . 
Among all the human beings, there is a given person, a rare person, ka¿cit, who makes 
effort for the purpose of mokÀa  — yatati siddhaye. 

AMONG THE SEEKERS, ONE GIVEN PERSON KNOWS THE REALITY 

Further, he says among these people who are making effort – yatat¡m api 
siddh¡n¡m, here is a rare person – ka¿cit, who knows me – m¡m vetti, in reality – 
tattvataÅ. 

Siddhas are people who have become successful. Here he says among the 
successful people, only one fellow knows me. Then what about the others who are also 
called successful by you? Don't they know you? If not, how can you call them 
successful? Therefore, siddha here is only a seeker. Being an adjective to yatat¡m, 
siddh¡n¡m means – among the people who make effort for siddhi. The one who does 
so is considered a siddha  already. Why? Because once he makes an effort, he will reach 
his end. K¤À¸a has already said anyone who makes effort for mokÀa does not come to a 
bad end — na hi kaly¡¸ak¤t ka¿cit durgatiÆ t¡ta gacchati.1 So, keeping mokÀa  in 
view as the result of their efforts, he calls a seeker siddha  here. We also use words in 
this way. For example, a medical student is called a doctor even though he has only 

                                                                 
1 G¢t¡ – 6-40 
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completed two years of college. And it is accepted because he is going to become a 
doctor later. 

Therefore, áa´kara considers those who are making effort for mokÀa to be 
siddhas, because they are going to become siddhas, if not in this life, later. Among 
them there is one who now, at this time, knows Me, ka¿cit  m¡m vetti. Here K¤À¸a uses 
the pres ent tense. One person knows Me; others are in the process of knowing Me.  

Spiritual seekers are of many varieties. But you can't call them all siddhas. Only 
those who engage themselves in the pursuit of the knowledge of the svar£pa  of 
Parame¿vara, are the siddhas. And they are very few. Why is this so? Adhik¡ritva , 
qualification is necessary. It is like marathon running. A lot of people start but finally 
one person reaches the destination. 

 K¤À¸a says all this not to frighten Arjuna, but to enthuse him. If someone tells 
you that among thousands, one person really chooses to know and among those people 
who choose to know, one person knows, then even before you start you will think, ‘I 
have no chance!’ But áa´kara looks at the whole thing as something that is meant to 
create interest in Arjuna's mind. Why? Because the knowledge that K¤À¸a is going to 
unfold is something that is very important. So, this verse is to draw Arjuna's attention, 
and not to discourage him. 

Having drawn Arjuna's attention by these three introductory verses which only 
mention the topic, Bhagav¡n  now starts the description of Ì¿vara . We will see the 
verses later; now let us just see the meaning.  

LORD KÎâÛA REVEALS HIMSELF AS THE TWO-FOLD CAUSE OF CREATION  

There are two prak¤tis . The word prak¤ti means that which has the essential 
capacity to create. Prak¤ti is also called k¡ra¸a, the cause. K¤À¸a says, ‘I have two 
prak¤tis ; one is svar£pa-prak¤ti, and the other is svabh¡va -prak¤ti. 

SVARÍPA-PRAKÎTI 

One prak¤ti is the cause of everything; the truth of everything, without which 
nothing is possible. This is called svar£pa or par¡ prak¤ti. Svar£pa, is that which 
makes something what it is. For example, ice is cold and that coldness is its svar£pa . 
You cannot remove it and still have ice. And here similarly, ¡tm¡ cannot give up its 
nature, consciousness. Consciousness is the svar£pa  of ¡tm¡ ; it is not a quality, an 
attribute of ¡tm¡. There is no other person there for whom consciousness is an attribute. 
In fact that ‘I’ itself is in the form of a conscious being alone. Therefore, consciousness 
is the svar£pa of the ¡tm¡. It is not an attribute of ¡tm¡. 

And if consciousness is the svar£pa of ¡tm¡ , there are a few other facts we 
recognise about consciousness. It is satya ; it is ananta , etc. From the various 
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standpoints of our knowledge about the world, we say this consciousness is satya . That 
means everything else is not satya ; this consciousness alone is satya. It is not that we are 
refusing to accept another satya. There is only one satya; that is ¡tm¡. Generally, we 
think that what exists is satya . Here, we take that existence itself to be consciousness. 
And because it is satya it is ananta , without limit. SatyaÆ jµ¡nam anantaÆ brahma 
is ¡tm¡ . This is the prak¤ti of everything. Here you must understand prak¤ti as the 
cause of everything, sarvasya k¡ra¸am. Therefore, it is called the svar£pa -prak¤ti. 

SVABHËVA -PRAKÎTI 

Then there is another prak¤ti which we call svabh¡va -prak¤ti or apar¡ prak¤ti 
consisting of the five elements, both subtle and gross. It is divided into cause, k¡ra¸a, 
and effect, k¡rya. Because the effect, k¡rya is not separate from the cause, the k¡rya is 
also called prak¤ti. Therefore, we have the expression k¡rya -prak¤ti. A physical body 
consisting of the five elements is also k¡rya-prak¤ti as are the sense organs, the mind, 
and pr¡¸a s. In other words, anything created, anything put together is a k¡rya-prak¤ti. 
K¡rya here is anything that is produced, anything put together. If we look at this prak¤ti, 
this is also called m¡y¡, avyakta, or m£la-prak¤ti. This prak¤ti is the up¡dhi from 
which the whole creation has come. And the up¡dhi is for param¡tm¡. Therefore, 
sat-cit-¡nanda-¡tm¡ becomes the real cause, svar£pa -prak¤ti, for this entire world and 
m¡y¡  is the svabh¡va-prak¤ti or k¡rya-prak¤ti. 

Now where does this m¡y¡  have its being? Is it in the product or in Brahman? It 
is in Brahman . It cannot be elsewhere because the product itself is mithy¡. So, this 
m¡y¡  has its being in Brahman — brahma-¡¿ray¡ hi m¡y¡. Brahman is satyaÆ 
jµ¡nam  anantam which is ¡tm¡. That Brahman is the ¡¿raya for m¡y¡  and its 
products. 

In this chapter, Lord K¤À¸a  first talks about k¡rya or apar¡ prak¤ti. Then he says 
there is another prak¤ti, par¡ prak¤ti, that is the real cause, without which there cannot 
be any creation. The real cause means that which supplies the existence, and without 
which there is no creation possible. He says, ‘The truth of the whole creation, the real 
cause, is my svar£pa. And you are that svar£pa . That is the real prak¤ti and therefore, 
what you have to know is that real prak¤ti which is Ì¿vara  in reality. You have to know 
these two types of prak¤tis, and know that the svar£pa  or par¡ prak¤ti without which 
there is no creation at all, is yourself. I am you. In fact, I am the cause of everything and 
I am you.’ This means you are the cause of everything as satyaÆ jµ¡nam anantaÆ 
brahma . 

Then next question you'll ask, will be, ‘How can I be the cause? How can I be 
Ì¿vara?’ If you say you are a j¢va, you'll continue to be a j¢va. You'll never become 
Ì¿vara. An individual is an individual; he is not going to become Ì¿vara. 
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And if you say, ‘I am Ì¿vara,’ then the problem is, where is this ‘I’ placed? That 
has to be understood. Therefore, in the verses that follow, K¤À¸a unfolds the two types 
of prak¤ti to prove that Ì¿vara is everything and his svar£pa is you. 

¶…⁄ ®…Æ˙…{……‰%x…ôÙ…‰ ¥……™…÷& J…∆ ®…x……‰ §…÷ r˘Æ‰˙¥… S…* 
+Ω∆˛EÚ…Æ˙ <i…“™…∆ ®…‰  ¶…z…… |…EfiÚ i…Æ˙üıv……** 4 ** 
bh£mir¡po'nalo v¡yuÅ khaÆ mano buddhireva ca  
aha´k¡ra it¢yaÆ me bhinn¡ prak¤tiraÀ¶adh¡ Verse 4 

¶…⁄ ®…& bh£miÅ — earth; +…{…& ¡paÅ — water; +x…ôÙ& analaÅ — fire; ¥……™…÷& v¡yuÅ — air; 

J…®…¬ kham  — space; ®…x…& manaÅ — mind; §…÷ r˘& buddhiÅ — intellect; +Ω˛?Û…Æ˙& B¥… S… 
aha´k¡raÅ eva  ca — and indeed the doership, the ‘I’ -sense; < i… iti — thus; <™…®…¬ ®…‰ 
|…EfiÚ i…& iyam me prak¤tiÅ  — this my prak¤ti; +üı v…… aÀ¶adh¡ — in an eight-fold way; 

 ¶…z…… bhinn¡ — is divided 

Earth, water, fire, air, space, mind, intellect and indeed the sense of 
doership — thus this prak¤ti of mine is divided in an eight-fold way.  

The two-fold prak¤ti, mentioned in the introduction to this chapter is the cause of 
this entire world. In this chapter they are called par¡  and apar¡  prak¤tis. Par¡ prak¤ti 
is the ultimate cause without which there is no effect possible. Then the immediate cause 
is called apar¡ prak¤ti, in other words, m¡y¡ and all that is immediately born of m¡y¡ . 
Because subtle elements are the causes for the gross elements which come later, they are 
mentioned first here as apar¡ prak¤ti. 

Iyam, this entire world, is my prak¤ti, me prak¤ti, divided in an eight-fold way, 
aÀ¶adh¡ bhinn¡. AÀ¶a is eight; aÀ¶adh¡ is eight-fold. Here he tells us what are the 
eight-fold subtle constituents beginning with the earth, bh£mi, as a tanm¡tra , a subtle 
element. Tanm¡tra  means tat m¡tra, that alone is there. In grossification, each element 
combines with the other four elements. But in the subtle form, such a combination has 
not taken place; so, they are called tanm¡tras. Each element has its own gu¸a which we 
experience sensorily. For instance the earth has its own gu¸a, smell, and so, the smell-
tanm¡tra is what is referred to here as bh£mi. Similarly, the taste, rasa -tanm¡tra is 
water, ¡paÅ; form-tanm¡tra  is fire, agni; touch-tanm¡tra is air, v¡yu, sound-tanm¡tra 
is space, kham. 

PRAKRIYË — A TEACHING MODEL 

Using a particular model like this to teach the nature of the creation is using a 
s¤À¶i-prakriy¡. A prakriy¡ is a particular discussion which is useful for understanding 
the vision. The intention of using any prakriy¡ is only to point out that there is nothing 
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other than paraÆ brahma . So, the intention of a prakriy¡ dealing with creation, s¤À¶i, is 
not to reveal the creation but to establish that there is nothing other than Brahman. 

Like the s¤À¶i-prakriy¡, there are many other prakriy¡s, teaching models, such as 
avasth¡ -traya-prakriy¡, an analysis of the three states of experience, 
paµca-ko¿a-prakriy¡, an analysis of the five levels of one's experience of oneself, and 
d¤k-d¤¿ya -prak¢y¡, subject-object analysis to distinguish ¡tm¡  from an¡tm¡ and later 
prove that an¡tm¡  is not separate from ¡tm¡  because it is mithy¡. The five elemental 
model of this universe is a part of the creation or cause-effect prakriy¡ , s¤À¶i-prakriy¡  
or k¡ra¸a-k¡rya-prakriy¡. We find this s¤À¶i-prakriy¡ in many UpaniÀads. 

SÎâÙI-PRAKRIYË — ANALYSIS OF CREATION IN CHËNDOGYOPANIâAD  

In the sixth chapter of Ch¡ndogyopaniÀad, the sage Udd¡laka  tells his son, 
ávetaketu , that before the creation of this world there was only one thing. It was sat, 
existence, advit¢ya, non-dual, and there was nothing except that. Advit¢ya because there 
was no other sat-vastu  like itself nor was there any vastu unlike itself and in itself there 
were no parts. It was one, non-dual. Since there was no difference within itself nor was 
there any differentiating factor, it is a part-less whole. 

Mentioning this sat-vastu in his opening statement, Udd¡laka  talks about the 
creation of the elemental world from this sat-vastu. He mentions only three elements, 
the elements which have form, m£rta-bh£tas — agni – fire, ¡paÅ  – water, and p¤thiv¢ 
– earth. The two elements without a form, ¡k¡sa  and v¡yu , are not mentioned. The 
purpose was only to show that having come from sat-vastu, they don't have a being of 
their own apart from the sat-vastu. In fact, the creation is non-separate from its cause 
like the pot is non-separate from the clay.  

Finally he says, ‘O ávetaketu , that sat-vastu  is ¡tm¡ .’ Everything else is created. 
The body is created; the mind is created; the senses are created. But what is not created 
is ¡tm¡ . And that is sat-vastu  which was existent even before creation. Even now it is 
sat-vastu, uncreated ¡tm¡ . And therefore, tat tvam asi — ‘you are that.’ From nine 
standpoints he points out that the vastu is always the same. Before and after the creation 
it is the same; that ¡tma-vastu did not undergo any change. Now, even though it is 
up¡d¡na-k¡ra¸a , material cause, it is up¡d¡na-k¡ra¸a in terms of m¡y¡. Without 
undergoing any change itself, the sat-vastu  manifests in the form of this world with the 
¿akti of m¡y¡. And the creation, being purely n¡ma -r£pa , is mithy¡. The truth of the 
creation, the sat-vastu is you, ¡tm¡ . So, to create this vision that you are the sat-vastu 
and the world is non-separate from the sat-vastu, we have a s¤À¶i-prakriy¡ .  
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AVASTHËTRAYA-PRAKRIYË — ANALYSIS OF THE THREE STATES OF 
EXPERIENCE IN MËÛÚÍKYOPANIâAD  

Similarly, we find the avasth¡-traya -prakriy¡  in M¡¸·£kyopaniÀad. The first 
verse says all that is, all that was, and all that will be is but oÆ-k¡ra. Each individual 
letter of om was made to stand for something. A-k¡ra  represents waking, the waker and 
the waking world. U-k¡ra, the dreamer and the dream world, ma-k¡ra  the sleeper and 
the sleep experience. All three of them are shown to be non-separate from the same 
¡tm¡, which itself is neither the waker consciousness, nor is it dreamer consciousness, or 
sleeper consciousness. And it is not the consciousness in between waking and dream 
consciousness nor is it all consciousness, or unconsciousness. Naturally what remains 
after negating all this is consciousness as such. All other things qualify that 
consciousness. And this is the nature of yourself; that is called caturtha . It is neither 
waker, dreamer, nor sleeper. Therefore, caturthaÆ manyante sa ¡tm¡ sa  vijµeyaÅ1 — 
what is looked upon as caturtha , the fourth, that is the real ¡tm¡. It is all three and is 
itself independent of all three. It doesn't undergo any change and is the ¡tm¡  in all three 
states. That has got to be known. This is the avasth¡-traya-prakriy¡ discussed in the 
M¡¸·£kyopaniÀad, which is discussed in other UpaniÀads as well. 

PAØCAKOáA-PRAKRIYË — ANALYSIS OF THE FIVE LEVELS OF EXPERIENCE 
OF ONESELF IN TAITTIRÌYOPANIâAD  

In Taittir¢yopaniÀad there is a paµacako¿a-prakriy¡. It begins with the physical 
body, anna-rasa-maya , which is like a cover, ko¿a, because everyone mistakes it for 
¡tm¡. It is born out of the essence of the food that is eaten, anna-rasa. The assimilated 
form of food is anna-rasa -maya. The affix maya¶ means modification, vik¡ra, so, 
anna-rasa -maya is a modification of the essence of food. We generally conclude that 
the body is ¡tm¡. Therefore, ¿ruti points out that there is another ¡tm¡ which is more 
interior, subtler. This is pr¡¸a. áruti then describes the physiological function, pr¡¸a -
maya . If you think this is ¡tm¡, ¿ruti leads you further to another ¡tm¡, mano-maya 
and from mano-maya to vijµ¡na-maya , the doer, then from vijµ¡na-maya  to 
¡nandamaya. 

Sukha, happiness is also experienced in different degrees because of shades of 
difference in v¤ttis. So, within that ¡nandamaya , priya  is the first stage of happiness. 
Something that is pleasing or desirable to you is sighted; that is priya. Then what is 
desired is possessed by you; this is moda . The third stage in which it is experienced by 
you is called pramoda . These are degrees of ¡nanda , all of which are particular modes 
of thought, v¤tti-vi¿eÀas. But in all the three, priya, moda, and pramoda, what is 
present is ¡nanda . And that ¡nanda  is myself. That is Brahman . 

                                                                 
1 M¡¸·£kyopaniÀad  – 7 
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TANMËTRA-PRAKRIYË — A TYPE OF SÎâÙI-PRAKRIYË 

Here, K¤À¸a uses the tanm¡tra-prakriy¡. Tanm¡tra, as we have seen, means the 
five subtle elements. These five subtle elements undergo a process of grossification 
whereby each element shares half of itself with the other four. Therefore, each gross 
element is five-fold and has one eighth of each of the other elements. For example, 
sth£la-¡k¡¿a is one half s£kÀma-¡k¡¿a, one eighth s£kÀma-v¡yu, one eighth 
s£kÀma-agni, one eighth s£kÀma-¡paÅ and one eighth s£kÀma-p¤thiv¢. Thus every 
gross element is five-fold and because it is formed of these five-fold elements, the world 
itself is called prapaµca, five-fold, in Sanskrit. This prapaµca  was originally tanm¡tra. 
Only that alone, tat-m¡tra, was there. In other words, in ¡k¡¿a, ¡k¡¿a alone was there; 
in v¡yu , v¡yu alone; in agni, agni alone; in ¡paÅ , ¡paÅ alone; in p¤thiv¢, p¤thiv¢ alone. 
In the s£kÀma form they don't have these five -fold combinations, therefore, they are 
called tanm¡tras. 

These tanm¡tras, ¡k¡¿a, v¡yu , agni, ¡paÅ, p¤thiv¢, have been listed in the 
reverse order in this verse. If they are listed as space, air, fire, water, earth, it is in the 
order in which they were created, s¤À¶i-krama. But because Arjuna  is now looking at 
the already created, the s¤À¶i that is there, the elements are listed beginning with bh£mi. 
These five elements have many synonyms. Here p¤thiv¢, the earth, is called bh£mi; 
agni, the fire, is called anala;1 ¡k¡¿a is called kham. All the five of these elements are 
to be understood here as subtle, i.e., s£kÀma, because they are mentioned as the cause 
here.  

Then manas, buddhi, aha´k¡ra are also added to these elements. Since they are 
all products, they have to be looked at from the causal level. The five subtle elements 
with these three are the eight -fold cause for this entire jagat. 

The cause of the mind is aha´k¡ra. So, in this verse, the word manas stands for 
aha´k¡ra ; the word buddhi stands for mahat-tattva; the word aha´k¡ra stands for the 
unmanifest, avyakta . K¤À¸a wants to point out all the causes and he arranges them in the 
order that is generally discussed elsewhere. Aha´k¡ra  is mentioned last because 
avyakta , the unmanifest is the primary cause with reference to the creation.  

It is up¡d¡na -k¡ra¸a , the material cause for the creation. While Brahman  does 
not undergo any change, the up¡d¡na-k¡ra¸a  undergoes all the change and is therefore, 
looked at as pari¸¡mi, that which undergoes modification.  

Then there is a new problem. If you say Brahman is the cause, then Brahman 
must undergo some change in order to become the creation. Yes. As pari¸¡mi-k¡ra¸a it 
does and that change takes place only in the m¡y¡-up¡dhi. Only from the standpoint of 
m¡y¡  is it pari¸¡mi-k¡ra¸a ; from the standpoint of itself it is vivarta -up¡d¡na -

                                                                 
1AlaÆ na vidyate yasya — the one who never says enough (in terms of fuel) 
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k¡ra¸a ; It doesn't undergo any change. The material cause itself is analysed as a cause 
that undergoes change and as that which doesn't undergo any change. SatyaÆ jµ¡nam 
anantaÆ brahma cannot undergo change. The avyakta, the m¡y¡ , alone undergoes 
changes. 

Lord K¤À¸a  says that, this m¡y¡ -¿akti itself has become this eight-fold cause for 
the entire creation. So,  in an eight-fold way this m¡y¡ -¿akti, which is non-separate from 
Me, is the cause for everything. M¡y¡ is not a parallel reality; it is the Lord's own ¿akti. 
And in an eight-fold way, it becomes the prak¤ti for the creation. This is called apar¡ 
prak¤ti. The other prak¤ti, par¡ prak¤ti, is the svar£pa, the svar£pa  of ¡tm¡. 

+{…Æ‰˙™… ®…i…∫i¥…x™……∆ |…EfiÚÀi…  ¥… r˘ ®…‰ {…Æ˙…®…¬* 
V…“¥…¶…⁄i……∆ ®…Ω˛…§……Ω˛…‰ ™…™…‰n∆̆ v……™…«i…‰ V…M…i…¬** 5 ** 
apareyamitastvany¡Æ prak¤tiÆ viddhi me par¡m 
j¢vabh£t¡Æ mah¡b¡ho yayedaÆ dh¡ryate jagat Verse 5 

®…Ω˛…§……Ω˛…‰ mah¡b¡ho — O Mighty armed! (Arjuna); <™…®…¬ +{…Æ˙… iyam apar¡  — this 
(prak¤ti) (is) lower; i…÷ tu  — whereas; <i…& +x™……®…¬ itaÅ any¡m — the one that is other 
than this; ®…‰ {…Æ˙…®…¬ |…EfiÚ i…®…¬ me par¡m prak¤tim  — my higher prak¤ti (my very nature); 
V…“¥…¶…⁄i……®…¬ j¢va-bh£t¡m — that which is the essential nature of the individual;  ¥… r˘ 
viddhi — please understand; ™…™…… yay¡  — by which; <n˘®…¬ V…M…i…¬ idam jagat — this 
world; v……™…«i…‰ dh¡ryate — is sustained 

O Mighty armed, (Arjuna), this is (my) lower (prak¤ti). Whereas, please 
understand the one other than this, my higher prak¤ti (my very nature), 
which is the essential nature of the individual, by which this world is 
sustained. 

WHAT HAS BEEN DESCRIBED SO FAR IS APARË (SVABHËVA) PRAKÎTI  

Iyam, this apar¡ prak¤ti is the prak¤ti which is the cause for everything created. 
This should not be taken as myself. It is apar¡ prak¤ti, a lower prak¤ti. Therefore, 
áa´kara says, it is indeed anarthaka, something that brings about the undesirable. This 
is the prak¤ti that creates all the problems. It is the one that causes you duÅkha  by 
giving you a j¢va -¿ar¢ra , etc. Out of this prak¤ti, your body, mind, and senses are 
produced. And because of this alone, you have all the duÅkha associated with them in 
the form of all their limitations. All these are caused by this apar¡ prak¤ti. Its very form 
is the bondage of saÆs¡ra. For this reason it is the lower prak¤ti. 
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MY REAL NATURE — PARË PRAKÎTI  

Then what is the higher prak¤ti? Tu, whereas, itaÅ any¡m – other than this, me 
par¡Æ prak¤tiÆ viddhi – please understand my higher prak¤ti. Other than this, please 
understand the svar£pa of myself, my very nature as the par¡ prak¤ti. This par¡ 
prak¤ti, áa´kara says, is vi¿uddha , pure, not touched by anything. Par¡ means 
utk¤À¶¡ , the most exalted prak¤ti. With reference to the other one, it is utk¤À¶¡, because 
if you know this prak¤ti, you are liberated. The other prak¤ti will bind you.  

MY REAL NATURE IS YOU  

Here, K¤À¸a , speaking as Ì¿vara  says please understand my real nature and that is 
j¢vabh£ta  – in the form of the j¢va. And that is you. In this prak¤ti, ¡tm¡  always 
remains the same. That ¡tm¡, sat-cit-¡tm¡ is the kÀetrajµa , the one who knows the 
entire kÀetra . The kÀetra is the mind, intellect, doership, memory, body, senses, sensory 
world, etc. The ¡tm¡ that illumines all of them is called kÀetrajµa. That is the real 
meaning of the word j¢va , the one who is in every kÀetra. Later K¤À¸a is going to say 
that in every body-mind-sense-complex, sarva-kÀetreÀu , the one who remains there is 
¡tm¡, kÀetrajµa.1 This is not included in the apar¡ prak¤ti. 

MY REAL NATURE, PARË PRAKÎTI, SUSTAINS EVERYTHING  

In apar¡ prak¤ti only the elements, the aha´k¡ra , buddhi, and manas are 
included. Ëtm¡  is omitted. That is par¡ prak¤ti which is the one by which this entire 
world is sustained. Yay¡ – by this par¡ prak¤ti alone, idaÆ jagat – this entire world, 
dh¡ryate – is sustained.  

Therefore, please understand that par¡ prak¤ti, which is other than this — itaÅ 
any¡Æ par¡Æ prak¤tiÆ viddhi. Although both must be understood, K¤À¸a is going to 
say, this is the real prak¤ti. This is my real nature, the cause for everything, and 
therefore, it is called prak¤ti. It is this prak¤ti from which everything has come, which 
remains always  the same, which is indeed the j¢va, the ¡tm¡. Therefore, understand that 
prak¤ti to be par¡, utk¤À¶¡. The other one is apar¡ prak¤ti, the five elements, etc. 
Having set this up, he's now going to reveal that there is nothing other than this par¡ 
prak¤ti. 

Bi…t…‰x…“ x… ¶…⁄i…… x… ∫…¥……«h…“i™…÷{…v……Æ˙™…* 
+Ω∆˛ EfiÚi◊…∫™… V…M…i…& |…¶…¥…& |…ôÙ™…∫i…l……** 6 ** 
etadyon¢ni bh£t¡ni sarv¡¸¢tyupadh¡raya  
ahaÆ k¤tsnasya jagataÅ prabhavaÅ pralayastath¡ Verse 6 

                                                                 
1 G¢t¡ – 13-2 



Bhagavadg¢t¡ 450 

∫…¥……« h… ¶…⁄i…… x… sarv¡¸i bh£t¡ni — all beings and elements; Bi…n¬̆ -™……‰x…“ x… etad-yon¢ni — 
are those that have these (the two prak¤tis) as their causes; < i… ={…v……Æ˙™… iti upadh¡raya 
— thus please understand; +Ω˛®…¬ aham — I ; EfiÚi◊…∫™… V…M…i…& k¤tsnasya  jagataÅ — of this 
entire world; |…¶…¥…& prabhavaÅ  — am the cause; i…l…… tath¡ — so too; |…ôÙ™…& pralayaÅ  — 
(I am) the source into which everything resolves  

Please understand that all beings and elements have their cause in this 
two-fold prak¤ti. (Therefore,) I am the one from whom this entire world 
comes; so too, I am the one into whom everything resolves. 

EVERYTHING HAS ITS BEING IN THIS TWO-FOLD PRAKÎTI  

Etad means this two-fold prak¤ti. It includes all beings beginning from Brahm¡ji 
right down to a worm. In other words, all living beings, from A to Z, and all non-living 
things also, from the space to the earth. All of them are included. Nothing is left out. 
Everything known and unknown, everything that may be there in the cosmos, and 
whatever is there sustaining it, all the forces, all the laws, all the phenomena, then 
varieties of lower lokas like atala, etc., and all the beings therein, and all the higher 
lokas with their celestials — yakÀas, gandharvas, etc., devas — Indra, right up to 
Brahm¡ji. With that everything is covered — all fourteen lokas, seven up and seven 
below. All this together is called one brahm¡¸·a . That brahm¡¸·a and everything that 
is there in it is sarv¡¸i bh£t¡ni. Etad, this is the two-fold prak¤ti. One is ¡tm¡, 
sat-cit-¡nanda-¡tm¡, kÀetrajµa-svar£pa-¡tm¡, the par¡ prak¤ti of Ì¿vara . The other 
is the m¡y¡ -up¡dhi and because of that all the elements, etc., is the apar¡ prak¤ti. 
K¤À¸a says, please understand this — upadh¡raya. 

So, etat-yon¢ni means those that have these (the two prak¤tis) as their causes. 
Yoni means cause. These two prak¤tis are the cause for everything in this jagat. 
Therefore, all the things in this jagat are called etat-yon¢ni.1 The apar¡ prak¤ti is 
everything that is there and par¡ prak¤ti is the real cause, satyaÆ jµ¡nam anantaÆ 
brahma . That alone is the cause for everything. Please understand that prak¤ti. It is 
j¢vabh£ta , in the form of j¢va , ¡tm¡, pratyag¡tm¡. That is the real svar£pa, the real 
cause for everything. All the bh£t¡ni, space, air, mind and so on, have their being only 
in this, in param¡tm¡. All beings have their basis only in the sat-cit-¡tm¡. Therefore, 
etad-yon¢ni sarv¡¸i bh£t¡ni iti upadh¡raya  — please ascertain, come to understand 
that all the things in this jagat have these two prak¤tis as their cause. 

                                                                 
1 ete yon¢ yeÀ¡Æ te – etadyon¢ni. 
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I AM THE CAUSE FOR THE PROJECTION AND RESOLUTION OF CREATION 

The Lord says, ‘ahaÆ k¤tsnasya jagataÅ prabhavaÅ — I am the cause for the 
projection of this entire world.’ Which ‘I’? This ‘I’ — the one who has the two-fold 
prak¤ti. The one that is in the form of this entire jagat – apar¡ prak¤ti and the other 
one which is the real ‘I’ – satyaÆ jµ¡nam anantaÆ  brahma, the par¡ prak¤ti. And 
therefore, I am indeed the cause for the entire creation. Not only that. I am also the one 
into which this entire creation resolves — pralayaÅ tath¡ . Tath¡  – so too, k¤tsnasya 
jagataÅ pralayaÅ  – I am the source into which everything resolves. I am the one from 
whom everything comes. I am the one into whom everything goes back. Therefore, there 
is nothing other than myself. When the creation is there, it is me because from me it has 
come. As I told you, this apar¡ prak¤ti which is the pari¸¡mi-up¡d¡na-k¡ra¸a is also 
nothing but me alone. 

Bhagav¡n has already said that all the five elements, etc., are not other than 
Myself; but as sat-cit-¡tm¡ , as the kÀetrajµa, I have undergone no change whatsoever 
to become all this. So, now, when he says here, ‘I am the one who is the j¢va, kÀetrajµa, 
and I am the one from whom the entire world has come, and unto whom it returns,’ in 
effect he is saying, ‘like me, you are also the cause of this entire world.’ From the 
standpoint of param¡tm¡, you are the one who is par¡ prak¤ti, the cause for 
everything. 

Then what is Ì¿vara? If you look at the jagat as an individual, then naturally you 
have a physical body, mind, and senses. The world is there. For all this you require a 
cause which is what we call m¡y¡ -up¡dhi. SatyaÆ jµ¡nam anantaÆ brahma  with 
m¡y¡  in the form of this entire world is Parame¿vara . 

From the standpoint of par¡ prak¤ti, all that is there is one, without which there is 
no jagat at all. It alone gives satt¡, existence, to every aspect of the creation and it also 
gives sph£rti, that by which you come to know each and every thing. Satt¡  – sat and 
sph£rti – cit , by which this entire jagat is sustained, is ¡tm¡. That is par¡ prak¤ti. 

DEFINITION OF THE CAUSE - THE MAKER AND THE MATERIAL 

In the previous verse, K¤À¸a said, ‘I am the cause of the entire creation and also its 
point of dissolution.’ When the Lord says he is the cause, how does he mean this? As a 
conscious being, the nimitta-k¡ra¸a , he is the cause in a three-fold way — as the 
creator, as the one into whom everything dissolves, and as the one who sustains 
everything. 

Taittir¢yopaniÀad also says the cause is the one from whom, yataÅ , all these 
beings come, by whom, yena, they are sustained and into whom, yat,(here it means 
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yasmin ) they resolve.1 This is the definition of the cause. The word yataÅ represents the 
fifth case used in the sense of that from which something is born. This indicates the 
up¡d¡na-k¡ra¸a , the material cause. Then he says yena, by whom they are sustained, 
then yasmin, unto whom they go back — yatprayantyabhisaÆvi¿anti. Apart from this 
pronoun, yat, there is no mention of any other cause. From this we understand that this 
k¡ra¸a , the cause is both nimitta -k¡ra¸a and up¡d¡na-k¡ra¸a. 

Earlier in the Taittir¢yopaniÀad, it is said, ‘so'k¡mayata — He desired.’ This 
clearly indicates the nimitta -k¡ra¸a . The one referred to later by the pronoun, yat, from 
which everything has come, up¡d¡na -k¡ra¸a , is the same one who desired to become 
many and then created everything, nimitta-k¡ra¸a . From this it is clear that according 
to the ¿ruti, the cause for this world is Parame¿vara  — both in the sense of the maker 
and the material. 

NATURE OF THE CAUSE DEFINED  

When the ¿¡stra  analyses the cause, it unfolds what we call the svar£pa, the 
nature of that very cause. For that it has a different definition altogether — satyaÆ 
jµ¡nam  anantaÆ  brahma. You'll find that none of these words, even though they are 
defining words, has a particular quality. In fact, these words negate all qualities. 
Therefore, Brahman , the cause, is revealed as nirvi¿eÀa – free from attributes, by words 
which negate all the attributes we know. Thus, the cause is presented as nirvikalpa – 
free from any form of duality. 

The definition is that it is satya . And it is anantaÆ satyam. Therefore, it is not 
existent, as we usually understand — that is its existence is not in terms of time. 
Similarly jµ¡na is not the knowledge of any given thing. It is anantaÆ jµ¡nam, 
unlimited jµ¡na, that is limitless consciousness. This definition, satyaÆ jµ¡nam 
anantaÆ brahma , is svar£pa-lakÀa¸a. 

THE TWO TYPES OF LAKâAÛAS 

SVARÍPA-LAKâAÛA 

There are two types of lakÀa¸as, svar£pa -lakÀa¸a and ta¶astha-lakÀa¸a . 
Svar£pa-lakÀa¸a reveals the essential nature of something. For example, if you 
describe water as H2O, this is svar£pa -lakÀa¸a. Water is nothing but these atoms so if 
you describe water as H2O, you are explaining the svar£pa  of water. Here, the definition 
of Brahman  as satyaÆ  jµ¡nam anantaÆ brahma , reveals the nature of Brahman, the 

                                                                 
1?? ???????????????????????????????? ???????? ??????????????????????????? ????? ???? ??????????????????

yato v¡ im¡ni bh£t¡ni j¡yante, yena j¡t¡ni j¢vanti, yatprayantyabhisaÆvi¿anti. 
 (Taittir¢yopaniÀad – 3-1) 
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vastu. It negates all attributes and then points out by implication that the vastu is the 
existence of anything that is existent and is the content of any form of knowledge.  

TAÙASTHA-LAKâAÛA 

Then, if, for example, you want to indicate a certain house and do so by saying it is 
the house on which the crow is sitting, that is ta¶astha-lakÀa¸a . The crow is not a part 
of the house even though it helps you recognise the house. The next time you have to 
identify that house you need not wait for the crow to come and sit on it. Once you 
recognise the house, the crow is not a part of the understanding of the house. That is 
called ta¶astha -lakÀa¸a. 

Whenever creation is discussed in the ¿¡stra , Brahman is presented as the cause 
from which everything has come, by which everything is sustained and into which 
everything resolves. Therefore, everything is Brahman . This is ta¶astha -lakÀa¸a. 

It is important to understand that Brahman itself has not undergone any change 
whatsoever to be this world. Because the world is mithy¡. Anything you analyse reveals 
itself to be only a name and form which is reducible to another name and form which 
again has its being in something else. 

SATYA MUST BE UNDERSTOOD TO UNDERSTAND MITHYË 

A Buddhist will claim that, if you continue analysing like this, you will end up in 
non-existence. The conclusion will be that the world has its cause in the non-existent and 
the discovery that I am that non-existent is nirv¡¸a. Nirv¡¸a means extinguishing 
everything. This is the Buddhistic approach. 

But we do not mean that. The discovery here is that, I am the only satya, the only 
reality. Even though the Buddhistic analysis of mithy¡  looks the same, it is not; because 
mithy¡  is truly mithy¡ only when satya is appreciated. Otherwise mithy¡ becomes 
satya , a reality. Mithy¡ is defined as anything that has no independent existence, no 
basis of its own. So, by the very definition there is no such thing as mithy¡  without 
satya . Even though one may say the world is mithy¡, he cannot appreciate it as such 
unless he appreciates satya. When the clay is appreciated as the truth of the pot, the pot 
is appreciated as mithy¡. So, only in the wake of the appreciation of satya  does mithy¡ 
become clear.  

TWO TYPES OF MATERIAL CAUSE — VIVARTA-UPËDËNA-KËRAÛA AND 
PARIÛËMI-UPËDËNA-KËRAÛA  

SatyaÆ jµ¡nam anantaÆ brahma is the svar£pa of ¡tm¡ and at the same time 
is the cause of everything. A question now arises whether as the cause of everything it 
undergoes any type of change in becoming the world? Further, does it have any other 
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material apart from itself with which it creates the world? The ¿¡stra makes it very clear 
that Brahman is satya  and the jagat, the world is mithy¡ . This being so, the world is 
non-separate from Brahman and so Brahman is the material cause. Here a problem 
arises. Ì¿vara, Brahman with reference to the creation, is both nimitta -k¡ra¸a, the 
efficient cause and up¡d¡na -k¡ra¸a, the material cause. We can understand, that there 
is an Ì¿vara who is all -knowing and so on, who is the efficient cause. But how can he be 
the material cause? Any material cause undergoes a change to become the effect. If the 
Lord himself is the material cause then he too must undergo a total change to become 
space, air and so on.  

VIVARTA -UPËDËNA-KËRAÛA 

Here we have to make a very careful note. When we say Brahman is the 
up¡d¡na-k¡ra¸a  of this jagat, we mean it as vivarta -up¡d¡na-k¡ra¸a . This is one 
particular word I have not unfolded so far. Vivarta-up¡d¡na -k¡ra¸a is different from 
simple up¡d¡na-k¡ra¸a . Upad¡na is the material and as a material, generally we 
would expect that it undergoes a change to become the effect. This is what we 
commonly understand as up¡d¡na-k¡ra¸a. This is called pari¸¡mi-up¡d¡na-k¡ra¸a. 
It undergoes a change. The example generally given to illustrate this is of the milk 
turning into yoghurt. Milk was sweet and liquid; now it is sour and semisolid. It has 
undergone some change. No doubt milk is the up¡d¡na-k¡ra¸a  for the yoghurt, but the 
yoghurt is definitely not in the form of milk. The milk, which is the up¡d¡na -k¡ra¸a 
has undergone a change to become yoghurt.  

Similarly if the Lord, is understood to be the up¡d¡na-k¡ra¸a, one may think that 
perhaps he also undergoes some change to become this jagat! — that is perhaps as 
pari¸¡mi-up¡d¡na-k¡ra¸a , he has indeed become the world, and as the material cause, 
must have undergone a change. If he has undergone a change, he is no longer in his 
original form. Therefore, all that is here now is the world. Where is the Lord? There is 
no Lord at all! This is an argument raised by some people to negate the Lord being the 
up¡d¡na-k¡ra¸a .  

This is too simplistic! The Lord, no doubt, is the material cause, up¡d¡na-k¡ra¸a . 
But he is not the pari¸¡mi-up¡d¡na-k¡ra¸a. He is the vivarta-up¡d¡na-k¡ra¸a . That 
is, without undergoing any change he is the up¡d¡na-k¡ra¸a. This kind of up¡d¡na -
k¡ra¸a  is called vivarta-up¡d¡na-k¡ra¸a. 

The definition of vivarta is, sva -svar£pa-aparity¡gena-r£pa-antara-¡pattiÅ — 
assuming another form without giving up one's own nature. An example is your own 
dream world. There you are the nimitta-k¡ra¸a; and you are the up¡d¡na-k¡ra¸a. 
Without undergoing any intrinsic change, without giving up its svar£pa, ¡tm¡ has 
become the world in the dream. There is the subject; there is an object; there is an action. 
All the k¡rakas are involved. A k¡raka  is anything connected to an action. 
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Relationships are also included like, this is my house, this is my son etc. All these take 
place there without bringing about any intrinsic change in the ¡tm¡. Ëtm¡, pure 
consciousness, alone is in the form of this dream. As in the dream, so it is in this waking 
state.  

When we say the Lord is the up¡d¡na -k¡ra¸a for the creation, we mean it as 
vivarta -up¡d¡na-k¡ra¸a. It is like the rope which, without undergoing any change, 
becomes the basis for the snake that is seen. Rope is vivarta -up¡d¡na -k¡ra¸a for the 
snake.  

PARIÛËMI-UPËDËNA -KËRAÛA — MËYË  

Since Brahman itself cannot undergo any change in order to be the cause of this 
creation it must have some up¡dhi which is as good as the creation. If the creation is 
mithy¡ , there must be an up¡dhi which is equally mithy¡. That up¡dhi, we call m¡y¡ , 
the up¡dhi for Brahman to be Ì¿vara, the creator. We can now say, from this 
standpoint, that Ì¿vara has undergone a change to become this jagat. From the 
standpoint of m¡y¡-up¡dhi we call Ì¿vara the pari¸¡mi-up¡d¡na-k¡ra¸a .  

When we look at Ì¿vara, Brahman , as the cause of everything, we look at it as the 
vivarta -up¡d¡na-k¡ra¸a. That Ì¿vara you are. When I say that you are that Ì¿vara, I 
mean Ì¿vara as vivarta-up¡d¡na-k¡ra¸a. When we talk about the world as 
non-separate from Ì¿vara it is Ì¿vara that has become space, air and so on. Here we look 
at Ì¿vara from the standpoint of the m¡y¡-up¡dhi which has undergone all the changes. 
When we say Brahman,  besides being the nimitta-k¡ra¸a , the efficient cause, he is 
up¡d¡na-k¡ra¸a , the material cause, what we mean is that, Brahman  is the 
vivarta -up¡d¡na-k¡ra¸a. And because of this vivarta-up¡d¡na-k¡ra¸atva  alone, it is 
possible to appreciate ¡tm¡ as sat-cit-¡nandaÆ brahma .  

One high school teacher once told me that áa´kara has said that God became the 
world. In the beginning there was God and then he created the world out of himself. So, 
God became the world. And now there is no God. It is exactly like making idli out of 
rice. The rice is gone; only idli is there. Later, I repeated this as áa´kara's  philosophy 
to someone and he laughed so hard that I knew that there was some mistake in what I 
had said. But I didn't know what the mistake was and he didn't correct me either. 

It is obvious. The mistake is that God is taken as pari¸¡mi-up¡d¡na -k¡ra¸a, a 
material cause that undergoes a change. We require the technical term, ‘vivarta,’ to 
understand this. Once we say Brahman is vivarta-up¡d¡na-k¡ra¸a, Brahman remains 
as Brahman . That alone will work. SatyaÆ  jµ¡nam anantaÆ brahma  always remains 
the same. Its svar£pa being what it is, it cannot undergo any change. 

To understand the non-dual nature of Brahman, that there is nothing beyond 
Brahman  and that the creation is not different from Brahman, this 
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k¡ra¸a -k¡rya-v¡da, discussion of cause-effect is the set-up. Through this, one 
understands that all that is here is Brahman and I am none other than that Brahman.  

®…k…& {…Æ˙i…Æ∆˙ x……x™…i…¬  EÚ à…n˘Œ∫i… v…x…â…™…* 
®… ™… ∫…¥…« ®…n∆˘ |……‰i…∆ ∫…⁄j…‰ ®… h…M…h…… <¥…** 7 ** 
mattaÅ parataraÆ n¡nyat kiµcidasti dhanaµjaya 
mayi sarvamidaÆ protaÆ s£tre ma¸iga¸¡ iva Verse 7 

v…x…â…™… dhanaµjaya  — O Arjuna!; ®…k…& {…Æ˙i…Æ˙®…¬ mattaÅ parataram — superior to me; 
+x™…i…¬  EÚ à…i…¬ anyat kiµcit — any other thing; x… +Œ∫i… na asti — there is not; ∫…⁄j…‰ s£tre 
— in a string; ®… h…M…h……& <¥… ma¸iga¸¡Å iva — like the group of beads; ®… ™… mayi — in 
me; <n˘®…¬ ∫…¥…«®…¬ idam sarvam  — all this; |……‰i…®…¬ protam — is woven  

O Dhanaµjaya, there is no other cause superior to Me. All this is woven 
(has its being) in Me, like the beads in a string. 

In this verse, K¤À¸a says, ‘O Dhanaµjaya,  (Arjuna), there is no other (cause) 
which, is superior to Me.’ Previously he had said, ‘I am the creator of this entire world 
and I am the place to which it returns.’ There, he definitely talks about himself as 
vivarta -up¡d¡na-k¡ra¸a. He says, ‘Out of Me everything has come; unto me 
everything returns.’ 

A pot maker can not say, ‘From out of me came this pot,’ because it does come out 
of his efforts. But when the pot is destroyed, it does not go back to the pot maker. If 
something goes back to its cause, we understand that cause to be the up¡d¡na-k¡ra¸a. 
The pot came out of clay, unto clay it will return. Therefore, when we say the effect goes 
unto the cause, it is always the up¡d¡na-k¡ra¸a, the material cause. 

In saying that the Lord is the one from whom the creation has come and to whom 
it goes back, we accept that the Lord is the nimitta-k¡ra¸a, the maker, as well as the 
up¡d¡na-k¡ra¸a , the material. We have to understand this material cause to be the 
vivarta -up¡d¡na-k¡ra¸a.  

So, in this verse the Lord says, ‘In this world, there is no cause other than Me.’ 
Here, na kiµcit ¡sti can be either kiµcit anyat n¡sti — there is no  cause other than Me, 
or kiµcit parataraÆ n¡sti — there is no other cause superior to Me. 

This indicates that the Lord is the uncaused cause of everything. If there were to be 
a cause for this cause, it in turn would require another cause and we would get into an 
infinite regression. Here we are talking of the cause which is satyaÆ jµ¡nam anantaÆ 
brahma . That is the point in which the whole world resolves. It is the point in which 
both the seer and the seen resolve and that is presented here as the cause of everything. 
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Then K¤À¸a says, ‘mayi sarvamidaÆ  protaÆ sutre ma¸iga¸¡ iva’ — into me 
alone all this is woven like a group of beads on a string.’ áa´kara  says that, this entire 
world is pervaded by Parame¿vara  like how a cloth is pervaded by its threads. As a 
tapestry is not separate from its threads, the world is not separate from Parame¿vara. 
K¤À¸a says it is, sutre ma¸iga¸¡ iva  — as in one string a group of beads is strung 
together. By saying a group of beads he takes into account the variegated nature of the 
world. As beads of various shapes, sizes, colours and values are all strung together on a 
single string, similarly, ‘in Me,’ param¡tm¡ alone, this world in all its variety is strung. 
As pratyag¡tm¡, I am the truth of everything that is here.  

 The limitation of this example is that the beads are different from the string. This 
is duality. The  thread runs through the beads but is distinct from it. Parame¿vara can 
also say, ‘I am the thread of all the beings but I am distinct from all of them — being the 
basis of all of them and being asa´ga at the same time.’ But  here, there is no duality. 
Anything one experiences is non-separate from ¡tm¡, the sustaining factor. Therefore, I 
am the ¡tm¡, the pratyag¡tm¡  of all beings experiencing different worlds. This is 
another meaning.  

The word prota also suggests the expression ‘otaÅ protaÅ — the warp and the 
woof.’ As in weaving, I am the warp and I am the woof. This variegated tapestry of the 
world is woven in sat-cit-¡tm¡ alone. Existence, which is in the form of consciousness 
is sat-cit-¡tm¡ , Brahman, and in this Brahman  alone are all the modifications of 
m¡y¡ . Wherever there is m¡y¡, I am there because m¡y¡  has no existence apart from 
Me, Brahman. This entire jagat, which is mithy¡ is non-separate from Me.  

Now  we can understand how this jagat is ¢¿vara-s¤À¶i — from Ì¿vara alone the 
jagat has come, mattaÅ parataraÆ na anyat kiµcit asti. In the previous verse the Lord 
says, ‘I am the cause of the birth of this creation; I am the place where it resolves.’ In 
this verse he adds, ‘I am the sustaining factor. Not only does the creation come from Me 
and go back to me, it is sustained by Me. The essence of each and every thing 
everywhere is Me alone at all the different levels. I am the one who is in the form of the 
subtle elements; I am the sustaining factor of the gross elements. All the gross elements 
can be reduced to the subtle, like matter can be reduced to energy. Similarly one can say 
matter is sustained by energy. If the G¢t¡ were to be written today, Bhagav¡n  could say, 
I am energy in the form of matter and therefore, all forms of matter are sustained by Me, 
the energy. Then what is energy? That also can be reduced to m¡y¡ which has no 
independent existence apart from Brahman . And that Brahman , satyaÆ jµ¡nam 
anantaÆ brahma , is ¡tm¡.  

Now he shows how each and every thing is non-separate from him because he is 
the essence of everything. That particular essence he points out here in order to reveal 
that the world is sustained by him. One can ask Bhagav¡n, ‘What is the essence of each 
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thing by which you sustain it? What are the characteristics you have with which you 
sustain everything?’ A few more verses elaborate this.  

Æ˙∫……‰%Ω˛®…{∫…÷ EÚ…Ëxi…‰™… |…¶……Œ∫®… ∂… ∂…∫…⁄™…«™……‰&* 
|…h…¥…& ∫…¥…«¥…‰n‰˘π…÷ ∂…§n˘& J…‰ {……ËØ˚π…∆ x…fiπ…÷** 8 ** 
raso'hamapsu kaunteya prabh¡smi ¿a¿is£ryayoÅ 
pra¸avaÅ sarvavedeÀu ¿abdaÅ khe pauruÀaÆ n¤Àu Verse 8 

EÚ…Ëxi…‰™… kaunteya — O Son of Kunt¢!, (Arjuna); +Ω˛®…¬ +Œ∫®… aham asmi — I am; +{∫…÷ 
apsu  — in the water; Æ˙∫…& rasaÅ — taste; ∂… ∂…-∫…⁄™…«™……‰& ¿a¿i-s£ryayoÅ — in the moon and 
sun; |…¶…… prabh¡ — light; ∫…¥…«¥…‰n‰˘π…÷ sarvavedeÀu — in all the Vedas; |…h…¥…& pra¸avaÅ  — 
Om; J…‰ khe — in space; ∂…§n˘& ¿abdaÅ  — sound; x…fiπ…÷ n¤Àu  — in human beings; {……ËØ˚π…®…¬ 
pauruÀam — strength  

O Kaunteya, I am the taste in the water; I am the light in the moon and 
the sun; I am Om in all the Vedas; I am sound in the space; and I am the 
strength in human beings. 

O Kaunteya (Arjuna ), raso'ham apsu  — I am the taste in the water. I am the 
essential characteristic of water which you experience in the form of taste. I am the 
subtle element of this gross element which you experience, the cause for water to be 
water. In other words, I am the essence of water. Essence here means taste because the 
taste of water is its unique property. If water has a quality of its own it is rasa, taste. 
Because of which water is water, that indeed I am. I am the truth of water. What makes 
the water distinguishable as an element from everything else? That is Me, the taste in 
water. 

Prabh¡ asmi ¿a¿i-s£ryayoÅ — I am the light in these famous luminaries, ¿a¿i, the 
moon and s£rya, the sun,’ says the Lord. There is no sun without light and without the 
sun's light the moon also would not be visible. I am the light in the sun; I am the light in 
the moon. Once you are the light in the sun then naturally you are the light in the moon 
because moonlight is nothing but the reflection of sunlight. That sunlight itself is Me. I 
am the essence of the sun, the light because of which the sun is sun. And the reflected 
light because of which the moon is moon, that is also Me, prabh¡ , the light that shines, 
aham asmi, I am.  

Pra¸avaÅ sarva -vedeÀu  — in all the Vedas I am pra¸ava . The Vedas discuss 
varieties of things. And all those things can be reduced to one thing — Om. In 
Ka¶hopaniÀad it is said, ‘I will tell you briefly that one thing that is talked about by all 
the Vedas desiring which people take to a life of brahmacarya , study, etc. — Om  
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ityetat – it is this Om.’1 Pra¸ava, Om is a well known symbol for Brahman and also 
the whole Veda can be reduced to Om. I am that Om .  

‘áabdaÅ  khe’ means, I am the ¿abda, the sound, in space. Sound is not 
experienced by any other sense organ except the ears. To reach the ears sound has to 
travel in space, so, the sound is manifest in space. Also, ‘sound’ stands for the subtle 
element of space which sustains the gross element space as its cause. 

Then again I am pauruÀaÆ  n¤Àu — in human beings I am pauruÀa , the strength. 
In the human physical body, whether it is a male or a female body, there is a certain 
strength. That strength I am. The body has got the capacity to do, to walk, even the 
capacity to procreate; that is all pauruÀa . Whatever strength or capacity the body has, 
that pauruÀam aham asmi. 

Two elements, water and space, are covered. Now the earth and the fire that lends 
its heat are dealt with in the next verse. All the elements are not named here. Four are 
mentioned and the fifth, v¡yu , we have to add. The idea here is not to enumerate 
everything but to mention a few things to prove that anything that is here is Me. 
Anything that has a form, a particular quality is Me. It doesn't gain its uniqueness by 
anything else. It is my creation, non-separate from Me. In each and every thing, that 
which makes it so distinct, so different from everything else is all Me. And therefore, 
everything is Me.  

{…÷h™……‰ M…xv…& {…fi l…¥™……∆ S… i…‰V…ù……Œ∫®…  ¥…¶……¥…∫……Ë* 
V…“¥…x…∆ ∫…¥…«¶…⁄i…‰π…÷ i…{…ù……Œ∫®… i…{…Œ∫¥…π…÷** 9 ** 
pu¸yo gandhaÅ p¤thivy¡Æ ca teja¿c¡smi vibh¡vasau  
j¢vanaÆ sarvabh£teÀu tapa¿c¡smi tapasviÀu Verse 9 

{…fi l…¥™……®…¬ S… p¤thivy¡m ca  — and in the earth; {…÷h™…& M…xv…& pu¸yaÅ  gandhaÅ  — the sweet 
fragrance;   ¥…¶……¥…∫……Ë S… vibh¡vasau ca — and in the fire; i…‰V…∫…¬ tejas — the brilliance and 
the heat; +Œ∫®… asmi — I am; ∫…¥…«¶…⁄i…‰π…÷ sarvabh£teÀu  — in all the beings; V…“¥…x…®…¬ 
j¢vanam — the life itself; S… ca  — and; i…{…Œ∫¥…π…÷ tapasviÀu — in the ascetics; i…{…∫…¬ tapas 
— the ascetic disciplines and their results; +Œ∫®… asmi — I am 

And I am the sweet fragrance in the earth and the brilliance and heat in 
the fire. I am the very life in all beings and the ascetic disciplines and 
their results in the ascetics. 

K¤À¸a continues to say that the essence of each object is himself. All have come 
from Me; they are non-separate from Me. I am, pu¸yaÅ gandhaÅ p¤thivy¡m , the sweet 
fragrance in the earth. Because earth has the special quality of smell, all fragrance is 

                                                                 
1 Ka¶hopaniÀad — 1.2.15 
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from p¤thiv¢. K¤À¸a mentions the sweet fragrance because that is the special fragrance 
which attracts people, like the sweet fragrance in a flower. That sweet fragrance, even 
though it is manifest in various things, has its source only in p¤thiv¢. And therefore, in 
the p¤thiv¢ I am in the form of sweet fragrance. That is the s£kÀma aspect of p¤thiv¢. 

Tejas ca asmi vibh¡vasau — vibh¡vasau – in the fire, tejaÅ asmi – I am the 
brilliance. Tejas can also mean heat. The heat as well as the brilliance in the fire are 
Myself.  

J¢vanaÆ sarva-bh£teÀu  — sarva -bh£teÀu – in all the beings, I am j¢vana  – the 
life that is there. J¢vana if taken as that which makes life possible will mean anna, the 
food because of which the growth and sustenance of the physical body is possible. That 
anna , j¢vana , is Myself. Or we can take j¢vana  as the life that is present in all living 
beings; that life, that very pr¡¸a  is Myself. Both pr¡¸a and anna are j¢vana — they 
make life possible. 

So far Bhagav¡n  has been speaking of the essence of things. Now he cites certain 
qualities. He says, ‘tapas ca asmi tapasviÀu — I am the austerity in the ascetics.’ 
Tapasvins are the ascetics, those who follow a life of prayerful disciplines. TapasviÀu , 
in these tapasvins, in these ascetics who live a life of discipline, prayer, and meditation, 
I am the very tapas. I am that quality that makes them ascetics, tapasvins. That means  
any accomplishment, even in terms of tapas, is non-separate from Ì¿vara. All the 
powers that one can accomplish — the power of concentration, power of absorption, 
power of a purified heart — are called tapas. A tapasvin's power is nothing but the 
manifestation of what is already possible in an unmanifest form because we can only tap 
what is available as a potential; we cannot create anything that is not there. These 
tapasvins only tap the potential which is Ì¿vara. Once a potential is tapped, it manifests. 
The discipline is born of the free will of the j¢va , but when it manifests, the power 
enjoyed by the tapasvin is Ì¿vara . If that result were not there, nobody would do tapas. 
Like anything else, one does it for the karma-phala, the result. The tapas is the means 
for the result, which is already locked up as a potential in the j¢va . That is what comes to 
manifestation. That is Myself. 

The power because of which a person becomes a tapasvin is also Myself. Unless 
the means is there, no end can be accomplished. And the means to become a tapasvin , 
like all means and ends are according to the laws. Those laws are Myself. Therefore, the 
tapas in every tapasvin, because of which he is a tapasvin is also Myself. So, I can't 
say I am the tapasvin , unless the I is Parame¿vara . And when I am borrowing the 
tapas from Ì¿vara , I cannot say I am the tapasvin. 

áa´kara  says here, ‘In the tapas that is Me all the tapasvins are woven.’ We can 
keep on extending this. I am the voice in the musician. I am the sound in all the musical 
instruments. I am the very quality in the creation because of which a thing is a thing, a 
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violin is a violin, a guitar is a guitar, a v¢¸¡ is a v¢¸¡ . That because of which all these are 
what they are is myself. 

§…“V…∆ ®……∆ ∫…¥…«¶…⁄i……x……∆  ¥… r˘ {……l…« ∫…x……i…x…®…¬* 
§…÷ r˘§…÷« r˘®…i……®…Œ∫®… i…‰V…∫i…‰V…Œ∫¥…x……®…Ω˛®…¬** 10 ** 
b¢jaÆ m¡Æ sarvabh£t¡n¡Æ viddhi p¡rtha san¡tanam 
buddhirbuddhimat¡masmi tejastejasvin¡maham Verse 10 

{……l…« p¡rtha — O Son of P¤th¡!,  (Arjuna); ®……®…¬ m¡m — Me, the Parame¿vara ; 
∫…¥…«¶…⁄i……x……®…¬ sarvbh£t¡n¡m — in all beings; ∫…x……i…x…®…¬ §…“V…®…¬ san¡tanam b¢jam — as the 
eternal seed;  ¥… r˘ viddhi — understand; §…÷ r˘®…i……®…¬ buddhimat¡m — of those that have 
the capacity to discriminate, i.e. human beings; §…÷ r˘& buddhiÅ  — the intellect; i…‰V…Œ∫¥…x……®…¬ 
tejasvin¡m — in the brilliant; i…‰V…∫…¬ tejas — the brilliance; +Ω˛®…¬ +Œ∫®… aham  asmi — I 
am 

O P¡rtha, (Arjuna ), understand Me as the one who is the eternal seed in 
all beings. I am the intellect of those that have the capacity to 
discriminate; I am the brilliance in the brilliant. 

Viddhi – understand, m¡m – Me, Parame¿vara, as the b¢ja – seed 
sarva -bh£t¡n¡m – in all living beings. The sense in which b¢ja  is used here is different 
from the sense in which yoni was used previously when Bhagav¡n  said, etad-yon¢ni 
bh£t¡ni sarv¡¸i, this prak¤ti of Mine is the cause of everything. Here b¢ja is the seed 
form of any living being. Each tree has its own seed which is the essence that makes it a 
given tree and not any other. Similarly, each animal, each human being is what he is 
because of a particular seed. That biological source is myself. Again it is the laws that 
make all this possible and those laws are Ì¿vara. When a seed is planted, it sprouts 
within a given time. The biological law that causes the sprouting of the seed is Myself. 
As it was pointed out earlier, here K¤À¸a is not talking about the general cause for the 
creation. Within the creation there is a further cause for creation. That final cause is also 
Me. 

Then he says san¡tana, eternal. San¡tana  can go with m¡m, Me, the one who is 
eternal, the seed of all the beings. It can also be an adjective to b¢ja  but that would make 
it the general cause which cannot be the meaning here. Even though that meaning is 
possible, it is not appropriate in the context. Therefore, the meaning is ‘please 
understand that the eternal Me, Parame¿vara, is indeed the b¢ja , the seed, of every 
living being.’ This is in keeping with the flow of the unfoldment. 

Similarly the statement, ‘buddhiÅ buddhimat¡m  asmi.’ This removes all 
aha´k¡ra. Buddhimats are those who have the capacity to discriminate. Not all living 
beings have an intellect; so, the word buddhimat¡m means, ‘among the human beings.’ 
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Each one has an intellect, a buddhi because of which he is called buddhimat. That 
buddhi, the rational capacity or the free will is the Lord. Therefore, if there is a person 
who can think properly, that accomplishment in terms of intellectual discipline, is Me. 
That buddhi, that capacity itself is Me. Therefore, nobody can say that I am buddhimat. 
That aham can only be Parame¿vara. 

Tejas tejasvin¡m aham — Tejas means the shine of health or brilliance. ‘Among 
the brilliant people, I am the brilliance.’ He has already said ‘I am the buddhi, 
intellectual capacity, in the human beings who are capable of thinking.’ If so, why do 
only some become brilliant? It is true that everybody is buddhimat but the person who 
makes an effort is the one who becomes brilliant, who becomes educated. The brilliance 
that he is able to tap within himself is also Myself. 

§…ô∆Ù §…ôÙ¥…i……∆ S……Ω∆˛ EÚ…®…Æ˙…M… ¥…¥…ÃV…i…®…¬* 
v…®……« ¥…Ø˚r˘…‰ ¶…⁄i…‰π…÷ EÚ…®……‰%Œ∫®… ¶…Æ˙i…π…«¶…** 11 ** 
balaÆ balavat¡Æ c¡haÆ k¡mar¡gavivarjitam 
dharm¡viruddho bh£teÀu k¡mo'smi bharatarÀabha Verse 11 

S… ca  — and; ¶…Æ˙i…π…«¶… bharatarÀabha — O foremost in the clan of Bharata ! (Arjuna); 
§…ôÙ¥…i……®…¬ balavat¡m — of the strong people; EÚ…®…- Æ˙…M…- ¥…¥…ÃV…i…®…¬ k¡ma-r¡ga-vivarjitam 
— that which is free from k¡ma, desire, and r¡ga, attachment; §…ôÙ®…¬ balam  — the 
strength; ¶…⁄i…‰π…÷ bh£teÀu — in the beings; v…®…«-+ ¥…Ø˚r˘& dharma-aviruddhaÅ  — that 
which is not opposed to dharma ; EÚ…®…& k¡maÅ — desire; +Ω˛®…¬ +Œ∫®… aham  asmi — I 
am 

And in the strong, I am the strength that is free from desire and 
attachment. In all beings, I am the desire that is not opposed to dharma, 
O the foremost in the clan of Bharata ! 

‘BalaÆ balavat¡m  asmi’ — I am the strength of all people who are strong. 
Developing physical strength requires dedication because strength is a potential which 
can be brought to manifestation. And what is potential is Ì¿vara . So, the strength that is 
developed is Bhagav¡n. People are not born with large biceps; they work for them. 
Even the free will required to accomplish this is Bhagav¡n . Therefore, that strength 
which is latent in all people and is manifest in the balavat, the strong person, the 
strength because of which he is called balavat, that strength I am. So, the person who is 
strong cannot say, I am strong, unless that ‘I am’ is Ì¿vara. 

Ì¿vara is not simply any bala but a bala  that is devoid of k¡ma  and r¡ga  — 
k¡ma-r¡ga-vivarjitaÆ balam aham asmi. Generally, k¡ma is a word that covers r¡ga  
and dveÀa . But here k¡ma  and r¡ga  are mentioned separately; so, we have to look at the 
meaning a little differently. Here, k¡ma is a desire to accomplish what you don't have 
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and r¡ga is an attachment to what you have. In his commentary on this verse, áa´kara 
says that, k¡ma  is a longing for objects which are not with you, which are away from 
you and therefore, to be accomplished by you. R¡ga  is attachment to objects which are 
already gained by you.  

Here Bhagav¡n is saying, ‘The strength in the strong that is without k¡ma and 
r¡ga  is Me.’ This has to be mentioned with reference to strength. Earlier he has said, I 
am the buddhi of the buddhimat, the tejas of the tejasvin , the tapas of the tapasvin.’ 
But unlike here, there he did not qualify those with any adjective. But when it comes to 
strength, a condition is mentioned because where there is strength, there can always be 
abuse. K¡ma  and r¡ga  signify aha´k¡ra . Therefore, it is a strength which is free from 
aha´k¡ra. 

Even though it is not specifically mentioned, this can apply everywhere. If 
somebody has brilliance, it should also be k¡ma-r¡ga-vivarjitam. K¡ma  and r¡ga are 
centred on ego, aha´k¡ra , so,  what is there without the misappropriation of the 
aha´k¡ra, is naturally Bhagav¡n. When ego is present, it sullies the whole thing. If 
Bhagav¡n  is not appreciated, the person with strength becomes a source of fear. If he 
has strength and also k¡ma  and r¡ga, he is no longer Ì¿vara ; he becomes a ruffian. If 
there is really a strong man who doesn't have k¡ma and r¡ga, you will see only Ì¿vara. 

It is true even in music. If someone has a gift for music but has the sense that ‘I am 
a musician,’ then you can't enjoy his music. The aha´k¡ra  vitiates the beauty. And to 
the extent that he doesn't have aha´k¡ra, you can enjoy his music. 

Here Bhagav¡n says, understand Me to be the very strength in the people who are 
strong and free from aha´k¡ra. Even in the people who have aha´k¡ra  the strength is 
Myself, but it is not visible. A strong person can be a great support because if you have 
the protection of a strong man, you are fearless. But if he has k¡ma and r¡ga, he 
becomes a source of fear. Therefore, strength with aha´k¡ra  is dangerous. That is why 
he tells all this here. In fact the whole thing is to remove the aha´k¡ra. 

‘Dharma -aviruddhaÅ  bh£teÀu k¡mo'smi bharatarÀabha’ — In the living 
beings I am the desire that is not against dharma ,’ said K¤À¸a. This is another beautiful 
thing. We always hear it said that desires should be removed. That is nonsense. ‘Oh 
BharatarÀabha , the foremost in the clan of Bharata, listen, ahaÆ k¡maÅ asmi — I am 
desire.’ I am the very desire because k¡ma is a ¿akti, a power. Without that des ire, there 
would be no creation. Therefore, I am that very form of desire, k¡mo'smi 
bharatarÀabha . And what should this desire be like? It should be dharma-aviruddha, 
unopposed to dharma . There you can see Ì¿vara. Suppose a person is free from 
aha´k¡ra. He has a lot of talents, skills, wisdom and so on, but no desire to do anything. 
Then it all just remains inside. He doesn't have a desire to talk; he doesn't have a desire 
to write; he doesn't have a desire to share. Suppose he doesn't have those desires — 
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because he need not have desires — then Bhagav¡n has to say, I am the silence in the 
silent people. 

But he can also have desires because desire itself does not bind. Therefore, he says 
that he is dharma-aviruddha  k¡ma. Dharma  is in keeping with the ¿¡stra  and in 
keeping with the universal order of ethics. And the desire that is in keeping with dharma 
is the beauty of Bhagav¡n. It is the expression of Bhagav¡n. Anything beautiful has 
come out of such a desire. This is what we call icch¡-¿akti, the power of desiring which 
is a part of m¡y¡ -¿akti. So, in all beings, any desire that is unopposed to dharma  is 
Myself. 

Previously he indicated the jµ¡na-¿akti when he said, I am the buddhi in the 
buddhimat and the tejas in the tejasv¢. That jµ¡na-¿akti is Bhagav¡n. He also said that 
I am the bala  in the balavat. This bala indicates the kriy¡-¿akti which is also 
Bhagav¡n. Here, icch¡-¿akti is referred to and that is also Bhagav¡n . 

Since K¤À¸a has said that I am the desire which is not against dharma , if a desire 
is against dharma, it belongs to the j¢va. Even though the j¢va is non-separate from 
Ì¿vara, since for the time being we are giving the j¢va  a free will, those desires and 
desire prompted activities which are against dharma definitely belong to the j¢va. They 
are not Ì¿vara. 

Concluding this particular section using ca to connect, K¤À¸a says: 

™…‰ S…Ë¥… ∫……Œk¥…EÚ… ¶……¥…… Æ˙…V…∫……∫i……®…∫……ù… ™…‰* 
®…k… B¥…‰ i… i……Œx¥… r˘ x… i¥…Ω∆˛ i…‰π…÷ i…‰ ®… ™…** 12 ** 
ye caiva s¡ttvik¡ bh¡v¡ r¡jas¡st¡mas¡¿ca ye 
matta eveti t¡nviddhi na tvahaÆ teÀu te mayi Verse 12 

™…‰ S… ye ca  — and those; B¥… eva — indeed; ∫……Œk¥…EÚ…& s¡ttvik¡Å — born of sattva; ¶……¥……& 
bh¡v¡Å  — beings and things; ™…‰ S… ye ca — and those; Æ˙…V…∫……& r¡jas¡Å — born of rajas; 
(S… ca  — and;) i……®…∫……& t¡mas¡Å  — born of tamas; i……x…¬ t¡n — them; ®…k…& B¥… mattaÅ 
eva — from Me alone; < i… iti — thus;  ¥… r˘ viddhi — may you know; i…‰ ®… ™… te mayi — 
they are in Me; i…÷ tu — but; x… +Ω˛®…¬ na  aham — I am not; i…‰π…÷ teÀu  — in them  

And those beings and things which are indeed born of sattva, rajas, and 
tamas, may you know them to be born from Me alone. They are in Me 
but I am not in them. 

Ye ca eva s¡ttvik¡Å bh¡v¡Å  — those things which are born purely of sattva . 
Desires which are s¡ttvika in nature, like a desire to know, are born of sattva. If the 
antaÅ-kara¸a consists of three qualities, sattva , rajas and tamas, sattva  accounts for 
anything noble, anything in keeping with dharma. Even experiences like happiness, 
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sukha, and tranquillity, ¿¡nti, are born of sattva. Right attitudes, devotion, prayer, are 
all s¡ttvik¡Å bh¡v¡Å . 

Then those things which are born of rajas like ambition, dislike, anger and so on, 
are all r¡jasa . And those things, which are t¡masa  in nature are born of tamas. 

Or we can take it this way. Ye bh¡v¡Å can mean those living beings, and 
s¡ttvikas, can mean those who are born of sattva , like the devat¡s. In this case it would 
mean predominantly sattva. And all the r¡kÀasas and so on are born of predominantly 
rajas. Similarly, t¡masas can mean those who are born of predominantly tamas, such 
as the animals. Then we have the human beings who are sattva , rajas, and tamas put 
together. This accounts for all types of beings. 

 Or we can take ‘ye bh¡v¡Å’ as those people who are predominantly s¡ttvika , or 
r¡jasa or t¡masa . Such people, all these various beings are all born out of their own 
karma. That being so, they are all born of Me because the very karma is Me, the law of 
karma itself is Me. And further, the cause for everything is Me; so, nothing is separate 
from Me. To be born you require a physical body and for that you require all five gross 
elements. These are all Me. And you require subtle elements because without the subtle 
elements there would be no subtle body nor would there be any gross elements. And the 
subtle elements are also born of Ì¿vara. Therefore, there is nothing that is away from 
Me. To be born with a given body, all these ingredients are required. All of them are Me. 
I provide the up¡d¡na , I am the material for all of them. So, according to one's own 
karma, whatever form one takes, whether it is a t¡masa  or a s¡ttvika  form, that form is 
non-separate from Me.  

Even though they are born of Me, na tu ahaÆ teÀu  — I, however, am not in them. 
This means I am not under their control, I don't depend upon them. Since they are born 
of Me, I do not depend upon their existence. This is similar to how the existence of the 
clay does not depend on the existence of pot. But they are in Me — all of them, s¡ttvika , 
r¡jasa, t¡masa , all depend entirely upon Me, upon My laws. According to My laws 
they are born and the laws are Me. And everything is Me, so, to exist they entirely 
depend upon Me. To breathe they require air which is Me; they require water which is 
Me; they require fire which is Me; they require earth, food that is Me. They all depend 
entirely upon Me. But I am not in their hands. 

Here áa´kara  gives an introduction to the next verse. Even though this is how it 
is, even though I am the taste in water, I am the strength in the strong, I am the desire 
itself, I am the one from whom all of the s¡ttvika , r¡jasa  and t¡masa  are born and even 
though nothing is separate from Me; even then, the world of people does not recognise 
Me, Parame¿vara . Who is that Parame¿vara ? áa´kara  tells here that he is parama  as 
well as  Ì¿vara. Parama indicates the svar£pa of Ì¿vara. Whenever we use the word 
Parame¿vara, it covers both the svar£pa  of the Lord as well as his status of being 
sarva -k¡ra¸a, the cause of everything. 
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Why do we say sarva-k¡ra¸a ? In the world we draw a line and delineate different 
causes. Physical bodies are born of the physical elements. Therefore, the physical 
elements are the cause for the physical bodies. Then, the physical elements themselves 
are products of the subtle elements and so, the subtle elements become the causes. In this 
way, we can keep on tracing the cause. From the standpoint of a product we can trace the 
cause elsewhere, and that cause again is a product for which the k¡ra¸a, cause is 
elsewhere. Since there are many k¡ra¸as in this world we have to use the word 
sarva -k¡ra¸a for the cause of all. Sarva-k¡ra¸a  is called Ì¿vara. 

ÌáVARA'S SVARÍPA 
ETERNAL, ALWAYS PURE, ALWAYS ENLIGHTENED, ALWAYS FREE 

Then what is parama , Ì¿vara's svar£pa ? That alone is the thing that is to be 
understood here. Therefore, áa´kara  says that Ì¿vara's svar£pa is nitya-¿uddha -
buddha -mukta -svabh¡va . This is an expression often used by áa´kara  when he wants 
to reveal the svar£pa of ¡tm¡ which is para. The word para  always qualifies either 
¡tm¡ or Brahman . 

The word nitya is an important word and it has to be understood properly. That 
which always is, is called nitya. If it always is, it is outside the scope of time. This is 
what we mean by eternal. Ëtm¡ is nitya , eternal. The word nitya  alone points out the 
nature of ¡tm¡  and also accompanies all the other words here. Nitya  also serves as an 
adjective to ¿uddha , pure. And ¿uddha  is the svar£pa of the ¡tm¡, which is nitya . 
Because it is nitya , it doesn't become pure nor is it subject to becoming impure. 
Therefore, he says nitya-¿uddha . áuddha here means that which is free from bondage, 
free from saÆs¡ra, free from all pu¸ya-p¡pa-karma. 

Then he says nitya -buddha, always enlightened. In fact, nitya -buddha means 
never bound at all. Buddha means the one who is enlightened. If we say he is 
enlightened, it implies that there was a time when he was not enlightened. If he got 
enlightened, it was an event that took place at a given time. But here, ¡tm¡ is 
nitya -buddha. When a person says he is enlightened he only recognises the fact that he 
is always enlightened. Therefore, the word nitya-buddha  expresses the fact that ¡tm¡ is 
always enlightened. Since the source of bondage is ignorance one who is nitya-buddha 
is naturally nitya-mukta, always free.  

ARE THESE QUALITES? 

If we look upon nityatva , ¿uddhatva , muktatva as qualities, then the enlightened 
person may be considered to have these qualities. Any object has its own qualities 
because of which we call it an apple or by some other name. Unlike ¡tm¡ , an object 
does not have nityatva , ¿uddhatva and muktatva . If these were qualities, then ¡tm¡ 
would be another object which has the attributes of nityatva, ¿uddhatva  and muktatva . 
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It would become another substantive enjoying its own qualities. This is not the case. 
Ëtm¡  is not a locus in which qualities reside. When you identify an apple as sweet or 
red, you recognise those qualities in the particular object which you call apple. If you 
identify a green leaf, then the leaf is seen and its colour green is seen abiding in or 
qualifying that leaf. Similarly, when you realise the ¡tm¡, will you see in the ¡tm¡ 
nityatva and so on, like you see the green in the leaf? No, you will not see all these 
qualities. A word like nitya is not a quality; it is a lakÀa¸a. 

LAKâAÛA — A WORD THAT NEGATES AND RETAINS PART OF ITS OWN 
MEANING 

Nitya is used to reveal that the nature of ¡tm¡ is not time-bound, anitya . 
Everything that we know is anitya ; therefore, the word nitya  becomes a lakÀa¸a  to 
reveal the svar£pa of ¡tm¡ . Ëtm¡  being a self-evident, self-effulgent being we only 
have to negate all the erroneously superimposed attributes like anityatva, etc. And this 
is done by a word like nitya which becomes a lakÀa¸a. The meaning of the word is 
retained. But any attribute which is time-bound is negated by the word nitya. 

Similarly, the word ¿uddha negates all impurities like r¡ga-dveÀas and pu¸ya -
p¡pa -karmas. The word buddha negates ignorance as well as inertness. Ëtm¡ is not 
inert; it is consciousness. And bondage is negated by saying ¡tm¡ is mukta . 

Each word negates and also retains a part of its own meaning. It negates the status 
of being a quality but retains the root meaning. This is what we call lakÀa¸a, and the 
words are given a context to reveal the nature of ¡tm¡  which is free from attributes. It is 
our own svar£pa and it is the svar£pa , the ¡tm¡ of all beings, sarvabh£ta -¡tm¡. 

áa´kara  says that the seed of saÆs¡ra is nothing but ajµ¡na, ignorance. 
Therefore, knowledge of this nitya-¿uddha -buddha-mukta-svabh¡va-¡tm¡ , is the 
cause for the burning of all saÆs¡ra. Any knowledge is not going to be different from 
the very svar£pa of the object. And so, here knowledge of ¡tm¡  is not separate from the 
very svar£pa  of ¡tm¡. Naturally then, the very knowledge of ¡tm¡ becomes the cause 
for burning saÆs¡ra . 

áa´kara  continues to say that people do not know this ‘I,’ Parame¿vara , who is 
the cause for burning the seed of the defect of the entire saÆs¡ra. They know Me in 
some form; but they do not know Me properly. They have some kind of appreciation that 
there is a cause but even though I am themselves, they don't know Me. In the following 
verse Bhagav¡n shows the cause of the ignorance of the world. 

 j… ¶…M…÷«h…®…™…Ë¶……«¥…ËÆ‰˙ ¶…& ∫…¥…« ®…n∆˘ V…M…i…¬* 
®……‰ Ω˛i…∆ x…… ¶…V……x…… i… ®……®…‰¶™…& {…Æ˙®…¥™…™…®…¬** 13 ** 
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tribhirgu¸amayairbh¡vairebhiÅ sarvamidaÆ jagat 
mohitaÆ n¡bhij¡n¡ti m¡mebhyaÅ paramavyayam Verse 13 

B ¶…& ebhiÅ — by these; ¶……¥…Ë& bh¡vaiÅ — things;  j… ¶…& M…÷h…-®…™…Ë& tribhiÅ gu¸a-mayaiÅ 
— that are the modifications of the three gu¸as; ∫…¥…«®…¬ sarvam — all, entire; <n˘®…¬ idam 
— this; V…M…i…¬ jagat — world; ®……‰ Ω˛i…®…¬ mohitam  — being deluded; ®……®…¬ m¡m — Me; B¶™…& 
{…Æ˙®…¬ ebhyaÅ param — who is beyond, distinct from these (gu¸as); +¥™…™…®…¬ avyayam — 
who is changeless; x… + ¶…V……x…… i… na abhij¡n¡ti — does not know  

This entire world (of human beings), deluded by these things, which are 
the modifications of the three qualities, does not know Me who is 
changeless, distinct from, and beyond these (modifications of the gu¸as). 

Maya¶ is a suffix which has two meanings — vik¡ra , modification and pr¡curya , 
predominance or saturation. Here it is used in the sense of modification. What is 
modified is gu¸a. EbhiÅ tribhiÅ gu¸amayaiÅ  means by the modifications of these 
three qualities — sattva, rajas, and tamas. The modifications of these gu¸as, áa´kara 
says, produce varieties of likes, dislikes, delusions and so on. 

MODIFICATIONS OF THE THREE GUÛAS 

R¡ga , is born of both rajas and sattva. There is a s¡ttvika-r¡ga, a desire born of 
sattva and a r¡jasika-r¡ga, a desire born of rajas. Suppose you want to study G¢t¡ . It is 
a s¡ttvika  desire. Any desire for knowledge is s¡ttvika. A desire born of rajas, like 
ambition, is a r¡jasika-r¡ga . Desire for name, fame, power and so on are all 
r¡jasika-r¡gas. 

Dislike, dveÀa , is always born of rajas. Delusion, moha , is born of tamas. Tamas 
is ignorance and moha  is its product. It is responsible for all false values. False values 
are born of delusion which in turn is born of tamas, ignorance. So, the root of all 
non-thinking and false values is ignorance. Later, in Chapter 14, we will discuss the 
three gu¸as, sattva, rajas, and tamas, in detail. 

PEOPLE ARE DELUDED BY MODIFICATIONS OF THESE THREE GUÛAS 

Sarvam idaÆ jagat, this entire world, is mohita , deluded, by the modifications of 
these three gu¸as. When áa´kara talks of the whole world here, he does not mean the 
various objects. They don't have these problems. Even though jagat means the world, it 
has a restricted meaning here. Therefore, áa´kara immediately brings in the word 
pr¡¸i-j¡ta , the living beings, the human beings. 

Mohita means deluded, which here means lacking in discrimination. There is a 
lack of discrimination between what is eternal and what is non-eternal which is the basis 
of a lack of understanding about what I am seeking, puruÀ¡rtha . There is also a lack of 
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discrimination with reference to ¡tm¡ and an¡tm¡ . So, at every stage it is a problem of 
discrimination.  

DELUDED, THEY DO NOT RECONGISE ÌáVARA AS THEMSELVES 

 K¤À¸a says here, ‘Nobody understands Me — m¡Æ na  abhij¡n¡ti.’ Being 
carried away by all this, they don't recognise Me, even though I am not different from 
them. Then what is the nature of that ‘I’? K¤À¸a says further, I am param avyayam. 
Para  means the one who is distinct from all the gu¸as and in whom all the gu¸as exist. 
He is the one because of whom the gu¸as have their status of being gu¸as. People do 
not recognise Me, the one who is free from the three gu¸as. 

Avyaya means that which does not die. Here it also includes what is not born. 
Therefore, áa´kara  says it is free from the six-fold modifications beginning with birth 
and ending with death. 1 If it does not die, it means that it is not born. It means further 
that it is not a particular object existing now. And it does not undergo growth, then 
metamorphosis and death. Vyaya , therefore, includes death and all those things that take 
place between birth and death, greying, ageing, wrinkling, and so on. And avyaya means 
the absence of all these six-fold modifications. 

Deluded by these three modifications of the gu¸as, people don't recognise Ì¿vara 
as the one who does not undergo any of these changes. In their delusion they are busy 
trying to fulfil their desires all the while complaining about their inadequacy. In fact,             
they recognise Ì¿vara only as a cause of complaint. They keep complaining, ‘You did 
not give me this or that. Why did you do this? Why didn't you do this?’ and so on. So, 
the Lord becomes an altar of complaint. He is like the supreme court, the last place of 
appeal. But he is not recognised as he is. He has pointed out the reason for this. And in 
the next verse he will tell who is going to cross this m¡y¡  made up of these three gu¸as. 

In the previous verse K¤À¸a said, ‘This entire world, deluded by the modifications 
of the three gu¸as does not know Me. Overcome by whatever happens in the mind, one 
identifies totally with it and therefore, does not recognise Me — even though I am there 
as the very ¡tm¡ of all beings, independent of all the gu¸as and their modifications.’ 

Then how is one to be released from t his delusion and recognise the Lord? How do 
people cross this m¡y¡  which belongs to ViÀ¸u, the Lord, if at all they can cross it? This 
is answered here. 

                                                                 
1 The Àa· -bh¡va-vik¡ras, the six-fold modifications, are j¡yate, asti, vardhate, 
vipari¸amate, apakÀ¢yate, vina¿yati — birth, existence, growth, modification, decline, and 
death. 
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nË˘¥…“ ¡‰π…… M…÷h…®…™…“ ®…®… ®……™…… n÷˘Æ˙i™…™……* 
®……®…‰¥… ™…‰ |…{…txi…‰ ®……™……®…‰i……∆ i…Æ˙Œxi… i…‰** 14 ** 
daiv¢ hyeÀ¡ gu¸amay¢ mama m¡y¡ duratyay¡  
m¡meva ye prapadyante m¡y¡met¡Æ taranti te Verse 14 

 Ω˛ hi — indeed; Bπ…… eÀ¡ — this; ®…®… ®……™…… mama  m¡y¡ — My m¡y¡; M…÷h…®…™…“ gu¸amay¢ 
— which is in the form of the modification of the gu¸as; nË̆¥…“ daiv¢ — that which 
belongs to the Lord; n÷̆Æ˙i™…™…… duratyay¡ — is difficult to cross; ™…‰ ye — those; ®……®…¬ B¥… 
m¡m eva — Me alone; |…{…txi…‰ prapadyante  — who seek; i…‰ te — they; ®……™……®…¬ Bi……®…¬ 
m¡y¡m et¡m — this m¡y¡; i…Æ˙Œxi… taranti — cross 

Indeed this My m¡y¡ , which is in the form of the modification of the 
three gu¸as, which belongs to Me, (the Lord), is difficult to cross. Those 
who seek only Me, they cross this m¡y¡ . 

MËYË IS DIFFICULT TO OVERCOME 

Right in the beginning Lord K¤À¸a says, ‘EÀ¡ mama m¡y¡  duratyay¡ hi — 
Indeed this m¡y¡ of mine is difficult to cross.’ Deluded by the modifications of the mind 
we are not able to recognise our identity with Ì¿vara . 

Further, he says that this m¡y¡ is daiv¢ – belongs to the Lord and is gu¸amay¢ –
endowed with the three gu¸as. As we have seen, the conditions of the mind are all 
products of the qualities of m¡y¡, that is, products of sattva , rajas, and tamas. Thus 
m¡y¡  is gu¸amay¢, endowed with the three gu¸as. It is this m¡y¡ manifesting as the 
mental modifications that seemingly obstructs the recognition of Ì¿vara . That has to be 
overcome; the reality has to be seen as it is. 

And it is daiv¢, it belongs to Ì¿vara . The very basis of m¡y¡  is Parame¿vara. So, 
it does not affect him; it becomes a power for him. Pervading everything Parame¿vara 
is called ViÀ¸u and this m¡y¡ is his svabh¡va , his nature. His svar£pa is different as we 
have seen, but his svabh¡va is omniscient, almighty and so on. All these qualities are 
due to m¡y¡ . And it is the product of this m¡y¡ that we are not able to easily overcome.  

Even though it is not impossible to cross this m¡y¡ , Lord K¤À¸a acknowledges 
here that it is difficult. The difficulty is that when you are overwhelmed by or under the 
spell of the gu¸as, there is no possibility of overcoming them. Unless you are able to see 
yourself as distinct from them, you cannot recognise them as the causes for all the 
activities of the mind. The difficulty is that one sees this only when one is not under the 
spell of the gu¸as, in other words, to get out of the spell, you have to be out of the spell. 
This is a problem. You cannot get out of the spell unless you are out of the spell and as 
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long as you are under the spell, you cannot get out of the spell. And you want to get out 
of the spell. This is a very difficult situation.  

EVEN THOUGH DIFFICULT, IT IS POSSIBLE TO CROSS MËYË 

Having said how difficult it is, K¤À¸a does not leave it there. He says here that 
there is one way out — ye m¡m eva  prapadyante et¡Æ m¡y¡Æ taranti te – those who 
seek only Me, they cross this m¡y¡ . Those who pursue only Me – m¡m eva 
prapadyante, they cross over – te taranti, this m¡y¡  – et¡Æ m¡y¡m. If they are under 
the spell of m¡y¡, searching for a way to overcome it within the very m¡y¡, they cannot 
cross it. In the name of searching for a solution, they will remain under the spell of 
m¡y¡ . They have to seek Me alone. Only then can they get out of the spell of m¡y¡ . 

Later K¤À¸a is going to say, having totally surrendered all dharmas (and 
adharmas) unto Me, may you approach Me as the only refuge — sarva -dharm¡n 
parityajya m¡m ekaÆ ¿ara¸aÆ vraja.1 Keeping that fact in view, he says here, ‘m¡m 
eva ye prapadyante, those who seek me alone.’ áa´kara  immediately follows this 
m¡m with the adjective, sv¡tma-bh£tam, the one who is of the nature of oneself, the 
one who is sarva-¡tm¡, the self of everything. Me, who is of the nature of oneself, they 
seek as the self of everything, the basis of this m¡y¡  which is non-separate from oneself, 
the seeker's ¡tm¡ . At the same time it is totally free from m¡y¡  and its products, the 
gu¸a modifications. Those who seek refuge only in this ¡tm¡ will cross m¡y¡ . 

áa´kara's expression, sarva-¡tm¡, can also mean those who seek param¡tm¡ 
with all their being, with their whole hearts and souls. For the inquiry and the vastu 
itself, there is love, and the commitment is total. So, sarva-¡tm¡  can mean a person who 
is emotionally committed to this pursuit. Such a person alone, such people alone, cross 
this m¡y¡  which, áa´kara says, is mohin¢. 

MËYË IS MOHINÌ — THE ONE WHO DELUDES  

Mohin¢ means the one who deludes by fascinating you and luring you away from 
your purpose. Lord ViÀ¸u sometimes came as a mohin¢ assuming the form of an 
enchanting girl. In one instance, he appeared in this form to an asura  who had invoked 
Lord áiva , who is a reckless giver. He is easily satisfied, therefore, he is called ¡¿utoÀa 
(¡¿u – quickly, toÀa – one who is satisfied), and he does not think of the consequences of 
his giving. So, when the asura performed austerities, tapas, and prayed, Lord áiva  
appeared and asked him what he wanted. Being an asura , he did not ask for anything we 
would consider very desirable. He asked that anyone whom he happened to touch should 
be reduced to ashes.  

                                                                 
1 G¢t¡ – 18-66 
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Because of that, he is called Bhasm¡sura . Bhasma means ashes. And Lord áiva  
said, ‘tath¡stu,’ so be it. Once Lord áiva  says tath¡stu he does not think about it. He is 
so satisfied with the devotee and his devotion that he grants whatever he wants. Thus 
when Lord áiva said ‘Tath¡stu  – let it be so. As you have asked, you will have. 
Whomsoever you touch, you will find to be a heap of ashes.’ When this was granted to 
Bhasm¡sura , he wanted to know if it worked. He said to Lord áiva , ‘You may be 
deceiving me, so, please give me your head. Let me try it on you first.’ Lord áiva ran for 
his life. He ran from one place to another and finally went to Lord ViÀ¸u  who is 
generally the rescuer. Lord ViÀ¸u  then appeared to the asura in the form of a mohin¢, a 
highly fascinating girl. Now when Lord ViÀ¸u  assumes this form, he manifests all 
charms wrapped up in one physical frame. With all his wiles and charms, Lord ViÀ¸u  
came in the form of this mohin¢ whom he created out of his m¡y¡. And when the asura 
saw her, he forgot what he was searching for. He had been running after Lor d áiva. But 
Lord áiva  disappeared and the mohin¢ entered his head. And wherever the mohin¢ went, 
he went after her.  

Then the mohin¢ said, ‘You are an asura  and without chanting the g¡yatr¢-
mantra , you cannot touch me because I am a celestial damsel.’ He said he would touch 
her after chanting the g¡yatr¢. Now, before one chants the g¡yatr¢-mantra, one has to 
touch one's head and say, ‘Pra¸avasya .’ When he put his hand on his head, he became a 
heap of ashes. Because of this, he was known as Bhasm¡sura . 

Lord ViÀ¸u  appeared as a mohin¢ in many such instances. M¡y¡ , therefore, is 
sarva -bh£ta -mohin¢, the deluder of all creatures. No one is an exception to this. M¡y¡ 
lures a person and keeps him fascinated; therefore, he forgets everything. This is mohin¢ 
and it c omes in a variety of forms — power, money, and so on. This m¡y¡ , the one who 
enchants everyone, keeps all people under its spell until they cross over. 

How do they overcome m¡y¡? K¤À¸a says, ‘Because I am the one who has 
crossed over, by seeking Me alone they overcome the m¡y¡ . In fact I am the one who 
has always been free. And I remain as the ¡tm¡ of everyone. Therefore, there is no real 
difficulty if they seek Me. Therefore, those who seek Me alone cross over this m¡y¡  —
m¡m eva ye prapadyante m¡y¡m atitaranti te.’ 

SOME ERRONEOUS INTERPRETATIONS OF VERSES LIKE THIS  

These verses are all celebrated by devotees. Devotion itself is not a problem. The 
problem arises when, out of that devotion, a philosophy is created. In commenting on a 
verse like this some devotees will say, that this statement, means that by worshipping 
K¤À¸a alone, one can cross this m¡y¡ . If anyone worships any other god, that person 
cannot cross this m¡y¡. There is a small UpaniÀad, called Kalisantara¸opaniÀad, 
which presents the mantra  — hare r¡ma , hare k¤À¸a. And based on this there is a 
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popular verse1 which says that to overcome impurities in this kaliyuga  chanting the 
name of Hari alone is enough. Whether this UpaniÀad  was added later or not, we do not 
know. But it is counted as one of the UpaniÀads in the ‘Hundred and eight UpaniÀads.’  

In it, there is the mantra  — hare r¡ma, hare r¡ma, r¡ma r¡ma hare hare; hare 
k¤À¸a, hare k¤À¸a, k¤À¸a k¤À¸a hare hare. 

In this mantra , R¡ma is called first, K¤À¸a second. Now a devotee in the Hare 
K¤À¸a sect will not say R¡ma  first. He will start with hare k¤À¸a and then say hare 
r¡ma  because he considers K¤À¸a superior. The belief is that you must worship only 
K¤À¸a because Lord K¤À¸a  said here — m¡m eva, k¤À¸am eva. Therefore, he alone 
should be worshipped. Then he will take you away from m¡y¡  — to his abode in 
Vaiku¸¶ha. The problem is, Vaiku¸¶ha is also within m¡y¡ . 

PRAPATTI 

Another religious sect claims that in this verse Bhagav¡n  is saying that the only 
way to cross m¡y¡ is to totally surrender to ViÀ¸u. They ritualise it and call it prapatti. 
As a part of the ritual they tattoo a conch, ¿a´kha , on one hand and a disc, cakra, on the 
other symbolising a total surrender to Lord ViÀ¸u  who carries a ¿a´kha  in one hand and 
a cakra  in the other. It is symbolic and there is no problem with this. The ¿a´kha 
symbolises a call, a message, and cakra stands for the destruction of ignorance. Perhaps 
the idea is that apparently  K¤À¸a is saying, ‘If you respond to My call of the Veda, then 
My disc will take care of your saÆs¡ra . It will destroy your ignorance, your sorrow.’ 

But in the Vedic tradition, you are not supposed to injure your body or anyone 
else's. It is hiÆs¡, injury. Burning, especially, is considered to be a very sinful action. In 
any case, some devotees do this with the thought, ‘You are the only refuge for Me. With 
my body, my mind, senses, etc., I surrender to you.’ This surrender is very beautiful. But 
the difficulty is, how do you surrender? How are you going to surrender the body, mind, 
and senses to the Lord when they are the Lord? Further, you yourself — your physical 
body, your mind — and all the created products are born of m¡y¡. If your ¡tm¡, the one 
that is surrendering, is also a product, how are you going to cross m¡y¡  by surrendering 
in this w ay? You can only remain within it. 

The religion of prapatti advocates surrender alone and claims that Bhagav¡n 
teaches this here when he says, ye m¡m eva  prapadyante. It says that the word m¡m  in 
this statement indicates ViÀ¸u because K¤À¸a is ViÀ¸u. The word eva indicates that 
ViÀ¸u alone is to be worshipped, not any other devat¡  — not áiva , Allah, or the Father 
                                                                 
1??????????????????????????????????? ???????????????????
?????????? ??????????????????????????????????????????? 
kalau kalmaÀa-citt¡n¡Æ p¡padravyopaj¢vin¡m  
vidhikriy¡vih¢n¡n¡Æ harern¡maiva kevalam 
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in heaven. And a simple act of devotion, he says, is not enough. Prapatti, total 
surrender, is required. ‘Ye prapadyante’ means those people, who are doing this 
prapatti, surrender. 

A further difficulty is that since K¤À¸a says ‘ye m¡m  prapadyante’ we now have 
m¡m, indicating Ì¿vara and ye, indicating the j¢vas, individuals. The devotees are doing 
the act of prapatti and the object of their surrender is Lord ViÀ¸u. Therefore, there is 
duality — kart¤-karma-bheda  and j¢va-¢¿vara-bheda . To consider that Ì¿vara and j¢va  
are different is to dismiss mokÀa because there is no possibility of mokÀa when there is 
duality.  

My intention here is not to discredit prapatti or any other form of worship. I just 
wanted to show you some of the endless distortions that are possible and how necessary 
proper understanding is for mokÀa . 

RESOLUTION OF THE SEEMING DUALITY  

When Lord K¤À¸a says, ye m¡Æ  prapadyante, there is a seeming duality. So, we 
have to understand what he means by looking into the context. In the beginning of this 
chapter he said, ‘I am going to teach you exactly what is knowledge along with 
immediate understanding without anything being left out — jµ¡naÆ te ahaÆ 
savijµ¡nam idaÆ vakÀy¡mi a¿eÀataÅ. I will give you, not merely knowledge, but 
immediate knowledge.’ 

Later he is going to say, ‘There are many people who are devoted to Me. The 
distressed raise their prayers to Me as do those who want to accomplish things. And the 
people who want to know about Me, of course are devoted to Me as are the ones who do 
know Me, the jµ¡n¢s. All of them are devotees. But understand that the jµ¡n¢  is no 
longer separate from Me. He is Myself, jµ¡n¢ tu  ¡tmaiva me matam.’1 So, the 
knowledge, that Bhagav¡n has promised to teach, resolves the duality between j¢va and 
Ì¿vara. 

He will also say very clearly that, he is the one who has entered into all beings as 
‘I.’ And that he is the ¡tm¡ of all beings — sarvasya  c¡haÆ h¤di sanniviÀ¶aÅ .2 As the 
space seemingly enters the pot as it is created, ¡tm¡  having created everything, 
seemingly enters everything, remaining the same, as the uncreated basis of everything. 
Throughout the ¿¡stra, the j¢va is never said to have been created — a very important 
thing to understand. The physical body, the mind, the senses are all created because they 
are assembled. But the j¢va is never created. It is the changeless ¡tm¡ , the very ¡tm¡  of 
every being. After the entire process of creation, ¡tm¡ remains the same as the ‘I’ of 
everything. And that ‘I’ is independent of all the three gu¸as. 

                                                                 
1 G¢t¡ – 18-7 
2 G¢t¡ – 15-15 
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These three gu¸as are to be overcome. How? Since Lord ViÀ¸u  has already 
overcome them, has them all under his control, K¤À¸a  says here, ‘m¡m  eva 
prapadyante — they seek only Me, the one who is everything. Then they are released. 

Introducing the next verse áa´kara says, if this is so, why doesn't everyone seek 
you? K¤À¸a answers this here.  

x… ®……∆ n÷˘πEfiÚ i…x……‰ ®…⁄f¯…& |…{…txi…‰ x…Æ˙…v…®……&*  
®……™…™……{…æ˛i…Y……x…… +…∫…÷Æ∆˙ ¶……¥…®…… ∏…i……&** 15 ** 
na m¡Æ duÀk¤tino m£·h¡Å prapadyante nar¡dham¡Å 
m¡yay¡pah¤tajµ¡n¡ ¡suraÆ bh¡vam¡¿rit¡Å Verse 15 

n÷˘πEfiÚ i…x…& duÀk¤tinaÅ — those who do wrong actions; ®…⁄f¯…& m£·h¡Å — those who are 
deluded; x…Æ˙…v…®……& nar¡dham¡Å — the lowest among men; x… ®……®…¬ |…{…txi…‰ na m¡m 
prapadyante — do not seek Me; ®……™…™…… m¡yay¡  — due to m¡y¡ ; +{…æ˛i…Y……x……& 
apah¤tajµ¡n¡Å — robbed of their discrimination; +…∫…÷Æ˙®…¬ ¶……¥…®…¬ ¡suram  bh¡vam — 
state of revelling in sense pursuits (or doing things that are not good for them); +… ∏…i……& 
¡¿ritaÅ — they are the ones who have resorted to 

Those who do wrong actions, who are deluded and the lowest among 
men do not seek Me. Robbed of their discrimination by m¡y¡, they have 
resorted to the condition of those who revel in sense pursuits. 

WHO ARE THE PEOPLE WHO DO NOT SEEK ÌáVARA AT ALL?  

These are those who, even though they can cross over this m¡y¡  by seeking Me do 
not seek Me, m¡Æ na prapadyante. Why? Because they are m£·has, duÀk¤tins, 
nar¡dhamas and m¡yay¡  apah¤ta -jµ¡n¡Å . You cannot say more. K¤À¸a  simply piled 
up all these characteristics which, in short, make them ¡suraÆ bh¡vam ¡¿rit¡Å —
people who have resorted to the condition of indulging in what is not good for them. Let 
us see the meaning of the individual words. 

DuÀk¤tinaÅ  means those who, either in this life or in the previous ones have done 
wrong actions, p¡pa -karmas. And duÀk¤tins can also be taken as those who continue to 
do so. 

M£·h¡Å means those who are deluded. Why do they do these wrong actions? 
Because they are m£·h¡Å, deluded. To put it in a simple form they have a confusion of 
priorities. What exactly is important and what is not is not very clear. As a result, 
sometimes the end becomes so important, the propriety of the means is not considered. 
Even for religious fanatics the end becomes so important that they compromise with 
reference to the means. This is an unfortunate thing. These people are called m£·h¡s, 
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deluded as they are about what is to be done and what is not to be done, k¡rya and 
ak¡rya. As a result, they become duÀk¤tins, people who did wrong actions previously 
and continue to do so under the spell of m¡y¡. 

Nara-adham¡Å — áa´kara says among the human beings, there are people who 
are exalted – utk¤À¶a, lowly – adhama and in between, average – madhyama. Being 
lowly in terms of behaviour is entirely due to thinking. Essentially there is no sinner. But 
due to ignorance and a lack of discrimination, people do behave improperly. They can 
gain a good discriminative faculty through doing good karma at least in this life. But 
even for this, a change in thinking has to occur. That is why grace is required and 
therefore, prayer. 

WHY ARE THEY LIKE THIS?  

M¡yay¡  apah¤ta-jµ¡n¡Å — These are people whose discrimination is robbed 
away by m¡y¡. Apah¤ta-jµ¡nas means those who have lost their viveka because of the 
very m¡y¡ that they have to cross. M¡y¡, we have seen, means ignorance and its 
products, likes and dislikes and so on. It becomes a decoy. Robbed by this m¡y¡ one is 
bereft of his treasure, jµ¡na, which here means viveka. That rational discriminative 
faculty is our treasure. And if the treasure which is given only to a human being is taken 
away by m¡y¡ , these people becomes totally given to the condition of an asura, ¡suraÆ 
bh¡vam  a¿rit¡Å. 

WHO IS AN ASURA?  

‘ËsuraÆ bh¡vam ¡¿rit¡Å’ refers to people who have resorted to the qualities of 
an asura. Sura  means the one who revels in himself or in things that are good. Asura 
means the opposite, i.e., the one who revels in all the things that are not good. It can also 
mean asuÀu ramate, the one who revels only in the sense organs meaning the sense 
enjoyments — wine, woman, horse races, discos and so on. Or, as áa´kara takes it, 
hiÆs¡-an¤t¡di-lakÀa¸am ¡suraÆ bh¡vam  — ¡sura -bh¡va is nothing but a tendency 
to hurt others, to tell lies, etc. HiÆs¡  means hurting another for the sake of personal gain 
like money or pleasure. An¤ta is falsehood and ¡di can be taken to mean all other false 
values like stealing. LakÀa¸a means characteristic. So, these are the characteristics of 
the state of mind and lifestyle of an asura . Given to this, naturally they do not seek 
Ì¿vara. Carried away by fancies and wrong values, they will be totally given to the life 
of an asura, and they do not come to Ì¿vara at all. They do not even think of Ì¿vara . 
The Lord just does not come into their lives. 

K¤À¸a himself tells us in the next verse that to overcome this seemingly hopeless 
situation one need not even know Ì¿vara  as oneself. Just the understanding that there is 
Ì¿vara is good enough. Then a certain attitude and prayer will develop and one will find 
that changes begin to take place. These changes occur only with a prayerful attitude and 
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recognition of Ì¿vara in one form or another. That is what really paves the way for an 
inner conversion to take place.  

Therefore, it is not totally hopeless; there is a chance. K¤À¸a is going to explain 
that in the next verse. From here till the end of the chapter he will be talking about 
people given to good works and attitudes, suk¤tins. Even for those who are prayerful 
only in distress, there is hope. They may not think of Ì¿vara at all until they get into 
trouble; but at least they think of Ì¿vara at that time. There are some who, even in 
trouble will not think of him. But even if they think of him only in distress, there is a 
change. That is what we call conversion. Once Ì¿vara  is accommodated in one's life, the 
change takes place thereafter. 

S…i…÷Ã¥…v…… ¶…V…xi…‰ ®……∆ V…x……& ∫…÷EfiÚ i…x……‰%V…÷«x…* 
+…i……Ê  V…Y……∫…÷Æ˙l……«l…‘ Y……x…“ S… ¶…Æ˙i…π…«¶…** 16 ** 
caturvidh¡ bhajante m¡Æ jan¡Å suk¤tino'rjuna 
¡rto jijµ¡surarth¡rth¢ jµ¡n¢ ca bharatarÀabha Verse 16 

S…i…÷Ã¥…v……& caturvidh¡Å — four-fold; V…x……& jan¡Å — people; ∫…÷EfiÚ i…x…& suk¤tinaÅ  — who 
do good actions; ®……®…¬ m¡m — me; ¶…V…xi…‰ bhajante — worship; +V…÷«x… arjuna —  
O Arjuna!; +…i…«& ¡rtaÅ — the one in distress; +l……«l…‘ arth¡rth¢ — the one who wants 
security and pleasure;  V…Y……∫…÷& jijµ¡suÅ — the one who desires to know; S… ca  — and; 
Y……x…“ jµ¡n¢ — the one who knows; ¶…Æ˙i…π…«¶… bharatarÀabha  —O foremost in the family 
of Bharata! 

O Arjuna, the people, given to good actions who worship me are 
four-fold. They are, the one in distress, the one who wants security and 
pleasure, the one who wishes to know (Me), and the one who knows 
(Me), O foremost in the family of Bharata ! 

Suk¤tinaÅ jan¡Å — the people who do good deeds. As a contrast to the duÀk¤tins 
who do not seek the Lord, in this verse K¤À¸a tells us of the suk¤tinaÅ jan¡Å, those 
people who do good actions now, or did them in previous lives. He says, ‘They seek Me 
— bhajante m¡m. And it is because of the pu¸ya earned through their good actions that 
they seek Me.’ 

TWO TYPES OF PUÛYA 

There are two types of pu¸ya. One gives wealth, pleasures, comfort, parentage etc. 
For this you do not require any culture or inner growth. There is another type of pu¸ya 
which is purely spiritual. And that pu¸ya -karma expresses itself no matter where one is 
born. Even if a person has a difficult beginning, it does not deter him at all in his 



Bhagavadg¢t¡ 478 

seeking. Those who have this type of pu¸ya -karma , those suk¤tins, worship Ì¿vara , 
m¡Æ bhajante . They recognise Ì¿vara . 

FOUR TYPES OF DEVOTEES 

Among those suk¤tins who recognise and worship Ì¿vara, there are four types, 
catur-vidh¡Å — caturvidh¡Å bhajante m¡m. Vidh¡ means variety. Therefore, there 
are four varieties of devotees. All of them have sufficient recognition of Ì¿vara  to be 
devotees but among them there is a gradation. The degree of recognition, their attitude, 
approach, prayers, etc., all determine the four types. And they are, he says, ‘¡rtaÅ 
jijµ¡suÅ arth¡rth¢ jµ¡n¢ ca bharatarÀabha .’ 

ËRTAé 

Ërti means any sorrow or grief. Sadness, distress, discomfort, trouble are all called 
¡rti. áa´kara defines ¡rta as one who is seized by a distress, caused by a thief, tiger, or 
disease. Tigers were common in those days when India was full of forests; so, áa´kara 
commonly uses the tiger as an example. When a person is seized by some distress, whom 
he will call as a last resort? If he has some pu¸ya-karma, there is Ì¿vara in his life and 
he will call upon him. But only when he is in distress. Till then he does not think of him. 
But at least during that spell of distress he does think of him because he does not see 
anyone else who can help him. This kind of devotee is called ¡rta, a devotee in distress. 

ARTHËRTHÌ 

Artha means that which is desired. In this context it means wealth and things 
similar to it — power, progeny and so on. One wants all these and to get them, the 
arth¡rth¢ invokes the grace of Bhagav¡n. He thinks that he cannot live happily without 
these things and so, he makes use of various means to get them. He uses local influence, 
money, etc., along with Bhagav¡n, because he recognises that there is always a factor 
over which he has no control. As a devotee, he is mature enough to recognise the chance 
element. That he recognises as daiva. And there is no way of having any control over it 
without some grace. So, whenever he wants to accomplish something, he invokes the 
grace of Ì¿vara  to control certain factors that he cannot control or even know. He will 
perform rituals in order to invoke Ì¿vara's grace to help him gain whatever he wants. 
This is k¡mya-karma, a karma done with a desire to accomplish a given end within 
saÆs¡ra. The one who does k¡mya-karma is an arth¡rth¢. But he is also an ¡rta , a 
devotee in trouble. When he is in trouble, he will of course, invoke the Lord. An ¡rta , 
however, is not an arth¡rth¢ . Because only in distress can he think of God.  
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JIJØËSUé 

The third one is jijµ¡su. The order in the verse, ¡rta , jijµ¡su , arth¡rth¢ is for the 
sake of metre. But in order of their understanding the ¡rta  and the arth¡rth¢ belong to 
one group, the jijµ¡su and the jµ¡n¢  to another. Jijµ¡su is the one who desires to know. 
What does he want to know? That is also important because even the one who does 
wrong actions, the duÀk¤tin , wants to know a lot of things — like how to open locks, 
etc. But here, the subject matter is Ì¿vara, the truth of Ì¿vara, bhagavat-tattva. He is 
not invoking Ì¿vara's grace for simple accomplishments. He wants to know the truth of 
Ì¿vara, the ultimate cause of everything. And this jijµ¡su  is a great devotee. He does not 
use Bhagav¡n as an accomplice for his small little pursuits; he wants to know who is 
Ì¿vara. As a bhakta  he invokes Ì¿vara's grace for this. He also offers his prayers; he 
also performs his daily and occasional duties, nitya -naimittika-karma. But he does all 
this to gain a clear mind, antaÅ-kara¸a-¿uddhi, and the knowledge of Ì¿vara .  

Knowledge of Ì¿vara  is nothing but knowledge of ¡tm¡. Ì¿vara, the cause of 
everything happens to be in essence, oneself. If Ì¿vara were other than ¡tm¡ , he would 
be an¡tm¡, and therefore, inert. The only conscious being is ¡tm¡, and Ì¿vara is not 
separate from it. 

This seeming difference between Ì¿vara and the individual is due to up¡dhi, as 
we have seen. There is only one reality and that the jijµ¡su wants to know. He is a 
devotee because he seeks the help of Ì¿vara and performs prayerful actions to earn this 
help. But his actions are not for limited ends within saÆs¡ra, k¡mya -karmas. The ¡rta 
and arth¡rth¢  are k¡m¢s because their karmas are k¡mya -karmas. The jijµ¡su , 
however, is a karma-yog¢; so, his is a different type of devotion. Because of his extra 
pu¸ya, he has discrimination, viveka , and because of that he is a jijµ¡su . 

JØËNÌ 

And then there is a fourth bhakta. All four recognise me and to the degree they 
recognise me they are in union with me. The fourth one's recognition is complete; so, his 
identification is total. When you are a jijµ¡su  you necessarily become a jµ¡n¢ , the one 
who knows the truth of Lord ViÀ¸u, Parame¿vara, as himself. He is a real bhakta. 

HOW THE JØËNÌ'S DEVOTION DIFFERS FROM THAT OF ALL OTHERS 

The jµ¡n¢'s devotion is what we call s¡dhya -bhakti. There are two types of 
bhakti. One is s¡dhana-bhakti, a devotion to Ì¿vara as a means. This is the devotion of 
a jijµ¡su. But the bhakti of one who understands Ì¿vara, who recognises the truth of 
Ì¿vara as ¡tm¡ , is s¡dhya -bhakti. It is a bhakti that has fulfilled itself, a devotion in the 
form of absolute love — parama -prema-svar£pa-bhakti. 
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What is this absolute love? Between the object of love and the person who loves, 
there is no difference at all. Love consumes all the differences. That is what we call 
absolute love and it is only in the form of knowledge. The non-difference is already 
accomplished because Ì¿vara is ¡tm¡. This is a fact which has only to be recognised.  

When there is already non-difference, its recognition is called ananya -bhakti. 
Ananya  means there is no other. The altar of bhakti and the seeker , the devotee, are one 
and the same self. That bhakti is not time-bound or comparable because it is a fact. This 
is the devotion of a jµ¡n¢ . For him, all the bhakti has fulfilled itself. So, how can we call 
him a bhakta? He is still a bhakta if we consider a bhakta  as someone who is in union 
with Ì¿vara. The other three are also in union with Ì¿vara, but, for them, Ì¿vara  is other 
than themselves and therefore, remote, parokÀa. For a jµ¡n¢, Ì¿vara is immediate, 
aparokÀa. That is the only difference, and it is a great difference. Again among the three, 
Ì¿vara is always parokÀa  for the ¡rta and the arth¡rth¢  but for a jijµ¡su he is parokÀa 
only for the time being.  

ParokÀa means indirectly known — as omniscient, almighty and so on. The 
difficulty is with the little knowledge I have, how can I appreciate omniscience? And 
with my limited power, how can I appreciate what is all powerful? By no stretch of the 
imagination is that possible. For an ¡rta  and an arth¡rth¢ then, Ì¿vara  is always 
indirectly known, nitya -parokÀa. 

For the jijµ¡su , however, there is a possibility of Ì¿vara becoming aparokÀa and 
for the jµ¡n¢ , he is aparokÀa because Ì¿vara , the cause of everything, is non-separate 
from ¡tm¡. Even though he is the ¡tm¡, of everyone, only the jµ¡n¢ appreciates it. Only 
he has an intellect subtle enough to recognise what is true for everyone. And the jµ¡n¢ is 
distinguished here among the bhaktas as a fulfilled bhakta. The jijµ¡su is going to be 
fulfilled and even the others will be fulfilled in time. Eventually they will come to 
Ì¿vara. The ¡rta, the devotee in distress, will become an arth¡rth¢ and then a jijµ¡su 
because he has devotion. His recognition of Ì¿vara paves the way for his progress. 

Bhakti, devotion, is any type of union between j¢va and Ì¿vara. By a proper 
action or even a thought you are uniting yourself to Ì¿vara . But jµ¡n¢  doesn't try to 
make a bridge between j¢va and Ì¿vara . Gaining the knowledge, he finds that he is 
always united. There's only one thing there. That is Ì¿vara; that is ¡tm¡. There's no 
second thing at all to unite with. So, he is always united, nitya -yukta. That is told in this 
next verse. 

i…‰π……∆ Y……x…“  x…i™…™…÷HÚ BEÚ¶… HÚÃ¥… ∂…π™…i…‰* 
 |…™……‰  Ω˛ Y…… x…x……‰%i™…l…«®…Ω∆̨ ∫… S… ®…®…  |…™…&** 17 ** 
teÀ¡Æ jµ¡n¢ nityayukta ekabhaktirvi¿iÀyate  
priyo hi jµ¡nino'tyarthamahaÆ sa ca mama priyaÅ Verse 17 
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i…‰π……®…¬ teÀ¡m — among these; Y……x…“ jµ¡n¢ — the one who knows (Me); BEÚ-¶… HÚ& eka -
bhaktiÅ  — whose devotion is resolved in oneness;  x…i™…-™…÷HÚ& nitya-yuktaÅ  — always 
united (with Me);  ¥… ∂…π™…i…‰ vi¿iÀyate — is distinguished;  Ω˛ hi — because; +Ω˛®…¬ aham 
— I am; Y…… x…x…& jµ¡ninaÅ — to the jµ¡n¢; +i™…l…«®…¬ atyartham — totally;  |…™…& priyaÅ — 
beloved; ∫… S… sa ca — and he; ®…®…  |…™…& mama  priyaÅ  — is My beloved  

Among these, the jµ¡n¢ , always united (to me), his devotion resolved in 
oneness, is distinguished because I am totally beloved to him and he is 
absolutely My beloved. 

THE JØËNÌ IS ALWAYS UNITED TO ÌáVARA 

TeÀ¡Æ jµ¡n¢ nitya -yuktaÅ — among these four devotees, the jµ¡n¢ is always 
united to Ì¿vara. Jµ¡n¢ means the one who has immediate knowledge of the truth of 
Ì¿vara. He is a knower of the truth, tattvavit . Because of this knowledge, he is always 
united to Ì¿vara , nitya-yukta. This is a very important word here. 

As long as Ì¿vara is remote, parokÀa , one has to make a connection with him. If 
one has a certain recognition of Ì¿vara , one connects oneself by some prayer, a thought, 
a mantra, some meditation, or some act like a ritual. If the connection is for redemption 
from some distres s, it is the connection of an ¡rta -bhakta, but it is not permanent, nitya . 
He is united for now; later he will not be. It is the same for the arth¡rth¢. When he 
undertakes something important, he thinks about Ì¿vara  and then begins that action. At 
this tim e he is united to Ì¿vara. The jijµ¡su is more or less always united because his 
whole mind is consumed by the desire to know the truth. And the truth is Ì¿vara . 
Therefore, his mind is more often than not connected. As a mumukÀu, he is a 
karma-yog¢  and ther efore, has pras¡da-buddhi. His attitude is, ‘Whatever action I do, it 
is all offered to you — yat yat karma karomi tat tat tava ar¡dhanam. He conforms to 
dharma  because that is Ì¿vara  for him. Therefore, he is more or less nitya -yukta. More 
or less because he does not yet know Ì¿vara's truth, tattva. So too, a renunciate, 
sanny¡s¢, seeking mokÀa is more or less a nitya-yukta. 

The jµ¡n¢, however is nitya-yukta . There is identity between Ì¿vara  and j¢va and 
he recognises that. This fact is revealed by the ¿¡stra  which he exposed himself to as a 
jijµ¡su. Because of his desire to know, he inquired into the meaning of the mah¡v¡kyas 
like tat tvam asi. And in these, the identity is revealed. The one who understands that 
revelation is called the tattvavit , the know er of the truth. And he is always united to 
Ì¿vara, nitya -yukta. 

Further, he is eka-bhakti. For him there is only ¡tm¡. Previously he was also a 
devotee, but now his very devotion resolves into one ¡tm¡. The difference between j¢va  
and Ì¿vara  is resolved and in his understanding of the identity between j¢va and Ì¿vara , 
there is resolution of his devotion. His devotion to inquiry, etc., all resolves into that. 
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Therefore, he's called eka -bhakti. And he is vi¿iÀyate, distinguished as the most exalted 
among the four. 

THE JØËNÌ IS DISTINGUISHED  

All of them are devotees but the jµ¡n¢ has a special feature that makes him stand 
out. This is told here not to set the jµ¡n¢ apart as someone extraordinary. What is pointed 
out is the extent to which our devotion has to mature. It has to mature in a knowledge by 
which one becomes always united to Ì¿vara, nitya -yukta. All the devotion should 
resolve in that knowledge. Therefore, the one who knows is distinguished, jµ¡n¢ 
vi¿iÀyate. 

Bhagav¡n started off this chapter saying jµ¡naÆ savijµ¡naÆ vakÀy¡mi, I will 
tell you about knowledge along with vijµ¡na . Here he says that the one who has that 
knowledge is a jµ¡n¢, the most exalted among the four types of devotees. Why is he so 
exalted? 

WHY IS THE JØËNÌ DISTINGUISHED?  

When someone is in distress, he calls upon Me and for the time being he is one 
with Me. At that time he considers Me to be his only refuge. But it is only when he is in 
distress. So, what is he really interested in? Is he interested in Me or is he interested in 
getting relief from his distress? 

He is not interested in Me, really. He wants to make use of Me like any other 
commodity. Because there is no other commodity that will release him, he resorts to Me. 
For him I am another source of help that he makes use of, all for release from his plight. 
Being a saÆs¡r¢ he is subject to getting into one difficulty after another, and then he has 
to make use of all the help available, local as well as non-local. The non-local help is 
Myself, Ì¿vara.  

Therefore, Bhagav¡n continues  and says, it is not exactly that I am a value for 
him. The value is to get out of trouble. My value is that I am useful for that. I am a 
common tender, like money. For all the devotees for whom I am parokÀa, I am not truly 
beloved, priya. Even a jijµ¡su  has not understood Me; so, I am not totally priya  for him 
either. For him what is priya  is mokÀa. He wants release from bondage and therefore, he 
invokes Me.  

Only for the jµ¡n¢ , am I the most beloved — priyaÅ  hi jµ¡ninaÅ atyartham 
aham — because only he knows Me as ¡tm¡ , the object of all love. Ëtm¡ is ¡nanda, 
the only value in the whole creation. It therefore, becomes the object of all love. Here 
K¤À¸a uses the word atyartha – absolutely. So, for the jµ¡n¢, I am totally beloved. 
Ëtm¡  is known to him as sat-cit-¡nanda-¡tm¡  and all love resolves into that ¡tm¡. 
Ënanda , the fullness which is the nature of ¡tm¡ , becomes love whenever there is a 
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relationship. If the object to which he is related happens to seek a certain redress, then 
the love becomes service or compassion. The same love keeps on changing into various 
forms. Emotionally, ¡tm¡ , being ¡nanda and I being known to him as ¡tm¡, I am the 
most beloved for the jµ¡n¢. 

And that jµ¡n¢  is also the most beloved to Me — atyarthaÆ sa  ca mama  priyaÅ . 
Atyartha is used for both Ì¿vara  and the jµ¡n¢ . Therefore, the Lord says that he, the 
jµ¡n¢, is the most beloved for Me because he is Me. In the next verse he says this — 
jµ¡n¢ tu atmaiva me matam. He is My most beloved because he is Myself, 
sat-cit-¡nanda-¡tm¡. Priya  is ¡tm¡. Why? Because ¡tm¡  is the most beloved. So, saÅ 
– he, is mama  – My (the Lord's) priyaÅ i.e., ¡tm¡. 

In these two verses, K¤À¸a has shown that four types of people worship him. They 
are, ¡rta, a devotee in distress, the arth¡rth¢, the one who invokes him not only in 
distress but also when he wants to accomplish something, the jijµ¡su who wants to 
know the svar£pa  of Bhagav¡n, and the jµ¡n¢  who knows the svar£pa of Bhagav¡n 
and knows that essentially he is not different from Bhagav¡n. Among these four, the 
jµ¡n¢ is the most exalted. Even though they are all devotees, the Lord singles out the 
jµ¡n¢ as the one who has accomplished what devotion can accomplish. All the others are 
united to him whenever they pray, but the jµ¡n¢  is always united to him because he is a 
tattvavit; he knows the truth of Ì¿vara as not separate from himself. Naturally he is 
always united. Because of this knowledge — that I am the ¡tm¡ , and ¡tm¡, being 
¡nanda -svar£pa, the object of absolute love — the Lord says, ‘I am the most beloved to 
him and he the most beloved to Me.’ 

Now if this is so, what about the other three devotees? Are they not beloved to 
Bhagav¡n? 

=n˘…Æ˙…& ∫…¥…« B¥…Ëi…‰ Y……x…“ i¥……i®…Ë¥… ®…‰ ®…i…®…¬* 
+…Œ∫l…i…& ∫…  Ω˛ ™…÷HÚ…i®…… ®……®…‰¥……x…÷k…®……∆ M… i…®…¬** 18 ** 
ud¡r¡Å sarva evaite jµ¡n¢ tv¡tmaiva me matam 
¡sthitaÅ sa hi yukt¡tm¡ m¡mev¡nuttam¡Æ gatim Verse 18 

∫…¥…Ê B¥… Bi…‰ sarve eva  ete — all these indeed; =n˘…Æ˙…& ud¡r¡Å  — are exalted; Y……x…“ i…÷ jµ¡n¢ 

tu — but the one who knows (Me); +…i®…… B¥… ¡tm¡  eva — is Myself alone; ( < i…) ®…‰ 
®…i…®…¬ (iti) me matam — this is My vision;  Ω˛ hi — because; ∫…& saÅ — he; ™…÷HÚ-+…i®…… 
yukta-¡tm¡ — the one whose mind is absorbed in Me; ®……®…¬ B¥… m¡m eva — Me alone; 

+x…÷k…®……®…¬ M… i…®…¬ anuttam¡m gatim — the end beyond which there is no end; +…Œ∫l…i…& 
¡sthitaÅ — abides in (has reached) 
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All these indeed are exalted, but the one who knows (Me) is myself 
alone. This is My vision. Because he, the one whose mind is absorbed in 
Me, has reached Me alone, the end beyond which there is no end. 

ALL DEVOTEES ARE EXALTED  

Sarve ete ud¡r¡Å — all of these devotees are exalted. All of them recognise Me; 
so, from the standpoint of those who do not recognise me at all, they are exalted. They 
are all mature people because they recognise Me. This is  what K¤À¸a says. But áa´kara 
takes it slightly differently. He takes the word ete, these, to mean the other three devotees 
because Bhagav¡n has already singled out the jµ¡n¢ as the most beloved.  

BUT THE JØËNÌ IS MYSELF 

The Lord said, ‘I consider the jµ¡n¢ as Myself — jµ¡n¢  tu  ¡tmaiva (iti) me 
matam.’ If they are all exalted, why is the jµ¡n¢  distinguished as the most beloved? 
áa´kara says that there is no devotee of Ì¿vara , who is not beloved to him. Each one 
becomes the recipient of his grace. But the jµ¡n¢  is the most beloved, because, the Lord 
says, ‘He is Myself alone. He is not separate from Me. Therefore, he is definitely 
different. The others are also not different from Me. But they have not recognised the 
fact. I have no partiality because I am already everyone. It is not that only the jµ¡n¢'s 
¡tm¡  is My ¡tm¡. The fact remains for all. But because of the jµ¡n¢'s recognition that 
¡tm¡, is Parame¿vara , he becomes Me and I become him. ‘Me matam’ means ‘that is 
My vision.’ The word mata used in the sens e of ‘an opinion.’ It is a very clear vision for 
K¤À¸a. What he means by this is that the jµ¡n¢'s ¡tm¡, is not different from K¤À¸a, the 
Lord. Therefore, the jµ¡n¢ is the most beloved for the Lord.  

WHY IS THE JØËNÌ NOT DIFFERENT FROM BHAGAVËN?  

Why is this  so? In answering this he defines the jµ¡n¢  — sa hi yukt¡tm¡ m¡m 
eva anuttam¡Æ gatim ¡sthitaÅ. He is the one whose mind is absorbed in Me — sa  hi 
yukta-¡tm¡. For that jµ¡n¢ , the most exalted end is Me. Anuttam¡ gati means an end 
beyond which there is nothing greater. In other words, there is no other end. And the 
jµ¡n¢, the one who accomplishes that end, who reaches Me, is indeed the most exalted 
because he is Myself. We can also take anuttam¡Æ gatim  ¡sthitaÅ as the one who 
remains in this end of all ends, the one who is established in this knowledge, who has 
jµ¡na-niÀ¶h¡ . That jµ¡n¢, is indeed the most exalted because he is not other than 
Ì¿vara. 

The praise of the jµ¡n¢  here is to point out that devotion is meant only for this 
knowledge. There is a claim that jµ¡na is for devotion. The thinking is that you must 
know Ì¿vara , so that you can have devotion for him. But if I know ¡tm¡, as Ì¿vara, the 
devotion resolves. Till then it is devotion; its culmination is knowledge. So, it is clear 
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that devotion is not after knowledge; it is before. Devotion is for the sake of knowledge 
and knowledge itself is devotion.  

The definition of bhakti is — parama -prema -svar£pa. Prema means love; so, 
parama -prema -svar£pa is absolute love. Between the object of love and the one who 
loves there is no difference whatsoever. When there is a love which there is no other, 
ananya, the devotee and the altar of devotion are one and the same. That devotion is 
nothing but knowledge, jµ¡na . Expressing the same thing another way, this is 
s¡dhya -bhakti, an end in itself, the fulfilled devotion of the jµ¡n¢. 

In the next verse, the jµ¡n¢  is again praised. 

§…Ω⁄˛x……∆ V…x®…x……®…xi…‰ Y……x…¥……x®……∆ |…{…ti…‰* 
¥……∫…÷n‰˘¥…& ∫…¥…« ®… i… ∫… ®…Ω˛…i®…… ∫…÷n÷˘ô«Ù¶…&** 19 ** 
bah£n¡Æ janman¡mante jµ¡nav¡nm¡Æ prapadyate  
v¡sudevaÅ sarvamiti sa mah¡tm¡ sudurlabhaÅ Verse 19 

§…Ω⁄˛x……®…¬ V…x®…x……®…¬ bah£n¡m janman¡m — of many births; +xi…‰ ante — at the end; Y……x…¥……x…¬ 
jµ¡nav¡n — the one who has knowledge; ¥……∫…÷n‰˘¥…& ∫…¥…«®…¬ < i… v¡sudevaÅ sarvam iti — 
‘V¡sudeva  is everything’ thus; ®……®…¬ |…{…ti…‰ m¡m prapadyate — reaches Me; ∫…& ®…Ω˛…i®…… 
saÅ mah¡tm¡ — that wise man; ∫…÷n÷ô«Ù¶…& sudurlabhaÅ  — is very rare  

At the end of many births, the one who has knowledge reaches Me by 
knowing, ‘V¡sudeva is everything.’ That wise man is very rare. 

At the end of many births – bah£n¡Æ janman¡m ante, the wise man – jµ¡nav¡n 
seeks Me, m¡Æ prapadyate. Does this mean that if you begin in this life, you will 
become a jµ¡n¢ only after a number of births? No. áa´kara says here that, the word 
bah£n¡m indicates a number of births wherein one had gathered enough pu¸ya 
conducive to knowledge. One has any number of births before one begins to recognise 
the fundamental problem and seek a solution. 

The word jµ¡nav¡n can be taken in two ways. He can be the one whose mind, at 
the end of many births, is mature enough to gain this knowledge. Because of his 
maturity, he seeks Me, m¡Æ prapadyate. Such a person alone becomes a jµ¡n¢ . Or 
jµ¡nav¡n is the one who has the knowledge. He reaches Me. 

EVERYTHING IS VËSUDEVA 

How does he reach Bhagav¡n? Because of his knowledge, he understands 
V¡sudeva  alone is everyt hing, as himself — v¡sudevaÅ sarvam. V¡sudeva  is 
non-separate from ¡tm¡. So the gain is a recognition of the identity between the ‘I’ of 
the j¢va  and the ‘I’ of Ì¿vara and sees that all that is here is V¡sudeva. Everything is 
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non-separate from that cause. And the product, the creation is mithy¡. It has no 
existence apart from its cause which he recognises as satya. And he sees very clearly 
that the only satya  is ¡tm¡, which is Brahman and recognises therefore, that everything 
is V¡sudeva. In this knowledge he reaches Me. 

This makes it very clear that devotion after knowledge is not what is meant here. If 
V¡sudeva  is everything, he cannot be separate from Me. If he is minus Me, he is not 
everything. And he would also be an¡tm¡, which, as we have seen, would mean he is 
inert, ja·a . If Ì¿vara is inert, he depends entirely upon Me to be known, like any other 
inert object. But it is not so. Everything depends on ¡tm¡, the only thing that is real, the 
satya -vastu. And ¡tm¡ , happens to be Ì¿vara . Therefore, you can say ‘I am all this —
aham idaÆ sarvam.’ 

This is what the ¿¡stra says throughout in various ways. All this is Brahman 
alone; there is no multiplicity here at all — sarvaÆ khalu idaÆ brahma neha n¡n¡ 
asti kiµcana. And further, without the world, ¡tm¡  is whole, p£r¸a, and with the world, 
it is whole — p£r¸amadaÅ p£r¸amidam. Wholeness is not going to be improved 
upon. Therefore, the world, being mithy¡  is not an addition to Brahman ; it is dependent 
on and non-separate from Brahman. And Brahman  itself has not und ergone any change 
whatsoever to become the world. Without Brahman there is no world either. Without a 
reality, there is no mithy¡ . 

HOW THE áËSTRA REVEALS IDENTITY  

BËDHËYËê SËMËNËDHIKARAÛYAM 

To reveal this, ¿¡stra  uses a linguistic method called b¡dh¡y¡Æ 
s¡m¡n¡dhikara¸yam. The word sam¡na  means ‘the same.’ The word adhikara¸a 
means ‘locus.’ When two things have the same locus, then one is said to be a sam¡na -
adhikara¸a with reference to the other. The condition in which two objects enjoy the 
same locus is called s¡m¡n¡dhikara¸ya .1 There are two types of s¡m¡n¡dhikara¸ya . 
In a blue pot, both the blue colour and the pot are in the same locus; they have the same 
adhikara¸a. Similarly, when you say, ‘R¡ma  is a musician,’ both R¡ma and the 
property of being a musician reside in the same locus. R¡ma is the musician and the 
musician is R¡ma . A is B and B is A. Therefore, there is s¡m¡n¡dhikara¸ya between 
A and B. 

But when we say the world is Brahman, the situation is different. The world is 
Brahman  alright but Brahman is not the world. A is B but B is not A. This kind of 
s¡m¡n¡dhikara¸ya  is called b¡dh¡y¡Æ s¡m¡n¡dhikara¸yam. To illustrate, let us 
consider the following situation. Suppose a stump of a tree is mistaken for a person. 

                                                                 
1????????????????????????? ?? ???????? ?????????????????????????????? ??????
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Then someone who knows that it is not a person, points out that it is not a person but a 
stump of a tree. He says, ‘sth¡¸uÅ ayaÆ puruÀaÅ — this person is a stump of a tree.’ It 
means — what you see as the person is a stump of a tree. In Sanskrit, both the word 
‘person,’ puruÀa, and the word ‘stump,’ sth¡¸u, have the same case ending. This 
indicates that they have the same locus. But are there two things here? No. What is 
referred to as a person, puruÀa, is the stump of a tree, sth¡¸u . First you see it as the 
person and then the person resolves into the stump. The person does not qualify the 
stump, like blue qualifies the pot; the person resolves into the stump. This kind of 
s¡m¡n¡dhikara¸ya in which one is negated, that is, one resolves in to the other is 
called b¡dh¡y¡Æ s¡m¡n¡dhikara¸yam. And the ¿¡stra  uses this technique of 
b¡dh¡y¡Æ s¡m¡n¡dhikara¸yam to explain the fact that what we perceive as the 
pluralistic world is in fact one non -dual Brahman . 

This is what is said here by the statement, v¡sudevaÅ  sarvam. The word 
V¡sudeva  we have seen is the one in whom everything has its being and who is in the 
form of consciousness, caitanya. Vasu is the one in whom everything exists, by whom 
everything is sustained. It causes every thing to exist in itself and is the basis of every 
existence. And vasu  is deva. Its own nature is pure consciousness, deva. From the 
standpoint of the world, it is vasu , the cause of everything and from its own standpoint it 
is in the form of consciousness,deva . This vasudeva  itself is V¡sudeva. 

That is why it is only oneself, the conscious being, pratyag¡tm¡ . Therefore, his 
knowledge is, ‘I am everything — aham idaÆ sarvam  or V¡sudeva is everything — 
v¡sudevaÅ sarvam. In this way he reaches Me. 

THE ONE WHO HAS THIS KNOWLEDGE IS VERY DIFFICULT TO FIND 

Sa mah¡tm¡ sudurlabhaÅ. Such a jµ¡n¢  is sudurlabha, very hard to come by. 
He recognises Me as the ¡tm¡ , of all beings; so, his ¡tm¡, is mah¡n, great, limitless. 
One who has that knowledge is called mah¡tm¡ . Generally the word mah¡tm¡, is used 
for any s¡dhu, any saint. In that cas e, the word ¡tm¡  refers to the antaÅ-kara¸a  and the 
word mah¡tm¡  indicates a person whose mind or heart is very big. But here, because of 
the context, mah¡tm¡ is the one whose ¡tm¡ is Brahman. There is no one equal to that 
mah¡tm¡  because you cannot improve upon limitlessness. He is a mah¡tm¡ . And he is 
very difficult to find. This is why, even though all are beloved, the jµ¡n¢  is 
distinguished. 

In this verse K¤À¸a has said that it is very difficult to find a mah¡tm¡, who knows 
everything is V¡sudeva . Even though only devotees are being discussed here, all of them 
are not able to recognise V¡sudeva as ¡tm¡. Why is it so difficult to recognise that the 
Lord is everything? This is the reason.  
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EÚ…®…Ë∫i…Ë∫i…Ëæ«˛i…Y……x……& |…{…txi…‰%x™…n‰˘¥…i……&* 
i…∆ i…∆  x…™…®…®… …∫l……™… |…EfiÚi™……  x…™…i……& ∫¥…™……** 20 ** 
k¡maistaistairh¤tajµ¡n¡Å prapadyante'nyadevat¡Å 
taÆ taÆ niyamam¡sth¡ya prak¤ty¡ niyat¡Å svay¡  Verse 20 

i…Ë& i…Ë& EÚ…®…Ë& taiÅ taiÅ k¡maiÅ  — by those particular desires; æ˛i…˙Y……x……& h¤ta-jµ¡n¡Å — 
whose discrimination is robbed away; i…®…¬ i…®…¬  x…™…®…®…¬ tam tam niyamam  — whatever 
are the stipulations for that; +…∫l……™… ¡sth¡ya — following; |…EfiÚi™…… ∫¥…™…… prak¤ty¡ svay¡ 
— by their own dispositions;  x…™…i……& niyat¡Å — driven; +x™…n‰˘¥…i……& anya-devat¡Å — 
other (lesser) gods; |…{…txi…‰ prapadyante — they worship 

Those whose discrimination is robbed away by their own particular 
desires, driven by their own dispositions, worship other gods following 
what is stipulated. 

DESIRES ROB ONE OF DISCRIMINATION 

H¤ta-jµ¡n¡Å — are those whose discrimination is robbed away. H¤ta means 
robbed, taken away, and what is robbed is jµ¡na, discrimination. If they do not have 
discrimination between ¡tm¡, and an¡tm¡ , what they want will not be very clear to 
them.  

How have they been ro bbed of their discrimination? K¡maiÅ taiÅ taiÅ — by 
those desires. Because desires differ from person to person, the plural is used here. Each 
person has his own unique desires and by those he is robbed of his discrimination. 
Without an object you cannot have a desire. So, áa´kara says here that their 
discrimination is robbed away by objects like son, wealth, heaven and so on —
putra -pa¿u-svarg¡di viÀayaiÅ . Putra  is son. If one has money, one wants a heir. If he 
has no money, even though he has nothing to give, he still wants a son. Perhaps the hope 
is that the son will improve his lot. Each one wants to continue to live in the form of his 
son. A man also wants a son to continue the family name. And every woman has an 
inbuilt desire to have a child because there is a natural fulfilment there. If she chooses 
not to, it is because of other problems. In Indian society there is also a religious reason to 
have a son. Only a son can perform the funerary rites of a parent. Putra also stands for 
k¡ma, all forms of pleasure. This desire for progeny is one of the most powerful desires 
and is therefore, mentioned separately. Pa¿u , cattle, is the symbol for all forms of 
wealth. In an agricultural society, the number of cattle a person had indicated the amount 
of land he ow ned. Svarga  is heaven. The word ¡di meaning etc., indicates power, fame, 
and so on.  

By these various objects of desire, people are h¤ta-jµ¡nas, those who are robbed 
of their discrimination. Because of the predominance of the desires for various things, 
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discrimination between ¡tm¡, and an¡tm¡, or between nitya  and anitya does not arise 
in such people. They are too busy fulfilling their desires. 

THEY IMPLORE OTHER GODS 

Anya-devat¡Å prapadyante — they propitiate other devat¡s. In doing so, they 
meet with a number of obstructions. To ward these off and enhance the results of their 
efforts, they invoke Ì¿vara in the form of different devat¡s. They implore – 
prapadyante, other gods – anya-devat¡s. There are prayers to invoke a specific devat¡ 
for a specific result and for certain results there are certain specified rituals. So, to fulfil 
their desires they invoke various other devat¡s. 

All the devat¡s they worship are looked upon as other than ¡tm¡ , which is 
V¡sudeva . They do not think about ¡tm¡ , being V¡sudeva and that they have to gain 
this knowledge. The desire for knowledge, jijµ¡s¡, does not arise in them. 

EACH IS IMPELLED BY HIS OWN DISPOSITION 

Driven by their own dispositions — svay¡ prak¤ty¡ niyat¡Å— they approach 
other devat¡s for what they want or they go to deva -loka  and become devat¡s 
themselves as a result of their worship. When the same result can be achieved by 
worshipping any deity why should one choose a given deity? It all depends upon his own 
saÆsk¡ra , tendency. Perhaps he had worshipped that deity in his previous life, or in this 
life. Because of what was done before, certain things attract, certain things do not. Even 
though they may not have prejudices against other deities, still, one attracts. So, they 
follow that particular form of worship — all for the fulfilment of their own unique set of 
desires. 

WORSHIP IS ACCORDING TO STIPULATIONS 

How do they worship? Following a particular stipulation — taÆ  taÆ niyamam 
¡sth¡ya  — they invoke a given devat¡ . The repetition, taÆ tam, indicates that 
according to each desire, there is a particular type of worship available. If one wants a 
son, he cannot perform a ritual which is meant to bring rain. He will perform 
putra -k¡meÀ¶i, a particular ritual meant for the birth of a son. There are rules about, how 
to perform this ritual, who are the devat¡s involved, what are the oblations, what are the 
mantras, and what are the gifts to be given. All these are called niyamas, rules. 
Ësthaya means ‘following these rules or stipulations.’ 

Driven by their own disposition, following a particular set of rules, they worship 
devat¡s other than ¡tm¡, V¡sudeva. There is nothing wrong in this. The only problem is 
that they are only interested in dharma or artha  or k¡ma. So, it becomes very difficult 
to see that V¡sudeva is all this. To gain that vision they have to see the limitations of 
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these desires and pursue the understanding of ¡tm¡. And for that they must have 
nitya -anitya -viveka . The desire for mokÀa must be there. If it is not, the desire for 
dharma , artha  and k¡ma  loom large in their minds. 

Even Arjuna, up to now, was only interested in dharma-artha -k¡ma. He became 
interested in mokÀa only a few chapters ago, a few hours ago, perhaps. Since K¤À¸a 
started talking to him, only an hour or two would have passed. Before that Arjuna was 
interested in fighting and in establishing dharma . 

Therefore, robbed of their discrimination by various desires, driven by their 
particular disposition, they propitiate different devat¡s according to the stipulations. As 
a result, they don't come to Me. This applies to all forms of religion where Ì¿vara  is 
other than you. In the next verse, Lord K¤À¸a says that in whichever form they worship, 
in that form I bless them. 

™……‰ ™……‰ ™……∆ ™……∆ i…x…÷∆ ¶…HÚ& ∏…r˘™……ÃS…i…÷ ®…SUÙ i…* 
i…∫™… i…∫™……S…ôÙ…∆ ∏…r ˘…∆ i……®…‰¥…  ¥…n˘v……®™…Ω˛®…¬** 21 ** 
yo yo y¡Æ y¡Æ tanuÆ bhaktaÅ ¿raddhay¡rcitumicchati 
tasya tasy¡cal¡Æ ¿raddh¡Æ t¡meva vidadh¡myaham Verse 21 

™…& ™…& yaÅ yaÅ — whoever; ¶…HÚ& bhaktaÅ — the devotee; ™……®…¬ ™……®…¬ y¡m y¡m — 
whichever; i…x…÷®…¬ tanum — particular form; ∏…r˘™…… ¿raddhay¡  — with faith; +ÃS…i…÷®…¬ 
arcitum — to worship; <SUÙ i… icchati — he desires; i…∫™… i…∫™… tasya  tasya — for each 
one of them; i……®…¬ B¥… ∏…r˘…®…¬ t¡m eva ¿raddh¡m — indeed that same ¿raddh¡ ; +S…ôÙ…®…¬ 
acal¡m — unshakeable;  ¥…n˘v…… ®… +Ω˛®…¬ vidadh¡mi aham  — I make 

Whoever be the devotee and in whichever form (of a devat¡) he wishes 
to worship with faith, indeed that same faith, I make firm for him.  

YaÅ  yaÅ bhaktaÅ – whoever be the devotee, whether he be an ¡rta , a devotee in 
distress, or an arth¡rth¢, someone who wants help for his accomplishments, y¡Æ y¡Æ 
tanum – whichever particular form, ¿raddhay¡  arcitum icchati – he desires to worship 
with faith, I make that faith unshakeable — so says Bhagav¡n. Bhakta  here is a person 
whose primary concern is fulfilling his desires; but because he has ¿raddh¡ , he is a 
devotee rather than a simple k¡m¢. This restricts the meaning of bhakta to an ¡rta and 
an arth¡rth¢. He will invoke the Lord in a particular form, tanu , according to his 
¿raddh¡; but because he does not see that V¡sudeva is everything, he propitiates a 
particular aspect of the Lord and performs a specific ritual invoking that form of devat¡.  

With ¿raddh¡  he desires to worship, or to praise a particular form of devat¡ . 
According to his understanding he may insist that this is the only form of the Lord or he 
may accommodate other forms of worship. 
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THE LORD HIMSELF ESTABLISHES A DEVOTEE'S áRADDHË 

The Lord says ‘tasya acal¡m ¿raddh¡Æ vidadh¡mi aham. The important thing 
here is ¿raddh¡ . Earlier K¤À¸a  had said that, the one who has ¿raddh¡ gains knowledge 
of the identity of the individual and Ì¿vara — ¿raddh¡v¡n  labhate jµ¡nam.1 In this 
verse he says whatever ¿raddh¡ he now has, that, I make it firm, unshakeable, for him 
— tasya acal¡m ¿raddh¡Æ  vidadh¡mi aham. For the one whose ¿raddh¡ manifests 
as a worship of a particular devat¡ for a particular result, I make his ¿raddh¡  firm. 
How? By giving the results. Suppose someone performs a particular ritual and he does 
not get the promised result, then his ¿raddh¡ will quickly disappear. I make sure that it 
does not by giving the results. They are doing karmas for which results are to be given. 
That result I give. Even though they are worshipping only a fraction of me, even though 
they don't worship me totally, still I make firm whatever ¿raddh¡ they have. I am 
available in the particular form of devat¡ that they invoke. No devat¡ is separate from 
Me but I am more than these devat¡s. The difficulty is that these devotees think that this 
particular devat¡ is Ì¿vara. But I do not disturb that at all. I give them results only 
according to their ¿raddh¡. If I were to interfere and tell them, ‘I am you,’ it would not 
help because they are not ready for it. Even if the Lord appears before such people, they 
will ask for a promotion. They already have a certain firmness in their ¿raddh¡ . I make 
it more firm by giving the result. This he tells in the next verse. 

∫… i…™…… ∏…r˘™…… ™…÷HÚ∫i…∫™……Æ˙…v…x…®…“Ω˛i…‰* 
ôÙ¶…i…‰ S… i…i…& EÚ…®……x…¬ ®…™…Ë¥…  ¥… Ω˛i……x…¬  Ω˛ i……x…¬** 22 ** 
sa tay¡ ¿raddhay¡ yuktastasy¡r¡dhanam¢hate 
labhate ca tataÅ k¡m¡n mayaiva vihit¡n hi t¡n Verse 22 

There are two different ways of reading the second line of this verse as given 
below. 

1. ®…™…… B¥…  ¥… Ω˛i……x…¬  Ω˛ i……x…¬ EÚ…®……x…¬ ôÙ¶…i…‰* 
may¡ eva vihit¡n hi t¡n k¡m¡n labhate 

2. ®…™…… B¥…  ¥… Ω˛i……x…¬  Ω˛i……x…¬ EÚ…®……x…¬ ôÙ¶…i…‰* 
may¡ eva vihit¡n hit¡n k¡m¡n labhate 

∫…& saÅ  — he; i…™…… ∏…r˘™…… tay¡ ¿raddhay¡ — with that faith; ™…÷HÚ& yuktaÅ — being 
endowed; i…∫™… tasya  — of that (form of devat¡); +…Æ˙…v…x…®…¬ ¡r¡dhanam — worship; <«Ω˛i…‰ 
¢hate — he engages in; S… ca  — and; i…i…& tataÅ  — from that (worshipped devat¡);  
(1) ®…™…… B¥… may¡ eva — by Me alone;  ¥… Ω˛i……x…¬ vihit¡n — ordained;  Ω˛ hi — 

                                                                 
1 G¢t¡ – 4-39 
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because/definitely; i……x…¬ EÚ…®……x…¬ t¡n k¡m¡n — those objects; ôÙ¶…i…‰ labhate — he gains; 
(2) ®…™…… B¥… may¡ eva — by Me alone;  ¥… Ω˛i……x…¬ vihit¡n — ordained;  Ω˛i……x…¬ EÚ…®……x…¬ hit¡n 

k¡m¡n — those desired objects; ôÙ¶…i…‰ labhate — he gains 

Here in the second reading, hit¡n k¡m¡n  will mean very desirable objects. 

1.  He who, endowed with that faith, engages in worship of that 
(devat¡ ), gains from that (devat¡  he has worship ped) those objects of 
desire that are definitely ordained by me alone.  

2.  He who, endowed with that faith, engages in worship of that 
(devat¡ ), gains from that (devat¡  he has worshipped) the very 
desirable objects of desire that are ordained by Me.  

A DEVOTEE WORSHIPS WITH áRADDHË  

SaÅ  yuktaÅ  tay¡ ¿raddhay¡  — this is a person endowed with ¿raddh¡ in the 
Veda which promises a particular result for a given ritual. A given means is capable of 
producing a given result and the connection between them is permanent. This is the 
order, the law of karma which is Ì¿vara. How do we know these various means and 
ends are connected? When you perform a ritual, what is its connection to a son, or the 
rains, etc.? This connection is revealed in the ¿¡stra  which is given by Ì¿vara . áraddh¡ 
means the acceptance of that connection. ‘If I do this, this will happen. Therefore, I do 
this.’ This is the ¿raddh¡  of the person spoken of here. Then he engages in worship of 
that form of devat¡ with this ¿raddh¡ — tasya ¡r¡dhanam ¢hate. 

HE GETS THE RESULTS FROM ÌáVARA 

Labhate ca  tataÅ k¡m¡n — from that devat¡ he gains those objects of his desire. 
K¡ma can mean both the desire and the object of desire. Here it means the desired 
objects. TataÅ, from that, means from the devat¡  whom he has worshipped. And K¤À¸a 
says here that the devat¡ this person has worshipped is nothing but himself.  

The Lord says ‘may¡ eva  vihit¡n hi t¡n — by Me alone the results of their 
worship are ordained.’ People perform rituals or offer prayers with ¿raddh¡  and obtain 
the results. These results are determined by Me, the Lord, but they think they come from 
the devat¡  that they worshipped. They don't recognise Ì¿vara , but it doesn't matter. The 
prayer has given the result, and therefore, the ¿raddh¡ becomes more firm. Next time 
the prayer will be better in order to get a better result until there is a maturity in the 
understanding.  

The first reading is: t¡n vihit¡n k¡m¡n  labhate hi — they gain those ends 
because they are ordained by Me. Here hi means ‘because.’ It is all arranged by 
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Parame¿vara, who is omniscient and therefore, knows that this karma has precisely this 
result. Everything that is done is taken into account; so, we sometimes see different 
results for the apparently same action. Two people may perform a ritual, putra-k¡meÀ¶i, 
for the gain of a son. One has a beautiful son who is very bright and healthy. The other 
has a son born with poor eyesight. This means that in the performance of the ritual by the 
second person, there was some problem. He did get a son, but there was some omission 
or commission in the ritual and the results have to be given only according to the karma 
performed. Both of them did the same ritual but one did it better than the other; so, he 
gets a better result. Who is to decide all this? áa´kara says here that the one who is 
omniscient, the Lord, gives the result. 

Hi can also mean definitely. A given means produces a given result and there are 
degrees of results because there are variations both in how the ritual is performed and the 
person's knowledge of what he is doing. How much one understands when performing a 
ritual also determines the nature of the result. All these conditions, including his attitude 
when giving the gifts affect the result. If he had a sense of loss, that affects the result 
because one is supposed to give with a full heart, with the feeling that he could not have 
given more. A person's ¿raddh¡, his knowledge, and the mode of performance are all in 
different degrees, and these determine the result. So, each one gets exactly what he must. 
Here hi has the meaning of definitely, necessarily. These are the meanings if we read the 
words as follows — vihit¡n hi t¡n . Here the words hi and t¡n have been read 
separately as two words instead of hit¡n as one word.  

In the second reading it is read together as one word — hit¡n. In that case the 
statement would be may¡ eva vihit¡n hit¡n k¡m¡n labhate. Here these results are 
desirable ends, ends, k¡mas, that are hita , good for you — hit¡n  k¡m¡n. áa´kara 
cautions here that they are not totally desirable because k¡ma is never really desirable, 
hita. Desires and desired objects which are other than ourselves, are not what is good for 
us. They cause pain when they are unfulfilled and even when they are fulfilled, they 
ultimately come to an end and cause grief. They have limitations; so, they are not hita , 
the most desirable. K¤À¸a  elaborates this in the next verse.  

+xi…¥…k…÷ °Úô∆Ù i…‰π……∆ i…ë˘¥…i™…±{…®…‰v…∫……®…¬* 
n‰̆¥……x…¬ n‰˘¥…™…V……‰ ™……Œxi… ®…ë˘HÚ… ™……Œxi… ®……®… {…** 23 ** 
antavattu phalaÆ teÀ¡Æ tadbhavatyalpamedhas¡m 
dev¡n devayajo y¡nti madbhakt¡ y¡nti m¡mapi Verse 23 

i…÷ tu — but; +±{…®…‰v…∫……®…¬ i…‰π……®…¬ alpamedhas¡m teÀ¡m — of those who have limited 
discrimination; i…i…¬ °ÚôÙ®…¬ tat phalam — that result; +xi…¥…i…¬ antavat — finite (having an 
end); ¶…¥… i… bhavati — is; n‰˘¥…-™…V…& deva -yajaÅ  — those who worship the gods; n‰˘¥……x…¬ 
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dev¡n — the gods; ™……Œxi… y¡nti — go to; ®…ë˘HÚ…& mad-bhakt¡Å  — those who worship 
Me; + {… api — indeed; ®……®…¬ ™……Œxi… m¡m y¡nti — reach Me 

But for those who have limited discrimination, that result is finite. Those 
who worship the gods go to the gods; those who worship Me go to Me 
indeed. 

FOR THOSE OF LIMITED DISCRIMINATION, THE RESULT IS LIMITED  

TeÀ¡m alpa -medhas¡m — alpa  means a little, medhas means capacity to think; 
so, alpa -medhas is one who has a limited capacity to think, to inquire. Because they 
engage in such limited pursuits they are alpa-medhasaÅ . Here it specifically means the 
one who has limited viveka. They do have some viveka because they are devotees. They 
have dharma-adharma-viveka and they recognise Ì¿vara  in some form. But this is a 
limited viveka. For those of alpa-medhas… 

Tad  phalam antavad bhavati — the result (of all the karmas they do) is 
antavat. Antavat means that which has an end. In terms of time there is an end. Being a 
result it will definitely perish. In terms of place, it is finite. Any result that takes you to 
another place is limited because in going to one place another is missed. If a person goes 
to heaven, he doesn't go to other lokas such as brahma -loka . Even in heaven, he will 
occupy a given position and enjoy only the benefits of that position; so, there is a 
limitation in terms of what is enjoyed. Some things are available for enjoyment, some 
are not. The degree of pleasure he will experience is again limited because of the 
limitation of the body he gets. And whatever be his enjoyment, it is only for a finite 
length of time. So, in every respect the result is antavat, limited. For these people of 
limited discrimination, the result of worship is only finite; it has an end. 

Dev¡n  deva-yajaÅ  y¡nti. Because they worship various devat¡s or perform 
rituals invoking various deities, they are called deva-yajaÅ . As a result of such worship 
they go only to those devas, dev¡n y¡nti. They go to the world where the particular 
deity resides and become devat¡s, denizens of the heavens etc. If one worships Indra  he 
goes to indra -loka  and becomes another deva in that world. But that deva is still a j¢va. 

Heaven is definitely a limited end. And this is the maximum one can get from 
karma. There they may find themselves employees in the palaces of the devas. But the 
devas themselves look up to Indra who looks up to B¤haspati who is his guru. These 
are all places, positions, and are therefore, up¡dhis. Therefore, those who experience 
them are mere j¢vas. They have better powers, better sense perception, and a better 
capacity to enjoy; but it is all only for a given length of time. Later K¤À¸a is going to say 
that when the pu¸ya  that got them there is exhausted, they will leave that particular loka  
and enter another — kÀ¢¸e pu¸ye martya -lokaÆ vi¿anti. 
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THOSE WHO SEEK ÌáVARA DIRECTLY GAIN HIM  

Mad-bhakt¡Å  m¡m apiyanti — whereas those who seek Me directly come to 
Me; they become Me. If they want to know what is Parame¿vara, what is this ¡tm¡, 
they become Me because Parame¿vara  is ¡tm¡. What was said before is confirmed 
here. They become mah¡tm¡s, who know that all this is V¡sudeva , v¡sudevaÅ sarvam. 
There is only one ¡tm¡ , which is Me and that they come to recognise as themselves. 
Thus they come to Me alone. 

BOTH MAKE EFFORT; THE RESULT IS VASTLY DIFFERENT 

áa´kara  points out here that even though the effort is the same, there is a great 
disparity in the result. Those who pursue the devat¡s make effort but they do not seek 
Me for a result that has no end. Rituals are fraught with effort, physical, k¡ya -karma ; 
oral, v¡cika-karma; and mental, m¡nasa-karma. One has to gather the materials and 
then take great care to perform the ritual properly. Then he has to distribute wealth. 
Appropriate mantras are to be chanted and they must also be done properly. Meditation 
upon the deity is prescribed and this also is not easy. 

In the seeking of Parame¿vara also there is effort. You have to dedicate yourself 
to the pursuit of this knowledge and deny yourself certain pleasures that you might have 
otherwise enjoyed. Then there is the study of language, and in earlier times, the study of 
logic. Today we assume that you all have some logic from your general education 
because for Ved¡nta, you require a certain intellectual discipline. Previously it was 
acquired by the study of logic and grammar. In fact jus t the study of Sanskrit grammar 
develops the capacity to think properly. All this requires effort. The study of logic, 
especially, is most tortuous. It requires a lot of effort. You have to keep track of 
everything that was said and learn its jargon. The w hole language changes. To say a pot 
is filled with water they will say the object that is conditioned by the word called pot is 
filled with the thing which is conditioned by the word water. And filled is neither less 
nor more. By the time he completes the statement, it will be in the form of two 
paragraphs. This is Indian logic. It is very thorough.  

For a ritual you make a lot of effort and to conduct this inquiry you make a lot of 
effort. But for the first, you get a limited result and for the other, the result is limitless; 
the very seeker is resolved. What kind of a bargain is this? There is no bargain at all. 
And for the vivek¢, there is no choice either. Only for the avivek¢ does there seem to be 
some choice.  

EVEN THE EFFORT IS DISPARATE  

The effort, however, is not really equal. Paramatm¡ is not separate from ¡tm¡ , 
the seeker; it is already accomplished. It is oneself alone. And yet, without viveka , a 
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person abandons it and pursues something else. He has nectar in his hand and he gives it 
up and extends his hand for some gruel. Ëtm¡ is already available without any effort. He 
has only to claim it, nothing else. Only one effort is involved here, knowledge. But if he 
does not discern this, he has a lot of things to do.  

If he has vair¡gya, a clarity about what produces what, and if he loves knowledge, 
all he has to do is only to inquire. What effort is there in that? And yet when he 
undertakes this pursuit, the whole society will sympathise with him, thinking that he is 
making a great sacrifice and wondering what is wrong with him. But he doesn't feel he 
has sacrificed anything. He has a commitment to the pursuit of knowledge; and so, there 
is no real giving up and no effort. 

For a person with such a commitment this concept of giving up is all nonsense. 
When t he fruit is ripe it detaches itself from the tree; it does not give up anything. It falls 
off the tree because otherwise it would hang and rot. It has to fall so that another tree will 
come out of it. Giving up is only from the standpoint of a person who has some 
difficulties, not for the person who has maturity. For him there is no giving up; there is 
simply growing out of. 

Others consider that he has made a foolhardy step. But if he is a vivek¢ , he will 
understand them. They have their own value system. If they ask him what he will do for 
his next meal, he will say, ‘When I am hungry I will think about it.’ The future is not a 
problem for him. For such a person there is no effort at all in this pursuit. 

The whole pursuit being in the form of inquiry, all he requires is his mind. For 
rituals, a lot of ingredients are required but for knowledge, only the mind. And there is 
no sense of effort in the inquiry because all along he is discovering something. And that 
is all he wants. All along it is beneficial, not just at the end. It is one continuous pleasant 
affair. From the beginning it is an end in itself and therefore, it is entirely different from 
any other pursuit. 

So, in fact, there is no equality of effort. And in terms of the result they are 
definitely different. One is saÆs¡ra; the other is mokÀa. They are opposites. But still 
people do not come directly to Bhagav¡n , so, he shows him sympathy here in this verse. 

Those who seek Me directly attain Me while those who look upon artha and 
k¡ma pursuits invoke various deities and gain only the limited results they seek. K¤À¸a 
has already explained the meaning of the word m¡m, Me, here as the one who is the self 
of everything, the one the jµ¡n¢  knows as himself. He says that these people recognise 
his essential form and therefore, are non-separate from him, the Lord. The whole 
presentation here is from the standpoint of param¡tm¡. Either Vy¡sa introduces K¤À¸a 
here as Ì¿vara or K¤À¸a introduces himself as Ì¿vara . Whether K¤À¸a was a historical 
figure or an avat¡ra  or not, does not matter. 
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In this verse he is introduced very clearly. 

+¥™…H∆Ú ¥™… HÚ®……{…z…∆ ®…x™…xi…‰ ®……®…§…÷r˘™…&* 
{…Æ∆˙ ¶……¥…®…V……x…xi……‰ ®…®……¥™…™…®…x…÷k…®…®…¬** 24 ** 
avyaktaÆ vyaktim¡pannaÆ manyante m¡mabuddhayaÅ 
paraÆ bh¡vamaj¡nanto mam¡vyayamanuttamam Verse 24 

+§…÷r˘™…& abuddhayaÅ — those who lack discrimination; +¥™…™…®…¬ avyayam  — 
changeless; +x…÷k…®…®…¬ anuttamam — beyond which there is nothing greater; ®…®… {…Æ˙®…¬ 
¶……¥…®…¬ mama  param bh¡vam — My limitless nature (as ¡tm¡); +V……x…xi…& aj¡nantaÅ — 
not knowing; ®……®…¬ +¥™…HÚ®…¬ m¡m avyaktam — Me who is not manifest (to any means of 
knowledge); ¥™… HÚ®…¬ +…{…z…®…¬ vyaktim ¡pannam — endowed with a particular manifest 
form; ®…x™…xi…‰ manyante — consider  

Those who lack discrimination, not knowing My limitless, changeless 
nature beyond which there is nothing greater, look upon Me who is 
formless as one endowed with a manifest form. 

LACK OF DISCRIMINATION DENIES RECOGNITION OF ÌáVARA 

AbuddhayaÅ means those who have insufficient viveka . The negative particle ‘a ’ 
here means inadequacy as used often in an expression such as, ‘I have no money.’ 
Everyone has intellect, buddhi, but if they lack viveka , they are called abuddhis , people 
of limited discrimination. In the context here they are devotees but because they are 
abuddhis , lacking in discrimination, they look upon Me as ViÀ¸u in this particular form 
of K¤À¸a. 

AvyaktaÆ m¡Æ vyaktim ¡pannaÆ manyante — they look upon Me who is 
avyakta  as vyakta . Avyakta  has two meanings. áa´kara takes it here as aprak¡¿a, not 
known (as an object). It is not accessible to any means of knowledge we have and 
therefore, is not known directly. 

The other meaning of avyakta is unmanifest. Because they lack discrimination 
they look upon Me as now endowed with a particular manifest form — manyante 
vyaktim  ¡pannam. I am considered to be Lord ViÀ¸u who was in heaven, Vaiku¸¶ha, 
and has now come here as K¤À¸a.  

ÌáVARA'S REAL NATURE IS NOT KNOWN 

Why do they consider Me as vyaktim ¡pannam when I am avyakta? Because 
they do not know My limitless nature — mama paraÆ bh¡vam aj¡nantaÅ. They do 
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not know My limitless nature, the nature of param¡tm¡ . So, it looks as though what is 
avyakta  has become vyakta. 

The word vyakta  can be looked at in another way. The nature of param¡tm¡ , 
Ì¿vara, is always vyakta , always manifest. It is always available, nitya-aparokÀa, for 
the following reasons. Any experience is imbued with the very nature of ¡tm¡. 
Whatever the experience, there is the presence of consciousness, the nature of ¡tm¡. A 
given experience is of an object which was previously away from you and has now come 
into the range of your experience. Since it was not there before, it will not be there in the 
same form the next minute. The object can also be a thought form without a 
corresponding external object. Whatever be the object, in the experience of every object, 
one thing is invariable — experience. The object is a qualifying factor to experience. 
Without a particular object there is pure experience.  

Just as through all the beads of a necklace runs one thread, similarly in all forms of 
experience, what is always present is consciousness, the svar£pa  of ¡tm¡. Is it away 
from you? i.e., is it parokÀa ? Is it perceived by you as an object, pratyakÀa ? If it is, it 
was not perceived previously and therefore, later it won't be perceived. This contradicts 
our experience of ourselves. Ëtm¡, is not an object of perception, much less an object of 
inference. All inference is because of the presence of ¡tm¡ . Therefore, ¡tm¡ , is neither 
something remote that is inferred, parokÀa, nor an object of perceptual experience, 
pratyakÀa . That is why it is called aparokÀa. It is immediately known yet not perceived 
or inferred.  

AN ORIENTATION CAN PERSIST AFTER KNOWLEDGE 

One who knows this contemplates upon the knowledge constantly recalling Me, 
Parame¿vara, to his mind. This recollection is always preceded by listening to the 
¿¡stra — ¿rava¸a . Unless you have already collected an experience you cannot 
recollect it. Parame¿vara  is understood through the ¿¡stra . But even after exposure to 
the ¿¡stra  and analysis of it, one can still have the orientation that he is the body. This is 
called deha-¡tma -buddhi. 

There is a difference between an orientation and a confusion. A simple confusion 
requires clarification only once. Suppose you use the wrong key to unlock a door. You 
immediately understand the confusion because the door does not open. Therefore, you 
choose the right key and confusion is resolved. There is no further problem. But suppose 
a door gets sealed off and a wall is erected behind it. Even though you know there is no 
longer a functional door there, out of habit you will try to open it for some time. Then 
you remember yourself. This is an orientation.  

For me this problem is very visible. When I travel by car, I always sit in the 
passenger seat. In India, I know the cars have right hand drive and that I am supposed to 
go to the left door, not to the right door. But when I go to India after being in America 
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for some time, I go only to the right door. Why? There is no confusion. I know what is 
left and right. I know in America it is left hand drive and in India right hand drive. But 
still I commit a mistake because there is an orientation.  

When there is such an orientation you have to remember. It does not go away just 
because you have resolved the confusion. Nor does it go by a single recollection of what 
you know. The notion that ¡tm¡ is the body and the body is ¡tm¡, is what we call 
deha-¡tma-buddhi. This confusion is resolved by the ¿¡stra. Once it is resolved you 
should not have any problem. But we see that the problem continues. Either the ¿¡stra is 
not properly understood or the problem continues because of orientation. Even in one 
life so many years have been invested in this notion. How are you going to remove it just 
because somebody said ‘tat tvam asi?’ The orientation has to go. 

HOW DOES ONE CORRECT THE ORIENTATION? 

To help remove this orientation we need the exposure to the teaching, direct and 
indirect. Then there is what we call brahma-abhy¡sa  which consists of dwelling upon 
that – tat-cintanam, talking about it – tat-kathanam, mutual discussion among seekers, 
– anyonyaÆ  tat prabodhanam. Contemplation is also included. Living with the 
knowledge in this way for a length of time is remembering — smara¸am. And it is 
absolutely necessary. 

This is to be done as long as necessary. áa´kara says elsewhere, satataÆ 
smarati nitya¿aÅ. Nitya¿aÅ means always and so does satata . Why does he use two 
words with the same meaning? Satata has the sense of without any interval — 
remembering Ì¿vara constantly. Remembering here is spending one's time in 
contemplation, in dwelling on the truth of Ì¿vara  as revealed by the words of the ¿¡stra . 
The word nitya¿aÅ also means ‘always,’ but it has the sense of a length of time. You can 
dwell constantly for one day, two days, one week or one year. So, constantly, for how 
long is this to be done? For this Bhagav¡n says, ‘nitya¿aÅ — for a long time.’ The affix 
¿as on nitya  gives the meaning of abundance. Nitya means always and adding ¿as to it 
extends it. It is not a one or two days or a three year affair. It is to be done as long as one 
is alive.  

But it is not an unpleasant task. It is a very pleasant affair. Constantly 
remembering the fact that aham is Parame¿vara is something that one loves. It is the 
highest form of joy because you cannot be better than that. It is not simple self -
hypnotism. It is a knowledge born of ¿¡stra and again and again we dwell upon that. 
Somehow the mind will pose the question, ‘How can I be Parame¿vara ?’ It may argue, 
‘How can you be Parame¿vara in spite of a backache.’ You now have a contemplative 
theme. This is how the contemplation continues. Anything that opposes the vision has to 
be met with. How long should this go on? áa´kara says — as long as one is alive. In the 
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beginning perhaps it is something that has to be done consciously. Then later it becomes 
very natural. There is really nothing for you to think about. 

If the fact, ‘ahaÆ parame¿varaÅ’ is very clear to you, then, there is no problem. 
Your mind does not pose any objections. Neither a mental condition nor a condition of 
the physical body is taken to be the nature of ¡tm¡. Things are viewed as they are. In 
this case one does not need to do anything.  

But when someone requires smara¸a , for how long should it be done? As long as 
it has got to be done, it is done. ‘The one who constantly dwells upon Me through 
listening, answering objections, contemplation and even satsa´ga , as long as he is alive, 
for him I am sulabha, easily gained,’ says the Lord.  

THE GAIN OF PARAMEáVARA IS EASY — SULABHA 

There are a number of reasons why Ì¿vara  is easily gained. Any accomplishment 
requires some effort, even wearing your clothes. Suppose you have a shirt that is a little 
tight. When you are in a great hurry, you would rather not wear it because it takes a half 
a minute extra to put it on. You want to avoid that extra time and effort. 

Now suppose you need some money. You have to put in effort. If you want power, 
you have to put in effort. If you want pleasure, it takes some effort on your part. To 
create a pleasurable situation you have to manipulate a lot of things. Only then can you 
relax and enjoy. And if you want to go to heaven, a lot of effort is involved. A lot of 
things have to be avoided; a lot of things have to be done. 

But the gain of Brahman is ‘sulabha,’ says the Lord. While going to brahma -
loka requires the maximum amount of effort, gaining Brahman  is no effort. If it is 
argued that always dwelling upon Brahman is an effort. It is not. Because there is no 
effort in dwelling upon what you love. Everybody loves to stand before the mirror. Even 
an old man who has cataracts in his eyes and does not see well at all, still stands before 
the mirror and tries to look at himself. Why? — because of love for ¡tm¡. So, here, it is  
not an effort, because, love is not an effort. It is very natural. For a mumukÀu, dwelling 
upon Parame¿vara is a matter of love.  

And it is very natural because, ¡tm¡ is of the nature of absolute love. Any form of 
love extended towards any object is, after all, for my own sake. That object makes me 
pleased and therefore, becomes an object of my love. What I really love is my pleased 
self, ¡tm¡ . And since ¡tm¡, is Parame¿vara, whose nature is ¡nanda, there is nothing 
more to be desired. Being absolute fullness, ¡tm¡ , becomes the object of absolute love. 
So, dwelling upon it becomes a joyous thing. Because it is the most desirable, dwelling 
upon it is not a painful affair. It is a love affair; it is what you love the utmost.  

And nothing new is produced either, because, ¡tm¡ is already existent as 
Parame¿vara. The result is not born of effort; it is born purely of recognition. There is 
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no effort involved; nothing new is added; nothing old is removed. The accomplishment 
is of an already accomplished fact. Therefore, it is sulabha, easily gained. 

Then you may argue that the removal of ignorance is an effort. In fact, you only 
recognise and in the recognition, ignorance gets removed. You do not do any action. It is 
purely an activity of the pram¡¸a. Therefore, it is sulabha. The one who dwells upon 
Me is endowed with a mind, which is tranquil, contented, and under control, in the sense 
that it does not have any problem with reference to reflection on Parame¿vara .  

Whenever the mind is free, it goes towards Bhagav¡n, like a person in love with 
someone. The mind very naturally goes towards the object of love. It does not require an 
appointment. Similarly here, the mind of a mumukÀu, a jijµ¡su, will naturally go 
towards param¡tm¡, the vastu . He has understood the natur e of param¡tm¡  as 
something that is not different than himself. So where else will the mind go?  

Until that takes place, he continues to do ¿rava¸a. Will is used in the beginning 
and later the very subject matter takes over. Afterwards he doesn't require any will at all. 
It is something like going to a kumbha-mela . You don't require a road map. All you 
have to do is get into a crowd that is going. Soon the momentum of the crowd is so great 
that even if you want to go back, you cannot. It becomes like a moving ramp. People 
from behind push you and you keep moving. You are in the stream. You keep moving 
and you find yourself right in front of Ga´g¡! 

This is exactly what happens here. A certain will is required until you get into this 
stream of thinking of understanding. Once a certain clarity is there, there is no effort at 
all. 

In the previous verse, K¤À¸a said that these people who lack discrimination, not 
knowing my real nature, look upon Me as someone who has a form. They think I am 
someone remote from them who has assumed a body and come here from another place. 
In fact, I am the whole world and I am the ¡tm¡ of everyone. This is My real nature — 
changeless and beyond which there is nothing greater. Not knowing Me in this way, they 
regard Me as having a given form. 

áa´kara  asks, what is the reason for this ignorance? Why do they worship other 
devat¡s and pursue smaller ends? Why do people not directly seek the Lord? K¤À¸a 
points this out in the next verse. 

x……Ω∆˛ |…EÚ…∂…& ∫…¥…«∫™… ™……‰M…®……™……∫…®……¥…fii…&* 
®…⁄f¯…‰%™…∆ x…… ¶…V……x…… i… ôÙ…‰EÚ…‰ ®……®…V…®…¥™…™…®…¬** 25 ** 
n¡haÆ prak¡¿aÅ sarvasya yogam¡y¡sam¡v¤taÅ 
m£·ho'yaÆ n¡bhij¡n¡ti loko m¡majamavyayam Verse 25 
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™……‰M…-®……™……-∫…®……¥…fii…& yoga-m¡y¡-sam¡v¤taÅ  — completely covered by yogam¡y¡; ∫…¥…«∫™… 
sarvasya — for everyone; x… +Ω˛®…¬ |…EÚ…∂…& na aham prak¡¿aÅ — I am not recognised, 
known; +™…®…¬ ôÙ…‰EÚ& ayam  lokaÅ — this person/world; ®…⁄f¯& m£·haÅ — being deluded; 
+V…®…¬ ajam — one who is unborn; +¥™…™…®…¬ avyayam  — one who is changeless; ®……®…¬ 
m¡m — Me; x… + ¶…V……x…… i… na abhijn¡ti — does not know 

1.  I am not recognised by everyone. A person, completely covered by 
yoga -m¡y¡ (m¡y¡ united with the three gu¸as) is deluded and does 
not know Me properly as the one who is unborn and changeless. 

2.  Alternate Reading: I, completely covered by m¡y¡, united with the 
three gu¸as, am not recognised by everyone. A person is deluded and 
does not know Me properly as the one who is unborn and changeless. 

COVERED BY MËYË, NOT EVERYONE RECOGNISES BHAGAV ËN 

Na ahaÆ prak¡¿aÅ sarvasya  — I am not known to all people. Na ahaÆ 
prak¡¿aÅ means I do not come to light. Even the people who see Me now, see only this 
boy from Brind¡van . They do not recognise Me, Ì¿vara , at all. The Lord says, ‘I cannot 
be known by all people.’ And, áa´kara  adds here, that the Lord can be seen only by 
certain bhaktas, certain seekers. This means Ì¿vara comes to light only for those who 
seek him and are qualified to recognise him, not to everyone. Why? 

People are covered by m¡y¡  — lokaÅ yoga -m¡y¡-sam¡v¤taÅ. Yoga , áa´kara 
says, means the connection or tying together of the three gu¸as. That is m¡y¡ . By that 
m¡y¡ , united to the three gu¸as, they are covered. Previously it was said that people are 
deluded by the three gu¸as — tribhiÅ gu¸a-mayaiÅ bh¡vaiÅ ebhiÅ sarvam idaÆ 
jagat mohitam.1 As we saw, it is the product of the gu¸as that delude. Sattva accounts 
for happiness, rajas for sorrow, and tamas for dullness. By these, people are covered. 
Ëv¤ta means ‘covered’ and sam¡v¤ta  means ‘totally covered.’ By this yoga-m¡y¡  — 
the three gu¸as and their products — people are totally covered.  

WHAT IS COVERED?  

The question is, what is covered? Suppose consciousness, ¡tm¡, is covered, then, 
you would not be able to know anything; there would be no world — that is, there will 
be jagad¡ndhya-prasa ´ga.2 You must know this expression. It is one that is used often 
in the ¿¡stra . How would there be no world? If the eyes are obstructed I cannot see; if 
the ears or any of the five sense organs are obstructed, they cannot perceive. Similarly, 

                                                                 
1 G¢t¡ – 7-13 

2 The possibility of the world being absent for a person. 
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suppose consciousness is really obstructed by this yoga -m¡y¡ , then, you will not 
perceive anything. The mind will not be able to observe the world — there would be 
jagad¡ndhya-prasa´ga. Jagad¡ndhya means being blind to the world. This is contrary 
to our experience. We do experience the world. And consciousness is not covered by 
anything. That is why we are able to see, to hear, to think, even to say ‘I am a saÆs¡r¢ 
and therefore, a mumukÀu.’ All this is possible because consciousness is never covered.  

Then what is covered? The verse says, ‘lokaÅ.’ Loka is defined as that by which 
something is known, experienced — lokyate anena iti. If that is so, is it the 
unconditioned consciousness, ¡tma-caitanya, or is it the consciousness, conditioned as a 
knower, pram¡t¤-caitanya, that is indicated by the word loka? Consciousness is never 
covered. We have seen that. Therefore, loka  here means the knower, pram¡t¤-caitanya , 
the one who recognises an object. It is only from his standpoint that there is covering,  

What is covered for him  is the nature of ¡tm¡ . It is not understood. All 
understanding is for the knower. Therefore, it is from his standpoint that we say the 
nature of ¡tm¡ is covered by m¡y¡, by ignorance.  

It is mistaken for a doer, an enjoyer, and therefore, someone subject to birth and 
death etc. The whole thing is an error on the part of the knower who is consciousness 
essentially. That very consciousness obtaining as the knower is covered by ignorance.  

DELUDED, THE PERSON DOES NOT RECOGNISE ME 

M£·haÅ  na  abhij¡n¡ti m¡m — being deluded the person does nor recognise Me. 
Naturally when the mind is totally covered by m¡y¡, a person is deluded and does not 
recognise Me. The external world, the physical body, and so on, are not deluded, nor is 
consciousness, ¡tm¡ . There is only one thing in this world that can be deluded — the 
mind, antaÅ-kara¸a . All delusion resides there. Loka , the consciousness conditioned by 
the mind, called the knower, does not know Me. That knower alone is deluded. Nothing 
else. Therefore, he does not know Me, m¡Æ na abhij¡n¡ti. 

Abhij¡n¡ti is a very good word here. J¡n¡ti means ‘he knows;’ abhij¡n¡ti 
means ‘he knows properly.’ Na  abhij¡n¡ti means ‘he does not know properly.’ All 
devotees know Ì¿vara in some form other than themselves; as another individual located 
somewhere in the world — as parokÀa. The Lord says, ‘The whole world is Me but a 
devotee looks upon it as something different from Me. Even though I am his very ¡tm¡, 
he does not recognise that. On the contrary, all that he recognises about Me, I am not.’ 
Only one thing is there — Brahman; no history, no biography, no problems, only 
satyaÆ jµ¡nam anantaÆ brahma  — it was like that before, it is like that now and it 
will always be like that. But that he does not know. And not knowing Me like this, he 
also does not know himself. He knows only what he is not. After saying, ‘I am,’ he will 
relate an elaborate history and will add psychology to it by bringing in the subconscious 
or the unconscious. Therefore, he has a variety of histories. And they are all va lid, 
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because he does not know Me — m¡Æ na abhij¡n¡ti. He knows Me, but only well 
enough to commit a mistake about Me.’  

Even to mistake something you must have some knowledge of it. You must see the 
rope; only then can you mistake it for a snake. Similarly ¡tm¡ has to be known in some 
way before you can commit any mistake about it. And it is always available for one to 
commit a mistake. Ëtm¡ is always self-evident, nitya-aparokÀa . Evident enough for the 
buddhi to commit a mistake uniformly. 

Then we keep compounding it. Through experiences, the mistake gets more and 
more complicated. That is what we call living. There is one fundamental error followed 
by a variety of others. These entrench the original mistake. It is buried under all the other 
mistakes you ar e now busy correcting. But it is always there. 

Therefore, no matter how much you keep correcting the secondary mistakes, you 
do not arrive at the right solution. It is like solving an arithmetic problem. You commit a 
mistake in the first step of simple addition, then you commit a mistake in multiplication, 
then in division. Afterwards you correct the mistakes in multiplication and division. But 
you do not think you can commit a mistake in addition because it is such a simple thing. 
Therefore, you get the wrong answer. The same is true with saÆs¡ra. The original 
mistake is not corrected. Before continuing the seeking, the first step is to find out, if am 
I a seeker. Do I have to seek? If that is not answered properly and you keep on correcting 
every subsequent step, it is meaningless. 

UNIQUENESS OF IGNORANCE OF ËTMË 

This ignorance of ¡tm¡ is different from ignorance of an object like a pot. There 
are a lot of things in this world, like a pot, which you do not know and are therefore, 
objects of your ignorance. Ëtm¡, however, unlike a pot, is not an object of ignorance — 
or knowledge. It does not have its basis in yoga-m¡y¡  and therefore, like a pot, it cannot 
be an object of yoga-m¡y¡, ignorance. It is self-evident and is the basis of both 
ignorance and knowledge. 

Being covered by yoga-m¡y¡  amounts to this. The knowledge, which has to take 
place in the buddhi is now covered or obstructed by the products of the three gu¸as. 
The obstruction is not for ¡tm¡ ; it is for the mind where the knowledge has to take place. 
Therefore, we say that there is ignorance of ¡tm¡  until the knowledge takes place. In 
other words, it is there until it goes away for good! 

UNIQUENESS OF KNOWLEDGE OF ËTMË 

When we say knowledge is obstructed by yoga -m¡y¡, what do we mean by 
knowledge, jµ¡na? Two meanings are possible. One is pure consciousness — jµapti-
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svar£pa-jµ¡nam. The other is, that by which a given object is known, i.e., the 
instrument of knowledge — jn¡yate anena iti jµ¡nam . This is v¤tti-jµ¡na .  

 Now, consciousness is not obstructed by yoga-m¡y¡. As we have seen, that 
would mean that there would be jagad¡ndhya-prasa´ga. That is, the world would not 
be recognised. Therefore, the only other thing that can be obstructed is v¤tti-jµ¡na, that 
by which something is  known. This knowledge, which removes ignorance and error, 
takes place only where a v¤tti can take place, that is, in the buddhi. There is no other 
place where it can occur. Ëtm¡ has to be understood only by the mind — manas¡  eva 
anudraÀ¶avyaÅ. 

Not understanding the ¿¡stra, people interpret statements like, ‘yato vaco 
nivartante apr¡pya manas¡ saha,’1 to mean, ‘You must transcend the mind, etc.’ What 
is said there is that, along with the mind the words come back having not accomplished 
the ¡tm¡, that is, having not objectified the ¡tm¡ . Ëtm¡  is not available for 
objectification by a v¤tti. You cannot relate to it as you would to an object like a pot or a 
tree.  

You relate to the object of a v¤tti as, ‘This is the object, I am the knower of this 
object.’ Can you relate this way to a v¤tti for which the ‘object’ 2 is ¡tm¡? Can you say, 
‘This is ¡tm¡’ like how you can say, ‘This is pot?’ If you can, then, who are you? This 
knower -known difference, which is always present between the object and the knower 
does not exist with reference to the nature of the knower. Then how do you ever 
recognise it?  

A SPECIAL PRAMËÛA, A SPECIAL VÎTTI — AKHAÛÚA-ËKËRA-VÎTTI  

Any v¤tti leading to knowledge can be produced by only a means of knowledge, a 
pram¡¸a. To generate a v¤tti that will remove self -ignorance, our known means of 
knowledge, perception and inference, will not work because they reveal only objects. 
Only ¿abda-pram¡¸a can create the v¤tti that destroys ignorance of the subject, ¡tm¡. 
Ëtm¡  is not created by the pram¡¸a; it is because of ¡tm¡  that the pram¡¸as can even 
be operated. It is the v¤tti that is created. And the ¿¡stra  is the pram¡¸a  which can 
create this new knowledge, v¤tti-jµ¡na , by a sentence that reveals the truth of the 
knower. This sentence, mah¡-v¡kya , creates the v¤tti that removes the ignorance of the 
nature of the knower. That v¤tti is the akha¸·a-¡k¡ra -v¤tti. 

Akha¸·a -¡k¡ra-v¤tti means that between the object of knowledge and the 
knower there is no difference. What is common between Ì¿vara and the j¢va  is 

                                                                 
1 Taittir¢yopaniÀad – 2.4.1 
2 The word object is put within quotes to indicate that ¡tm¡ can never be an object of our 
perception. 
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limitlessness, akha¸·a . After negating the differences, the ¿¡stra says, ‘tat tvam asi — 
that Ì¿vara is you.’ This creates a v¤tti that brings about the understanding that the 
meaning of the word ‘you’ and the meaning of the word Ì¿vara  are the same. What 
abides as the basis of everything, j¢va and Ì¿vara, is one consciousness. This particular 
recognition, brought about by the v¤tti, takes place in the mind destroying ignorance of 
the fact that ¡tm¡  is akha¸·a, limitless. 

Before that, the knower is covered by yoga -m¡y¡  and therefore, does not 
recognise his limitlessness. When the mind is under the spell of the gu¸as and their 
products, there is no possibility of this v¤tti-jµ¡na , ‘I am Brahman — ahaÆ brahma 
asmi.’ Hence the Lord says, ‘Being covered by yoga -m¡y¡  naturally, people are deluded 
and do not recognise Me — m£·haÅ ayaÆ m¡Æ na abhij¡n¡ti. 

WHAT IS NOT KNOWN? 

Bhagav¡n says, ‘One does not know Me properly…’ Who is that ‘Me’? 

It is  aja, the unborn self. Certain things are not born but they die, like ignorance. It 
cannot have a beginning. If it began, something must have been there before it came into 
existence — something that is opposed to ignorance must have been present before it. 
That can only be knowledge. Where there is no darkness, there is necessarily light. 
Similarly,  where there is no ignorance there is necessarily knowledge. But if knowledge 
was there, how could ignorance come about? Therefore, we understand that ignorance 
has no beginning. Can we also say it has no end? No. Ignorance of ¡tm¡ or anything else 
has no beginning but it ends when you know what it is.  

Ëtm¡ also cannot have a beginning. If it came into existence at a given time, 
someone must have been there to note it. Otherwise how do we know that it was born? If 
someone was there to observe the birth of ¡tm¡ he had to be a conscious being. But that 
is ¡tm¡ . Ëtm¡ cannot simultaneously exist and observe the termination of its own 
non-existence. And when ¡tm¡ does exist, there is no possibility of its having had a 
non-existence and subsequent birth. Therefore, ¡tm¡ has to be aja — unborn.  

Ëtm¡ is thus beginningless, but unlike ignorance, it is endless. It is avyaya , it does 
not change — na vyeti iti avyayam. It has no decline, no destruction. K¤À¸a says, ‘They 
do not know Me as the one who is not born and is never destroyed, the one who is 
eternal.’ 

IS BHAGAV ËN ALSO COVERED BY YOGA-MËY Ë? 

áa´kara  raises a question here. If Bhagav¡n cannot be known properly by all 
beings because he is covered by yoga-m¡y¡ , then, is his nature also not covered to 
himself by yoga-m¡y¡ ? After all, that yoga-m¡y¡ is his m¡y¡ . Without it, he cannot 
function. May be he is also covered by it and he does not know himself! áa´kara refutes 
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this argument. He says that the difference lies in the fact that Ì¿vara is the m¡y¡v¢, the 
one who wields this m¡y¡. And yoga-m¡y¡  is his up¡dhi. All three gu¸as of 
yoga-m¡y¡ are glories for him; they do not bind or obstruct him in any way. 

The ancient Indian m¡y¡v¢, as reported even in áa´kara's  bh¡Àya , is a type of 
magician who creates a spell. His magic is not simply a sleight of hand. He makes you 
see things that he apparently produces and then makes them disappear again. Everybody 
else is under the spell, but the m¡y¡v¢  is not. If he were, there would be no magic. 
Similarly,  Ì¿vara with his m¡y¡ is the greatest magician. He creates all these names and 
forms which, if analysed, do not exist at all. All that is there is consciousness. But still 
the names and forms appear. That is the magic. 

Therefore, Ì¿vara  is a magician alright, but he does not come under the spell of his 
magic. All the j¢vas, however, are very much under the spell. To break it what should 
one do? Just as one goes to the local m¡y¡v¢ and asks him what the trick is, one must 
seek the m¡y¡v¢, Parame¿vara, to find out, what the truth of this m¡y¡  is, and who this 
m¡y¡v¢ is. That is what the ¿¡stra  does. It tells us who this m¡y¡v¢ is and what this 
m¡y¡ is. It is like a magic book that reveals the secret of what looked like a great trick. 
You expected to discover something miraculous and com plicated. When it is explained, 
it looks so simple. You feel foolish. It is the same thing here. Once you know, all your 
seeking seems foolish. That I was seeking is itself a foolish thing. To know this you go 
to the m¡y¡v¢ and ask him to explain what it is all about. That is what the Lord explains 
in the G¢t¡ . 

Ì¿vara , the m¡y¡v¢, is not affected by his m¡y¡. That is the difference between 
j¢va and Ì¿vara , which the Lord explains in the next verse.  

¥…‰n˘…Ω∆˛ ∫…®…i…“i…… x… ¥…i…«®……x…… x… S……V…÷«x…* 
¶… ¥…π™…… h… S… ¶…⁄i…… x… ®……∆ i…÷ ¥…‰n˘ x… EÚù…x…** 26 ** 
ved¡haÆ samat¢t¡ni vartam¡n¡ni c¡rjuna  
bhaviÀy¡¸i ca bh£t¡ni m¡Æ tu veda na ka¿cana Verse 26 

+V…÷«x… arjuna — O Arjuna!; ∫…®…i…“i…… x… ¶…⁄i…… x… samat¢t¡ni bh£t¡ni — all things/beings 
that have gone by (those that existed before); ¥…i…«®……x…… x… S… vartam¡n¡ni ca  — and all 
things that are existent; ¶… ¥…π™…… h… S… bhaviÀy¡¸i ca  — and those that will exist (in the 
future); +Ω˛®…¬ ¥…‰n˘ aham veda — I know; i…÷ tu  — but; x… EÚù…x… na ka¿cana  — no one at 
all; ®……®…¬ ¥…‰n˘ m¡m veda  — knows Me  

I know all things that have gone before, that exist now and will exist in 
the future, Arjuna. But no one at all knows Me.  

‘I, however, know not only Myself but also what had gone before, samat¢t¡ni.’ 
says the Lord. At¢t¡ni is what had gone before and the prefix sam makes it each and 
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every thing that had gone before. Bh£t¡ni means all beings. And also Arjuna , all things 
that are existent now, vartam¡n¡ni ca, and all the beings that are going to be born in 
different forms, bhaviÀy¡¸i ca, I know, ahaÆ veda. 

‘M¡Æ tu  veda na ka¿cana — but there is no one at all who knows Me,’ says 
Bhagav¡n. And to that áa´kara  adds here, ‘No one knows the Lord except that one 
person who has reached the Lord's refuge, who seeks the Lord as his most intimate self, 
pratyag¡tm¡ .’ There has to be at least one such person, otherwise the ¿¡stra would be 
useless. 

WHEN ÌáVARA IS NOT KNOWN 

In any theology, Ì¿vara is accepted as the efficient cause, the author of the entire 
world. And the creation, in most theologies, is looked upon as real. That is the problem. 
Certain theologies confound this further by claiming that Ì¿vara  has created this world, 
which is real, out of nothing. How something has come out of nothing is not intelligible. 
A variation on this is that Ì¿vara has created the world out of his power. 

Not only has he created the world, he has created each individual — every body, 
every mind and every soul. Among the theologies that hold this view, some contend that 
only human beings have a soul. Anim als and other creatures do not. That is why even a 
very religious person will have no qualms about killing animals and eating meat. His 
theology tells him that they have no souls and are meant for food. 

Thus each human being has a soul and each soul has to  seek God — because God 
loves him. First he creates me, condemns me to this body with all its problems, creates 
all kinds of difficulties for me, and then asks me to believe that he loves me, because he 
is my father. If he loves me why should he create all these irritants — some of which are 
not even visible? At least if I can see them I can deal with them. But no. I simply 
innocently breathe in, because I was made that way, and inhale all sorts of germs. Then 
when I breathe out, the germs remain inside and cause disease in me. And I am told he 
loves me! When this is so, every individual has to seek the mercy of Ì¿vara  — through a 
mediator, of course, because he is a sinner. This is an erroneous conclusion, and as long 
as it is there, there is no way Ì¿vara can be known. He is, by the very definition, 
eternally remote, nitya-parokÀa. 

If Ì¿vara  is other than me, I have to assign a place for him somewhere in this 
creation. Suppose he is in heaven, and suppose I go there and get very near to him. After 
all he must have a body of his own, his own ¡tm¡, mind and senses etc. No matter how 
near I am, I will only see that he has a body and he is right in front of me — still 
parokÀa . I will not know the truth of Ì¿vara. Even though, I am standing before Ì¿vara 
and saying that he is all-knowing etc., with my limited knowledge, how am I going to 
understand that? I will still know only as much as my limited understanding will allow. 
How am I going to understand omniscience? It can never be understood by someone 
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with limited knowledge, an alpajµa can never know what omniscience is. 
All-knowledge will remain only with the one who is all-knowing. 

Every contention of this sort was covered by Bhagav¡n himself in the simple 
statement, ‘avyaktaÆ m¡Æ vyaktim ¡pannaÆ manyante abuddhayaÅ — those who 
lack discrimination consider Me, the one who is unmanifest as one endowed with a 
particular form. So, they do not know Me.’ 1 This is what áa´kara is talking about here 
— the absence of knowledge of the truth of Ì¿vara. Because of that, all these beliefs 
arise. 

THE TRUTH OF ÌáVARA 

The truth is that Ì¿vara  is consciousness, Brahman, conditioned by m¡y¡  — 
m¡y¡ -avacchinna -caitanya. M¡y¡ is the up¡dhi for Brahman. At this point, one may 
ask as to what is the difference between Ì¿vara, which is Brahman  conditioned by 
m¡y¡ -up¡dhi, and Brahman? M¡y¡ does not exist apart from Brahman. It depends 
upon it entirely. Being mithy¡ , m¡y¡'s reality is Brahman, so, m¡y¡  is also Ì¿vara . 
And Ì¿vara is nothing but Brahman . 

The ¿ruti points out and my own experience confirms that when I look at this 
world, I find any given thing is nothing but a name and a form. No matter what I analyse, 
I find it reduced to something else which is in turn reduced to something else. I cannot 
say categorically of anything that it exists of its own accord. Everything is reduced to its 
constituent reality. The constituent reality of the table is nothing but its substance, wood, 
which itself is reduced to particles and so on. Everything is reducible; so, we have a 
world whose reality is mithy¡; it exists but not independently.  

To create this mithy¡ world, Ì¿vara requires some material, a mithy¡ cause. That 
is m¡y¡ , the factor responsible for making that same limitless consciousness appear as 
all-knowing, sarvajµa; all-powerful, sarva -¿aktim¡n , the author of this whole world, 
sarva -s¤À¶i-kart¡, and so on. The authorship, and so on, belong only to what is 
conditioned by m¡y¡, Brahman. That Brahman, consciousness, ¡tm¡, with reference 
to m¡y¡ becomes the author of the creation. Because he is sarvajµa , he does not have 
doership. He knows himself. Omniscience, and so on, is with reference to m¡y¡-up¡dhi. 
With reference to himself he is satyaÆ  jµ¡nam anantaÆ brahma , pure consciousness. 
He is not ignorant of this fact. 

The material, because of which he is called Ì¿vara, his m¡y¡ -up¡dhi, becomes 
the material cause for the whole world. As a material cause, m¡y¡ must undergo changes 
to become this variegated world and is therefore, as we have seen, 
pari¸¡mi-up¡d¡na-k¡ra¸a , a material cause that undergoes modification. M¡y¡ 
changes to become space, air, fire, water, earth, plants, food, a physical body, etc. The 

                                                                 
1 G¢t¡ – 7-24 
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whole world is m¡y¡ . And m¡y¡ is Ì¿vara. Therefore, the world is Ì¿vara who, in 
reality, is nothing but consciousness, Brahman. Brahman, how ever, does not undergo 
any change and is therefore, as we have seen, vivarta-up¡d¡na-k¡ra¸a , something that 
does not undergo any change, and yet makes all changes possible. From the standpoint 
of consciousness, Brahman is vivarta-up¡d¡na-k¡ra¸a . Whereas m¡y¡ is 
pari¸¡mi-up¡d¡na-k¡ra¸a . Thus Brahman is the material and also the efficient cause 
for this entire world because Ì¿vara is nothing but Brahman. 

HOW ÌáVARA IS APAROKâA 

When one talks of the entire world, one generally excludes one's own body. That is 
the whole problem. Everything that is created has to be included — your physical body, 
pr¡¸a, senses, mind, and the entire subtle and gross world have to be included. All this 
you can now say, is Ì¿vara. That Ì¿vara is nothing but Brahman. Now between Ì¿vara 
and the world what is the difference? There is none at all. And between Ì¿vara and 
Brahman  there is no difference. Therefore, all this is nothing but Brahman — sarvaÆ 
khalu idaÆ brahma , there is nothing else here — neha n¡n¡ asti kiµcana.  

Right now, I as an individual am discussing all this about Ì¿vara. And the physical 
body of this individual as well as your physical body is included in the Ì¿vara-up¡dhi. 
The pr¡¸a, sense organs, mind, intellect, memories are all included. Only ¡tm¡, 
consciousness is left out. Now it is very clear how Ì¿vara  is aparokÀa . When you say, ‘I 
am,’ that ‘I’ is Brahman, consciousness. There is no other ‘I.’ Consciousness is 
Brahman  and Brahman is Ì¿vara. This entire world, including the body, the mind, the 
senses etc., is Ì¿vara . And what is behind it all is consciousness, Brahman. Therefore, 
all this is you. So, where is Ì¿vara? You, consciousness, are the only Ì¿vara; there is no 
other. Everything is Ì¿vara  and therefore, everything is you. This is what we call 
j¢va-Ì¿vara-abheda, the non-difference between the individual and Ì¿vara . Ì¿vara is 
nothing but Brahman , consciousness, and that consciousness is yourself. This is 
aparokÀa. 

PAROKâA -ÌáVARA IS A CONCESSION 

There is no parokÀa -¢¿vara in reality. Only the one who does not have this 
knowledge looks upon Ì¿vara  as parokÀa. He is only interested in an Ì¿vara  who is 
parokÀa . And this is because he has not understood that there is no such thing as 
parokÀa -¢¿vara. 

Bhagav¡n has said however that even if they invoke Me as parokÀa -¢¿vara, still I 
will establish their ¿raddh¡  by giving appropriate results for their actions.1 The hope is 
that one day, because of their good karma, they will also come to know him. A devotee 

                                                                 
1 G¢t¡ – 7-21, 22 
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will never go to a bad lot, whatever be his religion. And one day, he will realise the truth 
because good karmas have their results. 

But why do they worship these other devast¡s? Why don't they seek you directly? 
It is because they do not know; they not even suspect the truth of Myself. In fact they 
establish a theology, which is against it. That theology may draw out of them a certain 
emotional commitment, which does not allow them to analyse the theology objectively. 
They cannot even acknowledge the possibility of knowing the Lord. If that is so, how 
can they recognise him as aparokÀa  i.e., as oneself? 

Obstructed by yoga -m¡y¡, people do not understand the truth of the Lord and 
therefore, do not know him. What are these obstructions? The expression, yoga-m¡y¡ , 
indicates these very broadly but now these are given in some detail in this verse.  

<SUÙ…u‰˘π…∫…®…÷il…‰x… u˘xu˘®……‰Ω‰˛x… ¶……Æ˙i…* 
∫…¥…«¶…⁄i…… x… ∫…®®……‰‰Ω∆˛ ∫…M…Ê ™……Œxi… {…Æxi…{…** 27 ** 
icch¡dveÀasamutthena dvandvamohena bh¡rata  
sarvabh£t¡ni sammohaÆ sarge y¡nti parantapa Verse 27 

¶……Æ˙i… bh¡rata — O the one who is born in the Bharata race! (Arjuna); {…Æ˙xi…{… 
parantapa  — O Scorcher of enemies! ∫…M…Ê sarge — in the world; <SUÙ…-u‰˘π…-∫…®…÷il…‰x… icch¡-
dveÀa-samutthena — born of desire and aversion; u˘xu˘®……‰Ω‰˛x… dvandva -mohena — due to 
the delusion of opposites; ∫…¥…«¶…⁄i…… x… sarvabh£t¡ni — all beings; ∫…®®……‰Ω˛®…¬ ™……Œxi… 
sammoham y¡nti — go to total delusion;  

O Bh¡rata , O the Scorcher of the enemies, all beings, due to delusion of 
the opposites arising from desire and aversion, go into a state of total 
delusion in this creation.  

Sarva-bh£t¡ni sammohaÆ sarge y¡nti. All beings in this creation, from the 
beginning of creation, go to a state of total delusion. Sarge, in creation, means they have 
this delusion even when they are born. What is that delusion and how is it caused? It is a 
delusion, which is born of dvandva, the opposites dvandva -mohena. What are those 
opposites and where do they come from? They arise from desire and aversion — icch¡-
dveÀa-samutthena. Likes and dislikes create opposites, committed oppos ites, out of 
which, delusion, moha, is born. 

THE PROBLEM WITH OPPOSITES 

The opposites themselves are not a problem. Heat is not a problem nor is cold. 
Similarly success or failure is not a problem. In fact, even labelling something a success 
indicates that there is already a problem. How do you label something a success? It is 
purely from the standpoint of your expectation. Suppose you are a cook and tasting the 
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food you have prepared, you decide it is a failure. But the person you have prepared it 
for thinks it is wonderful. You think it is failure because it is over cooked. But that is 
exactly the way he likes it. So, is it a success or a failure? There is no such thing as 
success and failure; it is all our own creation. We set arbitrary goals for ourselves and 
then judge ourselves as a success or failure. The very word success has an element of 
subjective judgement. And so does the word failure.  

These opposites are all created by our own icch¡ and dveÀa. Icch¡ is r¡ga  —what 
you want. DveÀa is what you do not want. Some opposites are created by Ì¿vara; like hot 
and cold, night and day. What you do and do not want are created only by you. Suppose 
you want the day to be lengthened and the night to be shortened. This is a dvandva 
created by you. Ì¿vara  only created day and night. It is your own likes and dislikes that 
make it a set-up for you in terms of opposites. You want one; you do not want other. 
This is what we call being caught between the horns of the opposites. You can only get 
caught if you have powerful likes and dislikes. Only then will you have a delusion about 
success, failure, gain-loss etc. These consume your attention, keeping you busy and 
worried either about the previous failure or the imminent failure.  

It is because we want to control everything that we have all these problems. With 
two hands and legs and five senses, some of which do not function at all well, and a 
mind, which has very limited information, we want to control the whole world. We 
cannot even control the bugs. How are we going to control the entire world? In this 
attempt to control, we fall under a great spell of delusion.  

áa´kara  says that the icch¡ and dveÀa  themselves are the opposites, opposed to 
each other like heat and cold. One is the cause of pleasure, the other of sorrow . An icch¡ 
has as its object something desirable, something capable of giving you pleasure. A dveÀa  
has something undesirable, something capable of giving you pain. In their own time, 
áa´kara adds, meaning now you have one set of likes and dislikes, later they may be 
different. They are connected to the individual. As they arise in one's mind, they create 
delusion, moha . Strong likes and dislikes control the discriminative faculty causing a 
multifaceted delusion. This obstructs the rise of knowledge of the reality of the j¢va and 
Ì¿vara. In the G¢t¡ , all of psychology is brought under icch¡ and dveÀa ; and it is 
adequate to explain all the problems. If you are able to manage your likes and dislikes, 
you have the right mind for this knowledge. But this moha,  born of the opposites, 
completely deludes people. 

WHAT IS A DELUSION? 

A delusion obstructs even the desire for this knowledge, leave alone the 
knowledge. In a mind which is possessed by likes and dislikes, even correct knowledge 
of external objects is not possible. For example, I once knew a man who was possessed 
by greed. To save money he always purchased the cheapest items. Once he bought a bag 



Chapter 7 513 

of coffee for only three rupees when its normal price would be ten rupees. When he got 
home, he discovered that only the top half- inch was coffee; the rest was sawdust. 
Because of icch¡, his greed, his vision was blinded.  

Icch¡-dveÀas also include anxiety and fear. Icch¡ produces anxiety and dveÀa , 
produces fear. A person with fear will see a snake in every rope, a thief in every post. 
When they are powerful, likes and dislikes cause a variety of mental conditions 
producing an inner torpor that does not allow you to see things as they are. That is moha. 
It is like a veil that partially blinds the intellect and as a result things, are not seen 
properly. What has no value seems to have an overwhelming value. If even external 
objects are not very clear, one will not be able to discern between what is proper and 
improper. PuruÀ¡rtha  will definitely not be clear and priorities will be all confused. 
Where is the question of knowledge of ¡tm¡ ? 

In the verses 18 and 19, of this chapter, Bhagav¡n  had talked about the jµ¡n¢ , the 
one who knows him. Who are these people who come to know Bhagav¡n directly? 

™…‰π……∆ i¥…xi…M…i…∆ {……{…∆ V…x……x……∆ {…÷h™…EÚ®…«h……®…¬* 
i…‰ u˘xu˘®……‰Ω˛ x…®…÷«HÚ… ¶…V…xi…‰ ®……∆ o˘f¯µ…i……&** 28 ** 
yeÀ¡Æ tvantagataÆ p¡paÆ jan¡n¡Æ pu¸yakarma¸¡m 
te dvandvamohanirmukt¡ bhajante m¡Æ d¤·havrat¡Å Verse 28 

i…÷ tu — but; ™…‰π……®…¬ yeÀ¡m— for those; {…÷h™…EÚ®…«h……®…¬ V…x……x……®…¬ pu¸ya-karma¸¡m jan¡n¡m 
— people of good actions; {……{…®…¬ +xi…M…i…®…¬ p¡pam antagatam — p¡pa  has come to an 
end; i…‰ te — they; u˘xu˘-®……‰Ω˛- x…®…÷«HÚ…& dvandva-moha-nirmukt¡Å — being released from 
the delusion of the opposites; o˘f¯µ…i……& d¤·ha-vrat¡Å — being of firm commitment; ®……®…¬ 
¶…V…xi…‰ m¡m bhajante— seek Me 

But people of good actions, for whom p¡pa  has come to an end, being 
released from the delusion of the opposites, being firm in their 
commitment, they seek Me. 

The word tu  meaning ‘howev er,’ is to distinguish these people from those in the 
previous verses. YeÀ¡Æ jan¡n¡Æ  pu¸yakarma¸¡m means ‘for those people who have 
done good karmas.’ They refuse to be under the spell of their likes and dislikes and 
instead use their free will to do good karma and refrain from p¡pa-karma. In doing 
good karma  they neutralise the old p¡pa by creating ad¤À¶a . And they insulate 
themselves against doing new p¡pa-karma  by daily prayers and adherence to dharma. 
These are pu¸yakarm¡s, that is, these are people whose actions are good and are done 
with a proper attitude. áa´kara defines pu¸ya-karma as karma  which causes 
purification of the mind. And the person who has done such actions is called a 
pu¸yakarm¡ . And also these are those for whom the p¡pa-karmas have reached their 
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end — yeÀ¡Æ p¡pam antagatam . This means the tendency to do wrong actions is no 
longer there. It is not necessary for them to use their will to avoid p¡pa-karma. These 
are mature people. They are free from p¡pa-karma because they no longer have even 
the tendency to do them. 

HOW TO FREE ONESELF FROM P ËPA-KARMA 

In the beginning you use your will against p¡pa -karma  and later it is not 
necessary. For example, in every culture there are swear words. Suppose a person has 
been brought up in an environment where it is common to use these words. One day he 
decides that he is not going to use them any more. In the beginning, especially when he 
gets angry, they will come to the tip of his tongue. But using his will he can curb them 
there. Very cautiously, very wilfully he will choose words which are more objective. He 
will have to do this for some time. Afterwards those words do not even come to his 
mind; they just disappear from his language. No will is required. They are out of his 
system. 

This is how you change. The tendencies for p¡pa-karma cannot remain in you 
when you keep doing pu¸ya -karma . There is a reason for this. When you do any type of 
action, it produces a saÆsk¡ra . The more you do it, the more you reinforce a tendency 
for that type of action, a saÆsk¡ra. If water flowing down a mountain repeatedly 
follows the same track, the track becomes deeper and deeper. This is also true with 
reference to saÆsk¡ra . Karma creates a saÆsk¡ra and because of the saÆsk¡ras we 
tend to repeat the karma . This is why criminals become habitual offenders. They are 
prone to a given type of offence and a certain way of doing it. Some are burglars. Then 
among them, one always comes through the window, another through the door. That 
tendency, once it is formed is like water running down a mountain creating a deeper and 
deeper track and making it more and more impossible for the water to go anywhere else. 
Similarly, saÆsk¡ras create thought ravines that result in habitual actions. A tendency is 
formed to do the same thing and the more it is done, the stronger the tendency becomes. 

To break out of it, one has to use one's will. And to do this, one must undergo a 
cognitive change. He has to look at his life differently and that is possible only by some 
grace, some help. Once he gets it, the course of his life changes and the old tendencies 
start to fall away.  

For the pu¸ya -karm¡s, for those who do pu¸ya -karmas, the p¡pa-saÆsk¡ras 
themselves have been eliminated. And the p¡pas, which were done before are 
neutralised to a great extent. Such people have reached the end of their p¡pa-karmas. 
That is, they have almost reached the end. It is not complete because both p¡pa and 
pu¸ya will go away only with knowledge. These are people whose minds are more or 
less unaffected by p¡pa -karmas. The mind abides. It is a pure mind. 
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FREED FROM DELUSION, ONE SEEKS ÌáVARA 

Te dvandva-moha -nirmukt¡Å — they become completely liberated from the 
delusion of the opposites, r¡ga -dveÀas. Mukta means ‘liberated,’ nirmukta means 
‘totally liberated.’ 

Because of powerful likes and dislikes, one can only think of what one wants. 
Right and wrong are not considered; naturally, he will do p¡pa-karma. But if these likes 
and dislikes are taken care of, the mind will present him with what is proper and what is 
not. Then he is freed from the inner torpor, the delusion of the dvandvas. 

M¡Æ bhajante — they worship me. People like this are the ones who recognise 
what is really to be sought in life. Then they see the meaning of all the words of the 
¿¡stra. Before, because of r¡ga-dveÀas, they had no time even to look at the ¿¡stra . 
Now the words all become alive and they seek Parame¿vara , param¡tm¡ . Who are 
they? 

THIS SEEKING REQUIRES COMMITMENT, SANNY ËSË 

D¤·ha-vrat¡Å are people with a firm commitment. Vrata  is a vow, a 
commitment; d¤·ha  means ‘firm.’ These are people of firm vows, of great commitment. 
áa´kara says that only in this way can you gain the truth, param¡rtha -tattva . It 
requires a firm resolve. Because of that, they give up all other pursuits. They are no 
longer under the spell of r¡ga-dveÀas and pursue only those desires useful to their 
puruÀ¡rtha, which is mokÀa . They become sanny¡s¢s either in spirit or take to the order 
itself. 

A real sanny¡s¢'s mind is the most mature mind because it has no concern for 
tomorrow. Such a mind can be either careless or mature. A foolhardy, misadventurous 
person also does not think about tomorrow. He squanders everything today and 
tomorrow, he begs. Even though he has a lot of desires to fulfil, he does not plan for the 
future. That is foolish. Whereas a sanny¡s¢ is a person who does not care about 
tomorrow because he knows tomorrow will take care of itself. And he is content with 
what he has. Such a person has the sanest mind. You think about it. There is no saner 
mind. It is not born of carelessness but of a certain contentment and a trust in oneself and 
in Ì¿vara.  

He understands that a person's daily requirement is very little and he will always 
get it. That is sanny¡sa . Such people of firm commitment, ‘seek Me and they gain Me,’ 
says the Lord. Bhajante can mean both the above; but ‘they seek’ is more appropriate in 
view of the following verse. Totally free from the delusion of the opposites they seek 
Ì¿vara. They give up everything else to recognise param¡tm¡ . 
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For what purpose do they seek you? What do they gain? 

V…Æ˙…®…Æ˙h…®……‰I……™… ®……®…… ∏…i™… ™…i…Œxi… ™…‰* 
i…‰ •…¿ i… u˘n÷˘& EfiÚi◊…®…v™……i®…∆ EÚ®…« S…… J…ôÙ®…¬** 29 ** 
jar¡mara¸amokÀ¡ya m¡m¡¿ritya yatanti ye 
te brahma tadviduÅ k¤tsnamadhy¡tmaÆ karma c¡khilam Verse 29 

V…Æ˙…-®…Æ˙h…-®……‰I……™… jar¡ -mara¸a-mokÀ¡ya — for freedom from old age and death; ®……®…¬ 
+… ∏…i™… m¡m  ¡¿ritya — having taken refuge in Me; ™…‰ ™…i…Œxi… ye yatanti — those who 
make effort; i…‰ te— they; i…n¬˘•…¿ tad brahma — that Brahman  (the cause of creation); 
EfiÚi◊…®…¬ +v™……i®…®…¬ k¤tsnam adhy¡tmam — wholly as themselves; EÚ®…« S… + J…ôÙ®…¬ karma 
ca  akhilam — and karma  in its entirety;  ¥…n÷̆& viduÅ — know 

Having taken refuge in Me, those who make effort for freedom from old 
age and death, they know that Brahman wholly as themselves and they 
also know karma in its entirety.  

Bhagav¡n says, ‘Those who make effort for freedom from old age and death, 
jar¡mara¸amokÀ¡ya ye yatanti, by taking refuge in Me, m¡m ¡¿ritya , they know that 
Brahman  wholly as themselves, tad brahma adhy¡tmaÆ viduÅ. One always wants 
freedom only from what is undesirable never from the desirable. Old age is undesirable. 
No one wants to age because it means death is nearing. A human being is allotted only a 
finite number of years. Therefore, every year that goes by is a year closer to death. That 
is one problem with old age. The second problem is that one by one, the bodily functions 
begin leaving you. The presiding deities of the sense organs, take their leave as though to 
say, ‘This is enough. I supported you for so many years. What did you accomplish? 
Good-bye.’ When the presiding deities which make the eyes see, the ears hear, etc., 
leave, all that remains is a cavity, a golaka, where once there was sight, hearing etc. As 
these deities depart, one by one, you find that the sense organs are no longer as efficient 
as they once were; everything becomes a nuisance. Nobody wants that. 

The rest of the body also begins to disintegrate. The joints become stiff and it 
becomes difficult to take the body around. Getting up is a chore; lying down is a chore. 
Then getting up from lying down is a chore. Sometimes  the peristaltic movement stops 
functioning and even eating is a chore. Remembering becomes a very big task. This is 
jar¡, old age. Who wants it? Everyone wants freedom from it. And certainly nobody 
wants death, mara¸a. There is always a love to be free — free from ageing, free from 
death.  

Ageing and death stand for all the other changes a body goes through — birth, 
growth, metamorphosis, decline, as well as all the mental modifications such as, 
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doership and enjoyership in the form of pleasure and pain. All our notions about 
ourselves are based on these and it is from these that we want to be free.  

The intense desire for this freedom is born of the conclusion, ‘I am subject to 
ageing; I am mortal.’ As long as such a conclusion is there, there will be a desire for 
release. But it is not possible and we know that. So, there is always a desire to live a day 
more. And we know that is not always going to be possible. So, there is a helplessness 
and naturally, a fear. If you could help yourself, there would be no fear. But you cannot 
stop ageing, much less death. 

DISCERNING THE PROBLEM 

A person who is not under the spell of r¡ga -dveÀas has a mind that can discern 
this and seek a real solution. He understands what has value in this life and seeks 
param¡tm¡ — now, before old age and death come. He discerns that he wants to get out 
of this problem entirely not just out of the ageing body. He wants to get out of the 
notion, ‘I am subject to old age and death.’ 

The body does not say, ‘I am afraid of old age.’ It just sur vives the years like a 
stone or any other inert object. It has no notion that it is getting older. You are the one 
who recognises yourself as someone subject to old age and death. Therefore, mokÀa  is 
not from physical old age or physical death. It is from the notion that I am subject to old 
age and death. From that notion alone is freedom and that is the only freedom possible. 

It is also the only freedom required because ‘I,’ aham, alone is the problem. All 
the problems are centred on ‘I.’ This problem of self identity is what causes fear. 
Therefore, for release from it, one seeks param¡tm¡ . 

HOW DOES ONE SEEK FREEDOM FROM DEATH?  

Taking refuge in Ì¿vara, they make effort — m¡m ¡¿ritya yatanti. M¡m means 
Me, Ì¿vara. So, pursuits based on their likes and dislikes are given up and now they are 
seeking Ì¿vara . After analysing their experiences, they find that fulfilment of 
r¡ga -dveÀas is not exactly what they are seeking. That I am subject to r¡ga -dveÀas is 
the problem. If that is very clear to a person, his refuge is Ì¿vara and he becomes a 
jijµ¡su.  

Now that he is no longer under the spell of his likes and dislikes and the tendency 
for improper actions is gone, discrimination has arisen. He wants only to know what 
Parame¿vara is and seeks his grace for that knowledge. And to know Parame¿vara is 
to know him as oneself. There is no other Ì¿vara . He is not separate from you nor is he 
separate from the world. If there is any sense of separation it is due to ignorance. 
Therefore, Bhagav¡n says, ‘Taking refuge in Me, in voking My grace, they seek to know 
Me.’ For this they make efforts — yatanti. 
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How? With a mind absorbed in Me through ¿rava¸a, manana, and 
nididhy¡sana. These three things keep one absorbed. Previously the mind was dwelling 
upon the objects of r¡ga-dveÀas and now it is led to dwell upon Parame¿vara  through 
inquiry into the ¿¡stra. 

To see the difference between this and all other pursuits, just observe your mind 
when you turn the pages of an attractively printed catalogue. Potential r¡ga -dveÀas, even 
unheard of r¡ga-dveÀas would surface. You see something you had never even thought 
about and suddenly it is a want. That is one type of mind.  

Then see what happens when you read the pages of the UpaniÀads or G¢t¡ . The 
mind is entirely different. The words of the ¿¡stra  create a mind that is fulfilled, 
resolved, the opposite of a mind in pursuit. That is why they say that listening to the 
¿¡stra is to be done again and again — paunaÅ  punyena ¿rava¸aÆ  kury¡t. It creates 
an orientation. Even though there is only one thing to be understood, and that is the 
statement, tat tvam asi, the elaborate study of the ¿¡stra  is to keep the mind exposed for 
a good length of time to this thinking about realities. While doing ¿rava¸a, there is 
naturally manana . Doubts are raised and answered. Through this exposure you get a 
certain insight. A certain vastu -jµ¡na takes place. That you contemplate upon and gain 
increasing clarity. This is nididhy¡sana. 

Spending one's time in these three — ¿rava¸a, manana, and nididhyasana  — is 
reflecting on Parame¿vara. This is the brahma-abhy¡sa that we saw previously — tat 
cintanaÆ tat kathanam  anyonyaÆ tat prabodhanam. Reflecting on the subject 
matter, talking about it to others and discussing with fellow students trying to understand 
and help each other is all part of brahm¡bhy¡sa . This is what is meant by taking refuge 
in Parame¿vara. 

It is important to understand the meaning of expressions such as this. One 
commentary I read long ago interpreted taking refuge in Ì¿vara to mean going to him for 
protection as one would go to a stronger person when one is in trouble. Such appeals will 
definitely bless you. Any good karma will give its result. But to think that Ì¿vara is just 
another person who is protecting you is simplistic. Parame¿vara -¡¿raya  is something 
that requires understanding. It is not a simple thing. It is an absorption, a committed 
thinking and dwelling upon, which is accomplished by ¿rava¸a, manana , and 
nididhy¡sana. This is parame¿vara -¡¿raya. 

THE RESULT OF SEEKING ÌáVARA DIRECTLY  

Te brahma  tad viduÅ — having resorted to Parame¿vara, these people – te, 
come to know – viduÅ, that Brahman  – tad brahma. It is clear from this that ¡¿raya is 
in the form of enquiry and the result is that they come to know Me as not separate from 
themselves. Tat is paraÆ brahma, who is satyaÆ  jµ¡nam anantaÆ brahma and the 
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cause of the whole creation. Taking refuge in Me, the cause of everything, coming to 
know Me, he naturally knows everything.  

Now look at this sentence. M¡m ¡¿ritya  yatanti — taking refuge in Me they 
make effort. And what do they get? They get to know that Brahman, te viduÅ tad 
brahma , because I am param¡tm¡ . This makes the meaning of yatanti very clear; the 
effort is for the sake of knowledge. 

That knowledge is for freedom from old age and death — jar¡-mara¸a -mokÀ¡ya . 
This means all you require for freedom is knowledge. But by knowing how can anybody 
escape from old age and death? All the jµ¡n¢s are dead and gone! That is, the bodies of 
the jµ¡n¢s are gone. A jµ¡n¢  is never gone because he is paraÆ brahma ; he is not 
separate. Bhagav¡n  had said earlier ‘jµ¡n¢  tu ¡tm¡ eva me matam  — I consider the 
jµ¡n¢ as myself.’1 

THE IMMEDIACY OF THEIR KNOWLEDGE 

From this we understand that they know Brahman not only as the cause of 
creation and therefore, remote, parokÀa , but as not other than themselves, aparokÀa. It is 
unlike what happens to Arjuna in the eleventh chapter, K¤À¸a  gave Arjuna the capacity 
to see him in his cosmic form. As Arjuna  looked, he saw the whole cosmos within Lord 
K¤À¸a. All the stars and heavens, the earth, all the people, the P¡¸·avas as well as 
Duryodhana  and his group were within him. He saw everyone on the battle field 
writhing within the mouth of time, sticking between the teeth of Lord Death as they were 
being consumed by time. He saw them all, not dead, but in the process of dying. And he 
was frightened. He saw the whole cause of creation in a particular form. Everything was 
included in that form, both cause and effect, so, it was impossible to distinguish them. 
Seeing all this, he was frightened because he did not see himself there. That is enough 
for fear. Wherever one makes even a small division, there he will have fear, udaram 
antaraÆ kurute atha tasya  bhayaÆ bhavati.2 So, Arjuna asked K¤À¸a  to return to his 
original form and experienced a great relief. The fear and the relief were all because 
Arjuna did not include himself. So, Brahman  has to be understood not just as the cause 
of creation but as oneself. 

They also know that Brahman entirely as themselves — k¤tsnam adhy¡tmam. 
K¤tsna means total, entire. Adhy¡tma , means with reference to ¡tm¡ , with reference to 
yourself. You have to see that Brahman as totally identical with yourself, pratyag¡tm¡. 
The truth of ¡tm¡ happens to be identical with Brahman. The one who knows this 
understands everything connected to ¡tm¡ as identical with Brahman  — k¤tsnam 
adhy¡tmaÆ tad viduÅ. 

                                                                 
1 G¢t¡ – 7-18 

2 Taittir¢yopaniÀad – 2-7 
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THEY ALSO UNDERSTAND KARMA 

Because of that, he now understands karma also very well — karma ca akhilaÆ 
te viduÅ. He understands, ‘I do not do any action nor do I cause anything to be done.’ At 
the same time actions are done. He understands the truth of karma and the word akhila 
means ‘entirely .’ Therefore, it indicates that now he understands karma in its entirety. 
The truth about karma is that the doer, the object of the action, the means of doing the 
action, the purpose of doing the action, from where the action originates, anything 
connected to the action, and the locus of the action are all Brahman. We saw this in the 
fourth chapter. In a ritual, the means by which an oblation is offered, the oblation itself, 
the fire unto which it is offered and the one who makes the offering are all Brahman.1 
This is the truth of karma and he knows this also. In his vision, karma  is neither 
opposed to Brahman nor is it something that has Brahman as its result. The one who 
knows this sees Brahman everywhere. 

What is this Brahman  that these people come to know so totally? 

∫…… v…¶…⁄i…… v…nË˘¥…∆ ®……∆ ∫…… v…™…Y…∆ S… ™…‰  ¥…n÷˘&* 
|…™……h…EÚ…ô‰Ù% {… S… ®……∆ i…‰  ¥…n÷˘™…÷«HÚS…‰i…∫…&** 30 ** 
s¡dhibh£t¡dhidaivaÆ m¡Æ s¡dhiyajµaÆ ca ye viduÅ 
pray¡¸ak¡le'pi ca m¡Æ te viduryuktacetasaÅ Verse 30 

™…‰ S… ye ca — and those; ®……®…¬ m¡m  — me; ∫…… v…¶…⁄i…-+ v…nË˘¥…®…¬ s¡dhibh£ta -adhidaivam 
— as centred on the physical world and as centred on the devat¡; ∫…… v…™…Y…®…¬ S… 
s¡dhiyajµam ca — and as centred on the rituals;  ¥…n÷̆& viduÅ — know; i…‰ te — they; 

™…÷HÚS…‰i…∫…& yukta -cetasaÅ —whose minds are absorbed in me: |…™……h…EÚ…ô‰Ù + {… pray¡¸a -
k¡le api — even at the end of their life; ®……®…¬  ¥…n÷̆& m¡m  viduÅ — they know me  

Those who know Me as centred on the physical world, the devat¡s and 
the rituals, whose minds are absorbed in me, even at the end of their life, 
they know me. 

‘Those who know Me in this form they alone gain Me.’ says the Lord. Here 
mokÀa is the phala, result i.e., the puruÀ¡rtha  is mokÀa . It was said previously in verse 
28, that these people are d¤·ha -vratas. And áa´kara had pointed out that these people 
are suni¿cita -vijµ¡n¡Å. These are people who have ascertained the puruÀ¡rtha before 
they commit themselves to the pursuit of the knowledge of Parame¿vara . So, it was 
said, in verse 29, that having taken refuge in Me, those who make effort for freedom 
from old age and death, they know that Brahman wholly as themselves — 
jar¡mara¸amokÀ¡ya m¡m ¡¿ritya ye yatanti, te tad brahma viduÅ. Up to verse 28, 

                                                                 
1 G¢t¡ – 4-24 
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Bhagav¡n was talking in the first person. Now suddenly in verse 29, he put it in the 
third person and said, ‘te adhy¡tmaÆ brahma  viduÅ —they understand the 
pratyag¡tm¡  as paraÆ brahma  and also understand all that is connected to 
pratyag¡tm¡ . They understand that the kart¡ , karma, karma -phala , etc., are all 
mithy¡ . Now in this verse he reverts back to the first person again and continues. 

He says that, previously what was said as Brahman is Myself. He says, those who 
know Me, as s¡dhibh£ta , s¡dhidaiva  and s¡dhiyajµa, they know me as themselves — 
adhy¡tmaÆ te viduÅ, ¡tmatvena te viduÅ. Brahman as jagat-k¡ra¸a is adhibh£ta, 
adhidaiva  and adhiyajµa . This Brahman they know as themselves. This is a particular 
way of talking. This is called r¡¿¢k¤tya  kathanam — a collective mention, putting 
everything together and saying, ‘All this is Myself.’ Otherwise it will be an endless 
process of saying, ‘I am this, I am that, etc.’ By saying that I am the one who obtains in 
the form of all the devas, in the form of all the factors related to yajµa or yajµa -puruÀa 
and in the form of all the bh£tas – the five elements or the k¡rya-kara¸a-sa´gh¡ta, the 
body- mind-sense-complex. That means sarvaÆ brahma . This is a way of saying that 
all this is Brahman. You will often find this particular expression in the ¿¡stra  — 
adhibh£ta, adhidaiva  and adhiyajµa . It is very important to know what these words 
mean. Bhagav¡n will also talk about it in the next chapter because Arjuna is going to 
ask a question about these words. 

The Lord says, ‘They know Me, Ì¿vara, who is s¡dhibh£ta , s¡dhidaiva and 
s¡dhiyajµa — s¡dhibh£ta-adhidaivaÆ m¡Æ s¡dhiyajµaÆ ca ye viduÅ. The word sa  
that is compounded to the words adhibh£ta, etc., is saha which means ‘along with.’ In 
all those expressions, what is indicated is Ì¿vara , the one who exists in the form of the 
Sun, Moon, stars, etc., and all the devat¡s thereof.  

Adhibh£ta is all that is centred on the bh£tas — bh£t¡ni adhik¤tya bhavati iti 
adhibh£ta. The bh£tas can be taken as the k¡rya-kara¸a -sa´gh¡tas. Therefore, 
Bhagav¡n says, ‘What obtains in all the k¡rya -kara¸a -sa´gh¡tas is Myself alone as 
pratyag¡tm¡ . The bh£tas can also be taken to mean the five elements. Similarly, 
adhidaiva  is what is centred on the devat¡s — dev¡n  adhik¤tya  vartate iti adhidaiva . 
adhiyajµa  is what is centred on the yajµas, the rituals etc. This means that Bhagav¡n is 
the one who is the form of the very ritual — yajµo vai ViÀ¸uÅ, yajµ¡dhipati because he 
is the real receiver of the offerings in the yajµa. And he is the one who is in the form of 
karm¡dhyakÀa  and the karma-phala-d¡t¡.  

Thus Bhagav¡n says, ‘These people recognise Me as the one who is in the form of 
this world, as  adhibh£ta, from whom nothing is separate and also as all the devat¡s, as 
adhidaiva , the one from whom no devat¡ is separate.’ Further he says, ‘They also 
recognise Me as adhiyajµa.’ Yajµa  means a ritual. Thus he says, ‘These people see that 
the result of the karma , the karma and the devat¡  invoked are all Me. They recognise 
Me as the truth of karma.’ 
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Adhy¡tma is what is centred on the individual. In the previous verse, Bhagav¡n 
talked only about adhy¡tma. He had said that they know Brahman  as adhy¡tma, 
pratyag¡tm¡ . Now he converts the whole thing into Ì¿vara again. That is he says 
Ì¿vara is Brahman . This is how it is established that there is non-difference between 
Ì¿vara and the j¢va. 

KNOWLEDGE OF ÌáVARA  AS BOTH EFFICIENT AND MATERIAL CAUSE  

When a given phenomenon, like the sun, is looked upon as Ì¿vara , Ì¿vara  is 
considered the material cause, up¡d¡na-k¡ra¸a . This is the adhibh£ta vision of 
Ì¿vara. When Ì¿vara  is considered as the efficient cause, the nimitta-k¡ra¸a  of the sun, 
etc., it is the adhidaiva vision. These are the two levels — Ì¿vara as the nimitta -
k¡ra¸a  is adhidaiva , and as the material cause is adhibh£ta. 

These people know Ì¿vara as also adhy¡tma, which was pointed out in the 
previous verse. Adhy¡tma is also Brahman . That is, they see themselves as Brahman. 
Then what is left out? Nothing! Everything is Bhagav¡n. The world is Bhagav¡n; all 
the devat¡s are Bhagav¡n; your physical body and mind and senses together called 
adhy¡tma  and pratyag¡tm¡ are all Bhagav¡n. This is one way of saying everything is 
Bhagav¡n. Nothing else is there here in this universe other than Bhagav¡n . 

Therefore, the Lord says, ‘Those who know Me in this form are non-separate from 
Myself.’ First, you recognise Ì¿vara  as parokÀa , that is, you understand that this entire 
jagat is Ì¿vara . Then afterwards, you internalise the whole thing and understand, ‘my 
own body, mind, senses are all Bhagav¡n. And the consciousness, pratyag¡tm¡ , behind 
this body-mind-complex is the truth of Bhagav¡n . 

Those who are yukta-cetasaÅ  — yuktaÆ ceteÅ yeÀaÆ te, meaning those whose 
minds do not have any inhibiting factors — know Me like this even at the time of travel, 
death. There is a belief — which can not be supported with any great logic — that what 
kind of course the departing soul takes depends on what the final thought of the person 
was when he or she was dying. That is why in India, there is a custom of naming people 
with the names of the Lord. A person dying is likely to call out his son by name and if 
that is the name of the Lord he will be reminded of Bhagav¡n  and that would give him a 
good gati.  

But it is not easy to remember the Lord at the time of death. Unless all one's 
lifetime one has lived a life keeping the Lord in mind, it is not possible. The thought of 
N¡r¡ya¸a  will not come even if one has named his son as N¡r¡ya¸a. He will tend to 
use some diminutive of the name and never remember Bhagav¡n. Even a great up¡saka  
is not going to remember his up¡sya at the time of death because his attachment to his 
own children etc., is so much that he will remember only those things. Or he will think 
of his omissions and commissions and will be riddled with guilt and hurt. Unless a 
person is very mature, it is not easy to have the thought of the Lord at the time of death.  
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While this is so, the Lord says, ‘If you know Me there is no such problem. 
Whether it is at the time of death or not there is no question of your losing sight of Me 
— vismara¸aÆ n¡sti. Because without knowing the Lord, it is a question of n¡r¡ya¸a -
n¡ma-smara¸a , remembering the name of N¡raya¸a; but here it is n¡r¡ya¸asya 
tattva-jµ¡na , knowing the truth of Bhagav¡n as myself. Here there is no ignorance of 
Bhagav¡n  at all. The knowledge that ‘I am N¡r¡ya¸a — n¡r¡ya¸aÅ aham’ is not 
subject to vismara¸a, forgetfulness. Ignorance can no t come back. Even if a person goes 
into a coma, that does not really create ignorance. The mind may not function and the 
mind may be incapable of responding to the external world but the ignorance gone is 
gone. It can never come back.  

Therefore, Bhagav¡n says, ‘pray¡¸ak¡le api m¡Æ viduÅ — even at the time of 
death they know Me.’ This is the meaning of the word api in this statement. At the time 
of death even though there is generally visamara¸a for most people including the 
up¡sakas, the jµ¡n¢s do not have this vismara¸a. When they are alive and well in the 
body and mind with strong commitment they put forth adequate and proper effort to 
know Bhagav¡n — m¡Æ viduÅ. How do they know? They know that all that is here is 
Bhagav¡n — idaÆ saravaÆ aham asmi iti viduÅ, s¡dhibh£ta -adhidaivaÆ 
s¡dhiyajµaÆ m¡Æ viduÅ  

And also they know that Bhagav¡n, who is in the form of all this, is not separate 
from themselves. That is, they know the Lord who is in the form of all this as themselves 
— s¡dhibh£ta -adhidaivaÆ s¡dhiyajµaÆ  m¡Æ (Ì¿varaÆ) ¡tmatvena viduÅ. And 
they know this even at the time of death when generally there is vism¤ti. This is because 
there is no sm¤ti-apekÀ¡, dependence on memory for this knowledge unlike the 
knowledge of other things in this world. Self knowledge is not to be remembered; only 
self ignorance has to go. This is because the self is always evident. Therefore, he says 
these people who are yukta-cetasaÅ , and do not have any inhibiting factor that prevents 
the knowledge, know Me even at the time of death.  

KNOWLEDGE, EVEN AT THE TIME OF DEATH, RELEASES 

Finally what the Lord says with reference to the final moment also means this: 
‘Even those who only know Me at the time of death, who gain this knowledge then, or 
those who have been living with this knowledge and are not swayed from it right up to 
the time of death because it is so clear, they know — pray¡¸a-k¡le api maÆ te viduÅ 
yukta-cetasaÅ. Those minds are united to Me, know Me, not just remember Me, even at 
the time of death. There is no return for them.’ 

They are Brahman . When I am everything and everywhere, who is to return, and 
from where? I can go to some place and return, if I am not there already. If I am only 
here, then I can go to heaven and come back. But heaven also is Me, the heavenly bodies  
are Me, all the devat¡s are Me, all the angels are Me, all the celestials are Me. The local 
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world is Me, the sun, the moon and stars, the physical body, mind and senses, are all Me 
because I am Brahman . Tell me now, who is to go and where? 

Thus those who know these five, i.e., adhy¡tma  (pratyag¡tm¡  their innermost 
self, and the body-mind-sense-complex), karma in its entirety, adhibh£ta, adhidaiva 
and adhiyajµa  as Brahman, for them their knowledge of the identity between 
themselves and Ì¿vara stands firm and unaffected even at the time of death. They were 
free living; they are free when this body has fallen.  

Thus ends chapter seven in which the tat-pada -v¡cya, the actual meaning of the 
word tat which is the svar£pa  of Ì¿vara  and the tat-pada-lakÀya, the implied meaning 
of the word tat, which is Brahman, was explained. We have already seen in the first 
Àa¶ka  that the tvam-pada-lakÀya, the implied meaning of the word tvam is also 
Brahman . This is how the v¡kya, tat tvam asi is unfolded.  

? ??????? ??????????????????????????????????????????? ???????????? ????? ??????????????????????????????????????????????
?????? ????????????????????????? ??? ??????????

oÆ tatsat. iti ¿r¢madbhagavadg¢t¡su upaniÀatsu brahmavidy¡y¡Æ 
yoga¿¡stre ¿r¢k¤À¸¡rjunasaÆv¡de jµ¡navijµ¡nayogo n¡ma 

saptamo'dhy¡yaÅ 

OÆ tat sat. Thus ends the seventh chapter called jµ¡na -vijµ¡na-yoga in the 
Bhagavadg¢t¡, which is the dialogue between Lord K¤À¸a and Arjuna, which is also 
brahmavidy¡ and yoga¿¡stra.  

We have to see what this OÆ tat sat means. Later Bhagav¡n himself is going to 
say ‘oÆ tat sat iti nirde¿aÅ .’1 Here in this statement all the three words are in 
s¡m¡n¡dhikara¸ya, that is they are in apposition. It means this: what is OÆ, that, tat, is 
sat. OÆ is the name for Parame¿vara. Therefore, it is an invocation consisting of a 
single syllable. Thus it is a b¢j¡kÀara . B¢j¡kÀaras are actually words consisting of a 
single syllable. OÆ is considered in the mantra to be the b¢j¡kÀara  of all b¢j¡kÀaras — 
b¢j¡kÀar¡¸¡Æ b¢j¡kÀaram oÆ . That is, from it originate all the other b¢j¡kÀaras. This 
is because OÆ is used to invoke Parame¿vara  who is everything, i.e., all that was in the 
past, all that is in the present, all that will be in the future — bh£taÆ bhavat bhaviÀyat, 
sarvaÆ oÆk¡ra eva , yat ca k¡l¡t¢taÆ tadapi oÆk¡ra eva.  

                                                                 
1 G¢t¡ – 17-23 
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Then there are other b¢jas that invoke various aspects of Parame¿vara. For 
example, the b¢j¡kÀara hr¢m invokes the ¿akti of Ì¿vara . Since this ¿akti has the power 
to create or the power to destroy either of them can be invoked by adding the appropriate 
b¢j¡kÀara. Thus if you want to invoke, LakÀm¢, you add a ¿r¢m. Thus the mantra now 
would be oÆ hr¢Æ ¿r¢m — OÆ stands for Parame¿vara, hr¢m  stands for the ¿akti of 
Parame¿vara and ¿r¢m  stands for LakÀm¢. Similarly gam stands for Ga¸e¿a. Thus we 
have a var iety of these b¢j¡kÀaras and through these we invoke an aspect of Ì¿vara. OÆ 
is the source of all b¢j¡kÀaras. Thus it invokes Parame¿vara. That is why it is added 
before every n¡ma invoking Ì¿vara .  

OÆk¡ra thus is the abhidh¡na , the name for the abhidheya , the named, 
Brahman . Therefore, oÆ tat sat, Brahman  alone is sat. That is, OÆ  is that Brahman, 
which is jagat-k¡ra¸a, and tat, that, alone is sat, satya, the truth of everything. A lot of 
words have been said and all said and done, that Brahman  alone is the satya -vastu, the 
truth of everything. A lot of things have been said. They may or may not have been said 
properly; they may or may not be understood properly. Finally what is to be understood 
is oÆ tat sat. Thus it marks the conclusion.  

This chapter is called the jµ¡na-vijµ¡na -yoga . This chapter has the topic of jµ¡na 
and vijµ¡na . The word jµ¡na indicates that this chapter has the knowledge of 
Parame¿vara. The knowledge of what the tat-pada stands for is the predominant topic 
of this chapter. The word vijµ¡na indicates that the knowledge is so complete that even 
at the time of death there is no possibility of vismara¸a. Thus ends the seventh chapter.  

ababababab 
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